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DEDICATION

THISBOOK ISDEDICATED TOMY BELOVED LORD RAM

| dedicate this Book to Lord Sri Ram who is my dearest of dear, most beloved, the
essence of my life and being, and for whom, and for whose pleasure, and on whose
behest, and on whose divine mission, this book is dedicated.

Nothing that | write is of my own creation. It is the Lord who is getting it
done. So | deserve no credit. However, being an ordinary man like the rest of us, |
may have committed errors, and for those | beg forgiveness. | hope this book will help
to continue the great tradition of singing the glories of the different aspects of same
indivisible one Divinity in order to meet diverse needs of the Soul, the Spirit, one
such being to find peace and happiness amidst the surrounding turmoil of the world
by being able to spend some time in the thoughts of the Divine Being, the same
‘Parmatma’, the same Lord known by different namesin different tongues.

No creature is perfect; it's foolhardy to claim so. The best of paintings cannot
replace the original; the best of words cannot express the original emotions and
sentiments. Even the Lord was not satisfied by one flower or one butterfly—he went
on endlessly evolving and designing newer forms. So, | have done my best, | have
poured out my being in these books. Honestly, | am totally incompetent—it was the
Lord who had done the actual writing and had moved my fingers as if they were
merely an instrument in his divine hands. But nonetheless, it’'s a tribute to the Lord's
glory that he does not take the credit himself, but bestows it to them whom he loves as
his very own. And to be ‘his very own’ is indeed an unmatched honour. However, |
still beg forgiveness for all omissions, commissions and transgressions on my part
that | may have inadvertently made. It'sthe Lord’ s glories that | sing, rejoice in, write
on and think of to the best of my ability. | hope my readers will also absorb the divine
fragrance effusing from the flowers representing the Lord’ s books, enjoy the ambrosia
pouring out of them and marvel at the Lord’s stupendous glories.

| submit this effort at the holy feet of my beloved Lord Ram whom even Lord
Shiva had revered and worshipped. And surely of course to Lord Hanuman who was a
manifestation of Shiva himself. Finding no words to express my profound gratitude to
Ram, | just wish to remain quiet, and let my silence do the speaking and praying on
my behalf.

| hope the reader will find my book useful and interesting. Since English is an
international language, this book will help the English speaking world to access this
masterpiece of classical Indian scriptural text.

“He leadeth me! O blessed tho't!

O words with heav'nly comfort fraught!
What-€er | do, wher-€er | be,

Still 'tis God's hand that leadeth me!” [A Hymn]

Aja Kumar Chhawchharia
Author



The Metaphor of the Hansa in the Upanishads

The symbolism of a Grand Swan used to explain the wisdom of
spiritual and metaphysical principles by the Upanishads.

Preface

The bird Swan, or “Hansa/ Hans’, pronounced as ‘Hamsa’ in Sanskrit, is considered
as the most pure, clean, wise, erudite and clever among the birds. It is said to eat
pearls, which means it picks up and accepts only the best amid the variety of things
available to it in the form of an assortment of various gems and jewels representing
the dazzling charms of this world. It is aso reputed to drink milk leaving aside the
water content in it symbolising its ability to imbibe the essence and the best, and leave
the rest aside. It is also the vehicle of Goddess Saraswati, the patron Goddess of
knowledge, wisdom, intelligence, speech and learning, indicating that it bears these
glorious virtues.

The Upanishads have used the term ‘Hansa’, a divine Swan, as a metaphor
representing a wise person who has realized the ultimate Truth of his self and the
Reality of existence, one who has attained the highest state of pure Consciousness and
become one with the Absolute. The Upanishadic verses quoted in this book tell us
about the thought processes of enlightened souls, how they feel and think about
themselves vis-avis the external world of falsehoods. Such Hansa-like souls are able
to remain calm and peaceful internally amidst the turmoil of the surrounding world.
Since they have purified their inner-self and have a clear intellect, they can
judiciously pick the right path to be followed in their lives with a clear understanding
of it, which enables them to reach their ultimate goal of attaining deliverance,
emancipation and salvation that grants eternal bliss, peace and beatitude without
facing undue hurdles on the path. It will not be wrong to say therefore, that since they
are personified forms of purity of soul and its holiness, they represent Brahm, the
Supreme Being himself, personified in their forms. This eclectic view of one’s ‘self’
is no where better expressed than in Krishna Y ajur Veda s Brahm Vidya Upanishad,
verse nos. 81-110, and the way of life of such an enlightened and renunciate person is
narrated in Parma Hansa Upanishad, verse nos. 1-4. Both are included in this Book.

The reference to a Hansa or a Swan while describing a creature implies that the
concerned creature is highly wise, clever, adroit, enlightened, intelligent, pure,
sagacious and erudite like the swan inasmuch as he is able to differentiate between the
good and the bad, the virtuous and evil, the righteous and the unrighteous, one who
accepts al that is good and shuns al that is bad. That is why goddess Saraswati, the
patron goddess of wisdom and truthful knowledge, rides on a swan because this bird
symbolizes a living being who possesses excellent virtues, one who is wise and
enlightened, one who is pure and uncorrupt, one who is holy, pious and divine.



This nature of natural purity, holiness and divinity isintrinsic to the primary form of
al the living beings which is their ‘true self’ known as the Atma, but the problem is
that this state relates to the real and truthful form of the Jiva, the living being, and not
what the external world thinks him to be. This ‘truthful and real’ form of the Jivais
his Atma, his soul, his pure consciousness, and not his gross body with its organs of
perception and action. It means in effect that the Atma possesses all the grand virtues
for which the divine Swan is a metaphor and a symbol. So, when an self-realised and
enlightened ascetic says ‘Hansa-Hansa', i.e. | am Hansa, or that | have understood
what is the Hansa and have realised my true form as being a divine Hansa, he is
speaking the truth.

Symbolically, Saraswati resides in his Pran because it rides on the Swan, i.e. in his
heart, throat and mind—that is, his heart has purity of emotions, he speaks well of all,
and his wise words are sought after by all as priceless gems of wisdom, and his mind
isintelligent, discerning and noble.

A wise man is expected to pick up the truth and leave aside the non-truths from the
basket full of worldly charms of astounding proportions and myriad forms of
temptations present in this creation.

Those wise men who have developed the level of wisdom, erudition and sagacity that
they can discriminate between what is good and what is not, what is true and what is
false, what is liberating and what is ensnaring for their soul are also honoured by the
epithet of being a‘Hansa’' (Swan) because they are just like the Swan which has the
legendary ability to pick up pearls from an assortment of gems, and drink milk
leaving behind water and other adulterants in it. Even amongst such wise and
enlightened men, those who have realised the ‘truth’ about their own self in the red
sense, i.e. have become ‘self-realised and hence ‘Brahm-realised’ truthfully, and
have consequentially attained the highest level of enlightenment and wisdom are
called * Param Hansa —literally meaning those who have accessed the ‘ supreme type
of enlightenment’. The grand and auspicious virtues and characteristics of such an
exalted Sanyas who is self and Brahm realised has been described in detail in the
Param Hansa Parivrajak Upanishad of the Atharva Veda tradition.

This Atma is wise and enlightened; it is holy and pure; it is divine and sublime. It is
likened to the bird Swan because this bird is regarded as a metaphor for these grand
virtues. Again, just like the Swan that floats majestically and with dignity on the
surface of the water of a lake, remaining unaffected by the impurities present in the
water, the Atma too lives in a body with the same attitude and dignity. A wise man
understands that he bears the cosmic Consciousness in his inner-self as the Atma
which is asimmaculate and dignified as the Swan floating on the surface of alake.

There is another reason why the metaphor of the Swan is used for a wise man who is
lost in deep meditation on the ‘self’ and the “truth’. The neck of the Swan is curved
inwards like the alphabet U with its beak lying aimost parallel to its abdomen as it
floats calmly on the surface of the water. For a casua observer this posture reminds
him of a person who is lost in some deep thoughts. Hence, when ancient sages and
seers were searching for an instance to illustrate the state of existence of aman lost in
deep meditation and contemplation they hit upon the metaphor of the Swan as being
the most appropriate one.



The aphabet ‘Ha of the word ‘Hansa’ is sounded by the vibration of the exhaled
wind passing through the vocal cords present in the throat or the wind pipe which
connects to the nose, while the alphabet ‘Sa’ is sounded by the root of the tongue
which opens into the mouth when the breath is inhaled. Both the nose and the mouth
open in the same cavity called the throat. Hence, the inter relationship between ‘Ha
and ‘Sa’ is evident. The main objective of this Upanishad is to make the Yogi (a
person who follows its tenets of meditation) aware that he is like the divine Swan, but
he was unaware of his own divinity and sublimity, his exalted and noble stature, till
that was pointed out to him. So he must become one like a * Swan’, remind himself
constantly that he is like a Swan, and he must not do anything or act in anyway which
is not befitting his exalted and superior status which is equivalent to a wise Swan.

During the twenty-four hour period covering a single day and night, a person inhales
and exhales, or breathes, roughly twenty-one thousand times, because each cycle of
inhalation and exhalation is equivalent to saying one Mantra‘Hansa' consisting of the
two syllables *Haand Sa' (refer Dhyanbindu Upanishad, verse no. 63).

The Hansa, a symbolic divine Swan, is also one of the twenty-four incarnations of
Lord Vishnu. Vishnu had once appeared as a divine Swan to preach the four celestial
sages Sankaadi who were the mental sons of the creator Brahma.

Once it so happened that Sankaadi approached Brahma and wanted to know how can
someone, who wished to have Moksha (fina liberation and deliverance from this
material world; freedom from attachment to the sense objects of this world;
emancipation and salvation), effectively control his mind and sub-conscious and
divert them away from the materia charms of the world and its sense objects, and
towards the inner self where the Atma, the pure consciousness, resides?

Brahma was confused and did not have the answer. So they meditated upon Lord
Vishnu, the Supreme Being, from whom Brahma was born. Thus Vishnu appeared as
adivine Swan. The sages could not recognise the Lord in that form and asked who he
was. Then Vishnu, in his form as a Swan, preached the great tenets of metaphysics
and Vedanta to Sankaadi. Thus, this revelation of Vishnu as a Swan was an
embodiment of the greatest and the most refined form of spiritual knowledge,
erudition, wisdom and enlightenment. Henceforth, Swan came to be known as a
synonym for these eclectic and divine virtues. This story appears in Srimad Bhagwat,
11/13.

The Swan (the Hansa) is depicted as a vehicle of Saraswati, the Goddess of
knowledge and wisdom. In other words, those who worship Swan ride on the crest of
knowledge, wisdom, erudition, sagacity and enlightenment.

The concept of the ‘Hansa has been elaborately dealt with in the Pashupat Brahm
Upanishad of the Atharva Veda tradition, in its Kanda/Canto 1, verse nos. 12-15, 19-
21, 23-26, and in Kanda/Canto 2, verse nos. 1-2. This Upanishad clearly stresses that
‘Hansa’ is aterm employed to refer to the Atma as well as Brahm. While the Atmais
the pure consciousness that is the ‘true self’ of the individual creature, Brahm is the
cosmic Consciousness represented by the Mantra ‘OM’ or ‘Pranav’. The Hansa
Mantraisthe ‘Sutra’ or thread that links the Atmato Brahm.



It is from this Hansa (or Brahm) that the entire creation with its different components,
including its ninety-six Tattwas, the Trinity Gods etc., have come into being—refer:
Purva Kand/Canto 1, verse no. 14-15 of Pashupat Brahm Upanishad. By due diligence
and constant practice, an ascetic or the spiritual seeker can establish a seamless
uniformity between the Atma and the Hansa (Brahm)—refer: Uttar Kand/Canto 2,
verse no. 2 of Pashupat Brahm Upanishad.

A Hansais employed to depict the posture adopted by a self-realised and enlightened
person, such as a great sage, an ascetic or a hermit, who has understood the teaching
of the Upanishads and sits in a contemplative posture, with his eyes closed, head bent
forward, and the chin almost touching either the Adam’s Apple or the upper part of
the breastbone, constantly meditating upon the ‘true self’, known as the Atma, which
is ‘pure consciousness and the truthful identity of all living beings. This Atmais a
microcosmic form of the Parmatma, the supreme Atma representing the cosmic
Consciousness that is known by the name of ‘Brahm’ in the Upanishads. Since this
bodily posture of the highly enlightened and self-realised soul—contemplating upon
the Truth and meditating upon the Self, with his eyes closed, head bent forward, and
the chin amost touching either the Adam’'s Apple or the upper part of the
breastbone—resembles how a Swan with its bent neck and its beak almost touching
its breast as it floats peacefully and contentedly on calm waters, the metaphor of the
‘Hansa’ or a Swan is employed to explain his state of mind as well as the eclectic
spiritual and metaphysical concepts that are the Absolute Truths of creation.

There are a number of Upanishads in which this concept of the divine Hansa or Swan
is used extensively to explain the relationship between the Atma of the individual
creature and the Parmatma, or the supreme Atma, which is the Supreme Being of this
creation. Therefore, only a self-realised, highly wise and enlightened person is entitled
to use the Mantra (spiritual formula) based on the word ‘Hansa’, and it is only he who
is honest when he proclaimsthat heisa‘Hansa'.

This Book is a comprehensive compilation of al the origina verses of the different
Upanishads that are relevant to our theme, along with their Roman Trandliteration and
extensive / exhaustive commentary on each of them in English. The list of such
Upanishads and their verses are as follows—

(a) ShuklaYajur Veda—

(i) Hansa Upanishad is exclusively dedicated to explain the concept of the
pure conscious Atma by way of using the metaphor of a Hansa;

(i1) Param Hansa Upanishad deals with the internal feelings, the characteristic
features, the signs and norms of life followed by an enlightened person who has
understood the true meaning of the term Hanas as applicable to his true identity,
which is his Atmaand not his gross physical body.

(b) Krishna Y gjur Veda—

(i) Shwetashwatar Upanishad, Canto 1, verse no. 6; Canto 3, verse no. 18;
Canto 6, verse no. 15;

(i) Tegobindu Upanishad, Canto 1, verse no. 3-4;

(iii) Dhyan Bindu Upanishad, verse nos. 24, 59-65;

(iv) Brahm Vidya Upanishad, verse nos. 16-28, 34, 60-65, 78-110;
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(v) Yogshikha Upanishad, Canto 1, verse nos. 131-137, Canto 2, verse nos. 9-
11, Canto 6, verse no. 20, 35-36, 52-54;

(vi) Y ogtattva Upanishad, verse nos. 98-102;

(vii) Varaaha Upanishad, Canto 5, verse nos. 52, 54-55.

(c) Sam Veda—
(1) Yogchudamani Upanishad, verse nos. 31-35, 82-83, 93.

(d) AtharvaVeda—

(i) Naradparivragjak Upanishad, Canto 6, verse no. 4;

(i) Pashupat Brahm Upanishad, Kanda/Canto 1, verse nos. 12-21, 23-26, and
in Kanda/Canto 2, verse nos. 1-3;

(iii) Mahavakya Upanishad, verse no. 6;

(iv) Hayagriva Upanishad, verse nos. 10-11;

(v) Dattatreya Upanishad, section 1, verse no. 3.

Besides the Upanishads, the great Indian saint-poet Goswami Tulsidas has also
referred to the eclectic concept of ‘Hansa’ in his book of verses of pristine wisdom
that is known as ‘Dohawali’ in its verse nos. 122 and 369, and in his magnum opus
known as the epic ‘Ram Charit Manas describing the grand legendary story of Lord
Ram in its Baal Kand, Chaupai line no. 5 that precedes Doha no. 285.

The three Appendices added at the end of this Book explain succinctly in a smple
language the many esoteric concepts appearing in the discussions in the main text of
the different Upanishads quoted in our Book, to make the knowledge thus expounded
and espoused therein complete and comprehensive as far as possible. These three
appendices are the following: (i) The Chakras and Naadis in the body, (ii) The
different States of Existence of Consciousness, and (iii) The concept of Mantra and

Japa.

That said, now we will read the verses of the Upanishads as well as of the two books
of Tulsidas referred to herein above to learn what these great Indian spiritual and
metaphysical texts have to say on this esoteric concept of the “Hansa”.

Shukla Yaur Veda's Hansa Upanishad is entirely dedicated to this esoteric and
eclectic theme of ‘Hansa', while the Param Hansa Upanishad enlightens us about the
feelings and the way of life of a person who has truly understood the import and the
meaning of the concept of a ‘Hansa'. We shall read these two Upanishads in our
present Book.

Besides it, we shall also be reading relevant verses of other Upanishads as listed
herein above to get acquainted with the concept of a divine ‘Hansa’ as visualized and
enunciated in the different Upanishads.

| offer this humble effort of mine at the holy feet of my beloved Lord Ram, the soul of
my being and the Lord who has been the actual Author of al the books | have written,
| being merely an obedient pen that does no more than merely putting the words
dictated by the author on paper, and to Lord Hanuman, the greatest devotee of Lord
Ram, before whom | reverentially bow my head.



11

Though my own knowledge and understanding are very limited and grossly meager,
but as | have said above that the real Author is Lord Ram himself, | being a mere
instrument in his divine hands, so | hope my esteemed readers would excuse me for
any errors of omission or commission that | may be making during the rendering, and
instead focus their attention to learn many new things from this Book pertaining to the
concept of Hansa as defined in the Upani shads.

| owe my thanks to Sri Somil Bharti ji, B.Tech (IIT, Kanpur) and MBA (1M,
Calcutta) for his help in making available to me the Sanskrit texts of the Upanishads
guoted in this Book along with their Roman Trangliteration. God bless him.

Amen!

Ajal Kumar Chhawchharia.

Date—29" January, 2021

*kkkkk%k
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The Metaphor of the Hansa in the Upanishads

The symbolism of a Grand Swan used to explain the wisdom of
spiritual and metaphysical principles by the Upanishads.

Chapter 1

In this Chapter we shall study the following two Upanishads of the Shukla Yajur
Veda tradition that deal with the eclectic concept of the ‘Hansa from two different
perspectives:. (i) The Hansa Upanishad is exclusively dedicated to explain the concept
of the pure conscious Atma by way of using the metaphor of a Hansa; (ii) The Param
Hansa Upanishad describes the inner feeling as well as the external signs and way of
life of an ascetic who has fully understood the truthful meaning of the word ‘Hansa
as applied to his pure self that is nothing but pure consciousness and his truthful
identity.

There are two sections as follows:-

Section 1.1: The Hansa Upanishad.

Section 1.2: The Param Hansa Upanishad.

Section 1.1

The Hansa Upanishad of Shukla'Yagur Veda

This Upanishad is a dialogue between sages Gautam and Sanatkumar. It has only 21
verses. Sage Gautam asks Sanatkumar about ‘Brahm Vidya, or that essential and
eclectic knowledge that pertains to the truthful, eternal, supreme and transcendental
authority in creation known as Brahm. On some earlier occasion this was explained
by Lord Shiva to his divine consort Parvati. The Lord has emphasised that this is a
very secret knowledge having a profound spiritual reach, and it should be taught or
preached only to those who are blessed with the virtues of being mentally steady and
intelligent, having total restraint over their sense organs, and are faithful and devoted
to their Guru, or amoral preceptor and spiritual guide.

This Upanishad highlights the fact that the Atma or soul is like a divine
Swan—a bird considered as a metaphor for purity, cleanliness, divinity, wisdom and
enlightenment and from which this Upanishad derives its name—residing subtly in
the heart of al the living beings much like fire that is inherently present in wood, and
oil isin the sesame seed. To access that Brahm, the sage prescribes the path of Yoga
called ‘piercing of the so-called six Chakras’, which means activating these subtle
energy centers in the body. That supreme entity (Atma) resides in the heart which is
said to be like an eight petal lotus, and that entity itself is like a pure crystal. The
cosmic primordial and primary sound called Naad can be witnessed or heard by
concentrating upon this entity through the means of Yoga. It is said that at the peak of
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this process one is able to witness the supreme transcendental Brahm. This state is
akin to the trance-like state called Samadhi which is the successful culmination of
meditation. The Vedas also assert that pure conscious, transcendental, enlightened,
eternal, infinite, immaculate, almighty, holy, divine, self-illuminated, omnipresent,
omniscient, blissful, calm and peaceful Brahm shines through during this state of
CONSCi OUSNESS.

The ‘Hansa Upanishad’ belongs to the Shukla Y gjur Vedatradition, and is the
4™ Upanishad of this Veda. Sinceit is exclusively dedicated to the concept of ‘Hansa
used as a metaphor for great philosophical wisdom and principles of spiritualism and
metaphysics as envisioned in the Upanishads and other ancient scriptures, therefore
this Upanishad has been quoted in its entirety in this Chapter as follows:-

SNl 3drd |
HeIdGAA LIS AAINI[AIIG |
gelfdenydlel & dolluriol SIRIA 1| 2|

hamsopanisat

gautama uvaca |
bhagavansarvadharmajia sarvasastravisarada |
brahmavidyaprabodho hi kenopayéena jayate 11 111

1. Sage Gautam approached sage Sanatkumar and asked, ‘Oh Lord! Y ou are an expert
in all types of tenets of Dharma (righteousness, auspiciousness, probity, propriety,
nobility of thoughts and conduct) and well versed in all the scriptures. Please be kind
to elucidate to me the path or method by which Brahm Vidya (the truthful and holistic
knowledge pertaining to the supreme transcendental authority of creation known as
Brahm) can be acquired or learnt or known by me' (1).

Aol PHAR 3A |
forarl Adddy #1d strear oot |
urdcRIr e avd 91:; U] Silcid odtdt I 2l

sanatkumara uvaca |
vicarya sarvavédésu matam jiatva pinakinah |
parvatya kathitam tattvam Sarnu gautama tanmama I 2Ii
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2. Sage Sanatkumar replied, ‘Oh Gautam! Listen attentively from me about the
conclusion that Lord Shiva arrived at after deeply contemplating upon and debating
threadbare all the body of auspicious knowledge pertaining to Dharma that exist in all
the different scriptures, and he had described (preached, divulged) what he concluded
to his divine consort Parvati (2).

SIOIRRIRATIG d]&T AfdIoll DlIoriforstd |
BIRAAIDIIRAR PR PBCIYGH Il 3lI

anakhyéyamidam guhyam yoginam kosasamnibham |
hamsasyakrtivistaram bhuktimuktiphalapradam 11 31

3. This subtle, sublime and esoteric knowledge should not be divulged to an
unauthorized, unworthy and incompetent person (such as a stranger, a heretic,
insincere people, an illiterate fool, those who are skeptics etc.). For Yogis (ascetics
and those who follow the path of meditation for self-redisation and Brahm-
realisation), this profound knowledge is like a treasury. The knowledge that describes
the divine form and eclectic location of the holy entity (i.e. the pure conscious Atma
which in turn is a manifestation of the supreme Brahm) which is like a Swan is a
provider of peace and tranquility as well as emancipation and salvation (3).

31[ BAURHBACIVR] RIRIRIT: |
@I G GIodIRI S[BITDRI | ABANT AT &ARIoL 114 11
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4. [This verse tells us about the eligibility criterion for being worthy of hearing and
learning this Upanishad and the spiritual knowledge it contains.] The great secret of
this knowledge that pertains to the divine and pure self which is the Atma of the
individual conceptualized as a Swan, and by extension to the supreme transcendental
cosmic Self of creation which is known as Brahm conceptualized as the Param-Hansa
(literally the great Swan), should be divulged or preached to only worthy and eligible
people such as those who are Brahmacharis (i.e. those who observe self restraint over
themselves in all matters, and follow the principles of austerity and penance in their
lives), those who are of a steady, firmly grounded, calm and tranquil demeanor, those
who maintain control over their sense organs and mind, those who are devoted and
faithful to their Guru (moral preceptor and spiritual guide), and those who have
become self-realised and enlightened about the divine nature of their pure self as
being equivalent to the bird Swan by remaining engrossed in contemplation on the
fundamental nature of their Atma based upon the teachings of the scriptures (4).



[Note—The enlightened and realised person thinks of himself as a Svan and
feels exhilarated that he is not an ordinary man bogged down by worldly
fetters, but an exalted soul that is like a Swan.

The bird Swan or Hansa is considered the most pure, clean, wise,
erudite and clever among the birds. It is said to eat pearls, which
means it picks up and accepts only the best amid the variety of
things available to it in the form of an assortment of various gems
and jewels representing the dazzling charms of this world. It is also
reputed to drink milk leaving aside the water content in it
symbolising its ability to imbibe the essence and the best, and leave
the rest aside. It is also the vehicle of Goddess Saraswati, the patron
Goddess of knowledge, wisdom, intelligence, speech and learning,
indicating that it bears these glorious virtues. Hence, the reference
to a swan while describing a creature conscious of the vital wind or
Pran passing through him means the basic, inherent and intrinsic
tendency of that wisened and intelligent creature is to be the best,
most pure and divine, wise, awakened and enlightened, adroit,
clever and sagacious like the swan, and pick all the goodness and
forsake all that is bad in this world. Saraswati rides on a swan,
symbolising the creature’s inborn enlightenment and excellence of
his mental caliber. Symbolically, Saraswati resides in his Pran
because it rides on the swan, i.e. in his heart, throat and mind —that
is, his heart has purity of emotions, he speaks well of all, and his
wise words are sought after by all as priceless gems of wisdom, and
his mind is intelligent, discerning and noble.

The alphabet ‘Ha of the word ‘Hansa is sounded by the
vibration of the exhaled wind passing through the vocal cords
present in the throat or the wind pipe which connects to the nose,
while the alphabet ‘Sa’ is sounded by the root of the tongue which
opens into the mouth when the breath is inhaled. Both the nose and
the mouth open in the same cavity called the throat. Hence, the inter
relationship between ‘Ha’ and ‘Sa’ is evident. The main objective
of this Upanishad is to make the Yogi (a person who follows its
tenets of meditation) aware that he is like the divine swan, but he
was unaware of his own divinity and sublimity, his exalted and
noble stature, till that was pointed out to him in this verse. So he
must become one like a ‘swan’, remind himself constantly that he is
like a swan, and he must not do anything or act in anyway which is
not befitting his exalted and superior status which is equivalent to a
wise swan.

During the twenty-four hour period covering a single day and
night, a person inhales and exhales, or breathes, roughly twenty-one
thousand times, because each cycle of inhalation and exhalation is
equivalent to saying one Mantra ‘Hansa’ consisting of the two
syllables ‘Ha and Sa’. This concept has been expounded upon in
Dhyan Bindu Upanishad, verse no. 24, 62-63; and Y ogchudamani
Upanishad, verse nos. 82-83.]

15
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5. Even as fire is inherently and uniformly present in wood and oil is in the sesame
seed, this Atma, which is treated as being equivalent to a Swan, is subtly and
imperceptibly present universaly in the bodies of all the living creatures of this
creation. This al-inclusive knowledge and holistic approach to the world and its
inhabitants makes a creature free from the fears of death (5).

[Note—A man fears death because he thinks that once he dies he would lose
al the accumulated glories and worldly assets that he had acquired and
accumulated by such hard labour over the years in his fruitful life. He has not
been able to enjoy them to his satisfaction when he hasto die. But this holistic
view about the truthful nature of the ‘self’ who would have enjoyed these
fruits of his hard labour creates in him a sense of fulfillment because if the
fruits of hislabour is enjoyed by others in the society then it is deemed that he
has enjoyed them himself. This is because the Atma which is his ‘true self’
lives in all the creatures, and therefore though he leaves the present body, he
still can derive comfort from the idea that he would enjoy them in some other
form. This leads to selfless doing of deeds and the man becomes broad in his
vision; he does not cringe for his possessions and treats them as belonging to
the society. The word ‘society’ should be treated in the all-inclusive and
holistic view of the Upanishads as indicating the entire gamut of creation, and
not restricted to any particular group of people or geographical area.

There is another hidden idea here. When a man is enlightened enough to
understand what is being said here about his true self as being the pure
conscious Atma with all its characteristic attributes which makes it equivalent
to the supreme transcendental Being in creation, then the very notion of
‘death’ becomes irrelevant as that Atma never dies because it is eternal,
infinite and without a birth and end. Further, he realises that his body is not his
true self, rather it is only atemporary habitat for his self, and he has received it
as aresult of his past deeds and their consequences. This body is well known
to be perishable, while the Atma is imperishable. So there is no relation
between them except that of a dwelling and the dweller respectively.
Therefore, leaving the body does not mean ‘death’, and this realisation dispels
all fears of the latter.]
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6. [The way to acquire knowledge pertaining to this metaphoric Hansa or Swan is
being described now.] To begin with, the aspirant ascetic should pull up the vital wind
(i.e. the Apaan Vayu) from the anus and let it pass upwards from and through the
Muladhar Chakra. The wind should then be allowed to swirl around the Swadhisthan
Chakra three times, go up into the Manipurak Chakra, and then encroach (spread)
over the Anahat Chakra.

As a next step, the Pran (the vital wind known as breath) should be held
(localized) in the Vishudha Chakra, and the aspirant should contemplate upon the
Agya Chakrafollowed by the Brahm Randhra Chakra.

While lifting the Apaan wind from the lower end (i.e. from the region of the
anus as described above) and concentrating (localizing) the Pran wind at the top
(again as described above), the aspirant should be firmly focused on the concept that
heisthe Trinity Gods" personified.

A realised and accomplished ascetic perpetually observes that formless Brahm
everywhere, and true to hisideals, he too becomes one like it (i.e. he attains the fourth
state of consciousness called Turiya which is obtained during the culmination of
Samadhi and is the nearest state which is analogues to Brahm) (6).

[Note-'These Trinity Gods consist of Brahma the creator, Vishnu the
sustainer, and Shiva the concluder. They aso signify the entire gamut of
creation—right from its beginning to its conclusion. Besides this, Brahma is
treated as the wisest in the creation because he produced the Vedas which are
repositories of all knowledge that exist in creation, Vishnu symbolises the
Viraat Purush who incorporates the entire creation in himself, and Shivais a
treasure of renunciation and asceticism.

There is another connotation of this word trinity from the metaphysical
point of view. According to the Pranavo-panishad, the Atma has three Matras
or conceptual aspects. These are indicated by the three letters of the divine
Mantra OM, viz. A, U and M. This word is a symbol of Brahm and by
extension of the Atma. The first letter ‘A’ stands for the initiation of creation,
the second letter ‘U’ stands for the extension and rolling forward of the
creation, while the last and third letter ‘M’ stands for conclusion. Interestingly,
the Sanskrit word for death is ‘Mritu’ which starts with ‘M’. A separate
appendix of this volume gives a comprehensive idea of this concept of OM.

The Chakras are the various swirling, subtle energy centers in the body.
Appendix no. 1 at the end of this Book explains the concept of Chakras in
detail.]
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7. That * Paramhans’ (literally the supreme and exalted Swan; here referring to Brahm
personified as Atma) is splendorous, radiant and brilliant with a light equivalent to
uncountable number of Suns. The entire world isilluminated with its bright light (7).

[Note—The Sun’s brightness lights up the world and no life can
survive without it. The Atma is the only conscious factor present in
the dark realm of the gross body. If there was no Atma, if there was
No consciousness present in a creature, then the body would be as
lifeless as the world without the Sun. The Sun is the only ‘self
illuminated’ entity in the sky; the rest of the planets shine only by
its reflected light. Not even the brilliant looking Moon would show
up in its glory had it not been for the Sun. That is why the Sun is
treated as a visible symbol of Brahm. There is another reason for
this choice—no one can practically ‘see’ the Sun with naked eyes if
he does not want to voluntarily become blind by its dazzle, though
its presence in the sky is beyond doubt and its existence cannot be
denied just because we cannot ‘see’ it! Similarly, Brahm is indeed
there, though we cannot ‘see’ it directly, but at the most can use
indirect methods of logic to do so.]
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8. That pure and enlightened conscious entity known as the Hansa (i.e. the Swan-like
Atma of the individual creature) has eight types of ‘Vrittis (inborn and inherent
tendencies, temperaments and habits that determine its character and behavioura
patterns). These eight Vrittis revea themselves, or are conceptualized in the form of
eight petals of the symbolic lotus that represents the heart where this entity is seated.
These petals are spread uniformly in all the directions, one petal indicating one Vritti,
and indicate the various ways in which these Vrittis affect the Swan-like Atma as well
as the fact that these are like the tentacles or arms of the Atma by which it interacts
with and accepts the world at large. The petal of this lotus facing towards the east
represents the righteous and noble inclinations; the petal facing south-east corner
(Agneya) represents sleep, indolence, drowsiness, lethargy, inertia and disinclination
to work; the petal facing towards the south direction represents cruel tendencies; the
petal facing the south-west angle (Nairitya) represents the inclination of the mind to
be sinful, unrighteous and pervert; the petal facing towards the west represents the
desires and the intellectual ability for sports, action and play; that petal facing the
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north-west direction (Vayabya) represents the desire and the ability to be on the move,
to go, roam and wander; the petal in the north direction represents the affections of a
creature for things that are graceful, gentle, beautiful, attractive, pleasant and
charming; the petal in the north-east direction (Ishan) represents the desires for
making charity; and the inner layer of petals surrounding the thalamus represent the
tendency to renounce, to be dispassionate and detached from the artificial, deluding
and sensual world of material objects.

The tendrils of this lotus represent the waking state of consciousness, the stalk
represents the dream state of conscious, and the thalamus represents the deep sleep
state of consciousness. When a creature represented by the divine Swan flies off from
this lotus-like abode in the body (i.e. it abandons the symbolic habitat or dwelling in
the 8-petal |otus represented by his heart and rises above its limiting aspectsjust like a
householder snapping all his relationships with his home and taking to the path of
Vanprastha), it obtains the fourth state of consciousness called the ‘Turiya state'.
Eventually, when the creature in the form of his subtle Atma called the Swan, rises
high up in the sky representing its spiritual elevation, it virtualy getslost in the depths
of the cosmos (sky) and loses its link with its earlier habitat in the heart of the mortal
body of the creature. This state is akin to the ascetic getting drowned in the constant
stream of the reverberating cosmic sound called ‘Naad' that he hears during the
successful culmination of his meditative practices. Thisis called the post Turiya state,
or the‘Turiyatit’ state (8).

[Note—The various states of existence and relevant matters are
explained in Appendix no. 2 at the end of this Book.]
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9. In this way, the vibrations created by the activated vital winds, right from the
Muladhar Chakra to the Brahm Randhra Chakra, produce a subtle sound resembling
the cosmic Naad which reverberates throughout the body of the aspirant. The divine
crystal or quartz, which is pure and pristine, creates this cosmic vibration, and this
crystal is known as Brahm; it is a metaphor for the esoteric supreme Spirit that is
endowed with the magical and mystical powers to resonate own its own and create
this vibration known as Naad! (9).

[Note—The quartz crystal is a transparent colourless form of quartz that
comes naturaly, or can also be manufactured. It is used in optics and
electronics. Its atoms produce electrical impulses by their vibrations.]
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10. When the ascetic thus becomes submerged in the reverberating subtle sound
emanating from the divine ‘quartz crystal’ (the immaculate pure conscious Atma)
located in his heart as well as the activated vital winds as described earlier, he is
deemed to be doing constant ‘Japa (repetition of some divine Mantras which are
mystical words having magical spiritual powers), albeit in a subtle and silent mode.

[This is because he does not purposely select any word, even the cosmic word
OM, for the purpose of meditation, but the sound which he hears in his mind is the
Naad which is crystallised or encrypted in the form of the word OM. His mind is
drowned in this sound, and the numbing and sedative effect is similar to the one
obtained by doing constant Japa using a continuous stream of certain words. The
sound energy in the cosmic ether is harnessed by Japa, and it is utilized here to
activate the symbolic quartz crystal, called the Atma, residing in the heart. This results
in the latter’s vibrations which trandate into spiritual awakening, and obtaining the
state of ecstasy and bliss.]

This involuntarily produced sound is a subtle and natural vibration that
pervades in all the nerves of the body of the ascetic who hearsit. This natural Japais
similar to the practice of consciously and physically repeating Mantras during
meditation exercises to concentrate and focus the mind.

Now, every Mantra has six components, and with reference to this silent and
involuntarily done Japa, they are the following—(a) the Rishi (the presiding sage or
the chief priest who had first conceived the given Mantra and is honoured for it by
being invoked in the beginning of the use of this Mantra; he is also the one who
presides over its use) is the ‘Hansa or the divine Swan representing the Atma of the
creature; (b) the Gyatri Chanda (a special type of poetic composition used to compose
sacred hymns in the Vedas) is the *Avyakta', i.e. the indescribable feeling of ecstasy
and bliss that accompanies self redlisation; (c) the Devta (the patron deity for whom
the Mantras are meant) is the Paramhans (the supreme Hansa, i.e. the supreme Atma
or Brahm); (d) the Begj of this Mantra (or the seed of the Mantra; the root sound of
the particular Mantra; the cryptic letters or syllables that are used during occult
practices to replace the full Mantra pertaining to a particular God or deity) is ‘Hm’
(pronounced as “Hum”; (e) the Shakti (esoteric mystical divine powers incorporated
in any Mantra) of this Mantra is ‘Sa’; and finally (f) the Kilak® (the peg or nail to
which the powers are pegged or nailed) of this Mantrais * So-a-ham’, i.e. ‘that is me’
(20).

[Note--'This Kilak signifies the fact that this ‘Mantra, i.e. the essence of the
knowledge contained in the Upanishad, helps the aspirant to remain fixed and
steadfast in his beliefs and convictions that he is no one else but Divinity
personified, the supreme transcendental Truth personified, Brahm personified.
This realisation fills him with wholesome ecstasy, bliss and peace, and gives
rest to all his restlessness and perplexities. This spiritual achievement is
equivalent to obtaining liberation from the fetters of ignorance and delusions
that are the hallmarks of this world, and it delivers him from the vortex of
sufferings and pains of remaining trapped in the net of ignorance and
delusions. The aspirant realises who his true self is, which is treated in this
Upanishad as a divine Swan residing in the lotus like heart of the creature.
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This Swan represents Brahm in the form of the Atma of the creature. And this
Atma is pure consciousness represented by the activated, vibrating quartz
crystal.]

YT AR BRIGARDIAII RISV Ve 9lleAebIior fafoe Il 11 11
IRARI ANARI [OIRSSIGIRI [GRINIRIRI o] AgH YalGATiSh |
3IoolIHIAIRIT TIUC EGATEISITOIRIDGATAL HAT: |1 12 I

©d Pdl &G 3Gl EATCHIol &I 11 13 11

sat sankhyaya ahoratrayorekavimsatisahasrani sat satanyadhikani
bhavanti 111

suryaya somaya nirafijanaya nirabhasaya tanu suksmam pracodayaditi |
agnisomabhyam vausat hrdayadyanganyasakaranyasau bhavatah 11 12 11
évam krtva hrdayeastadalé hamsatmanam dhyayét 11 1311

11-13. These six subtle divisions of the Mantras are symbolically repeated when one
takes twenty one thousand six hundred breaths during the course of a day consisting
of twenty four hours called ‘ Ahoratra’ .

While meditating, the ascetic should pronounce the following Mantra while
rituaistically purifying the heart and other parts of the body with his hands—
‘Suryaaye Somaaye Niranjanaaye Niraabhaasaaye Atanu Sukshma Prachodayaaditi
Agnishomaabhyam Vaushat’.

[The essential meaning of this Mantra is that the divine Atma present in the
heart is as splendorous as the sun, as glorious as the moon, is without any
faults and blemishes, is pure, holy and divine, is invisible and without any
form, is most subtle, miniscule and microscopic, and is endowed with the
effervescent energy present in the fire element.]

After this symbolic purification rite, one should visualise that the divine Hansa or
Swan (i.e. the Atma) is established in the heart which is like a lotus having eight
petals (11-13).
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14. The ‘fire’ (symbolising the sun) and the ‘moon’ represent the two wings of this
divine Swan; the eclectic divine word ‘OM’ isits head; the geometrical symbol of this
word OM isthe Sanskrit word ‘U’ with a dot at the top (i.e. 3%: i.e. as“om”, or Aum,

and it represents its third eye of wisdom and enlightenment; its mouth is Rudra (one
of the ferocious forms of Lord Shiva, the annihilator of creation); its two feet are
represented by Rudrani (the divine consort of Rudra). This symbolic form of divinity
has two forms—viz. one that is visible and the other that is not visible representing
the creature and the Atma respectively. Just like the Swan makes its presence felt by
making a sound in its throat, the aspirant ascetic should also hear the Naad in the form
of the sound of breath passing through his throat during his meditative trance and
realise the presence of the divine Swan representing the supreme Brahm in the form
of his Atmaresiding in his bosom.

The constant reverberation of the Naad makes him like a man in trance who
remains unconcerned with and oblivious of the world of sense objects around him.
This state results in the de-facto conclusion or elimination of the world without doing
any specific Japa of Mantras to achieve this objective.

[That is, if the ascetic has developed enough expertise to remain perpetually
engrossed in hearing the subtle sound of the Naad reverberating ceaselessly in
his mind and nerves, he feels sedated and tranquilized. The same effect is
produced by regular practice of Yoga wherein the practitioner repeats a
particular word as designated Mantra prescribed to focus the mind and prevent
it from being restless. See also verse no. 10.] (14).
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15. All the thoughts processes become subordinated to this symbolic divine
Hansa/Swan representing the Atma. In other words, the ascetic keeps contemplating
upon the Atmaresiding in his own body (15).
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16-17. When a sincere aspirant has repeated the Mantra (So-a-ham, i.e. ‘that isme’ as
described in verse no. 4) ten Koti times (i.e. 100 million times), he is able to witness
(i.e. hear the reverberation of) the cosmic Naad. This cosmic resonating vibration has
ten sound forms, or cosmic varieties of sound or music emanating from it— (i)
clinking of bracelets, (ii) tinkling of anklets, (iii) the deep reverberation and
resonating clanging sound of a gong hitting a brass bell, (iv) the sharp blowing of a
conch shell, (v) the playing of stringed musical instrument (e.g., lute, harp, guitar),
(vi) the clap or clonking sound of crashing cymbals, (vii) the shrill but soothing and
haunting sound of aflute, (viii) the beating of tumbrels, (ix) the sound of kettle drums,
and (x) the rumbling and thundering of cloud.

The spiritual seeker would hear these sounds in a progressive manner as his
meditation moves ahead towards reaching its pinnacle of spiritual accomplishment.
The sounds or music are first heard in a mixed cacophony, and then they begin to
separate into distinct genres of sound clearly discernible by the aspirant (16).

He should endeavour to forgo the first nine forms of Naad and instead
concentrate his attention on the last form, i.e. the thundering and rumbling of clouds
(a7).

[Note—The various subtle sounds emanating from the cosmic
vibration called the Naad have been elaborately described in Naad-
Bindu Upanishad of the Rig Veda tradition.]
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18-20. As aresult of the vibrations created by this Naad having ten subtle forms as
described above, the body experiences different types of emotional feelings, each
feeling being specific to that particular form of Naad. These feelings reveal
themselves in the form of various reflexes of the body*.

The 1st sound creates a tickling sensation. The 2nd sound creates tense or taut
muscles leading to spasms. The 3rd sound leads to perspiration breaking out from the
body. The 4th sound creates tremors in the head. The 5th sound creates saliva to
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dribble out of the mouth. The 6th sound causes ‘arain of Amrit’ (which is a metaphor
for tears of bliss). The 7th sound bestows upon the aspirant the blessing of being
acquainted with the profoundest and most secret of knowledge. The 8th sound enables
the aspirant to speak in a mystical language. [That is, he can speak in any tongue, he
can speak of things unknown, he can speak of the wisest of things, his speech acquires
the potent and prowess of possessing divine powers).

The 9th sound enables the aspirant to make himself invisible and he acquires the
so-called ‘3rd eye’ having mystical and divine powers of insight and infinite vision.
Finally, when the aspirant hears the 10th sound, he acquires the transcendental and
eclectic knowledge pertaining to the supreme Brahm, and as a result he experiences or
witnesses the esoteric and sublime presence of the supreme Brahm first hand (18-20).

[Note--'The reflex actions of the muscles in the body are controlled
by the brain. When the nerves of the brain —which is actually an
electronic circuit consisting of a fine maze of ganglions, nerve
fibers and nerve endings much like an integrated circuit of a
computer —are impacted by these sound waves emanating from the
cosmic ‘Naad’ which tend to interfere with and modify their
working much like the interference of the electronically charged
particles of the solar wind with the radio transmission on earth, the
impulses or electric signals which are given by the brain to other
parts of the body also get effected or modified. This results in the
muscles of the body reacting differently to different wavelengths or
frequencies of the various sound waves emanating from the sea of
sound called the ‘Naad’. Each individual reaction of the body will
therefore correspond to particular frequencies or wavelength that
the aspirant is hearing at that instant. As a natural corollary, it
follows that by observing the reflexes of the aspirant’s body, we
can determine at what spiritual level he is prevailing at that
moment.]
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tasminmano viliyaté manasi sankalpavikalpé dagdhé punyapapé
sadasivah saktyatma sarvatravasthitah svayamjyotih suddho
buddho nityo nirafijanah santah prakasata iti vedapravacanam
védapravacanam Il 211i

21. When the mind and the heart dissolve and become one with the indescribable
fathomless entity (known as Brahm) and lose their independent identity and existence,
then all doubts and confusions, all perplexities and consternations that had existed till
the time this did not happen, collapse into their primary source, the Mana (i.e. the
emotional as well as thinking mind and the sentimental heart) of the aspirant.
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[That is, once the mind and heart cease to exist, there is no scope for the man
to make so many resolves, have so many desires, get involved in so many
things pertaining to this mundane artificial world. In fact, this world itself
ceases to exist because the existence of the world is due to the mind; it is the
mind that conceives and then gives this world a shape as well as any
importance at all. Thisis proved by the fact that when we are not interested in
anything, or when we are not aware that such and such thing exists, then we
are not concerned about it at all. It isonly when the mind gets to know about it
that it starts thinking about it and getting restless about it.]

Since the mind and heart do not exist, then all the deeds—whether they be good and
auspicious, known as ‘Punya, or bad and inauspicious, known as ‘Pagp’ or sinful—
cease to matter. With non-involvement in any type of deed, the typical chain of deed-
consequence-new deed is disrupted, and the creature is freed from their trap.

Such an exalted and liberated ‘Hansa' or Swan (here referring to the realised
and enlightened person) then perpetually lives as a personification of the eternal Shiva
(truth, bliss, auspiciousness, wisdom, enlightenment) and his Shakti (divine, mystical
and eclectic powers, energy, strength and authority). He becomes so exalted in stature
that he becomes synonymous with his Atma and therefore exhibits all the virtues of
the latter—such as being all-pervading and omnipresent, being self-illuminated, being
pure and uncorrupt, being wise, erudite and enlightened, being eternal, perpetual and
infinite, being without any faults, flaws, shortcomings and blemishes, being peaceful,
tranquil, serene, calm and quiet. Being endowed with these divine, holy and eclectic
gualities, he shines in this world with his radiant, bright and splendorous virtue and
glory. Thisisthe assertion of the Vedas.

With this, this Upanishad comes to a conclusion (21).

Section 1.2

Param Hansa Upanishad

This Upanishad has only four Mantras or versesin which the celestial sage Narad asks
Lord Vishnu about the characteristic features, signs and norms of a type of Sanyasi
(renunciate ascetic, an itinerant monk, friar or hermit) known as ‘ Paramhans'.
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atha yoginam paramahamsanam ko'yam marnastésam ka sthitiriti
narado bhagavantamupagatyovaca | tam bhagavanah |

yo'yam paramahamsamargo |oké durlabhataro na tu bahulyo yadyeko
bhavati sa éva nityaputasthah sa éva veédapurusa iti viduso manyantée
mahapuruso yaccittam tatsarvada mayyévavatistaté tasmadaham ca
tasminnévavasthiyate |

asau svaputramitrakalatrabanvvadifisikhayajinopavité svadhyayam ca
sarvakarmani samnyasyayam brahmandam ca hitva kaupinam
dandamacchadanam ca svasariropabhogarthaya ca Iokasyopakararthaya
ca parigrahéttacca na mukhyo'sti ko'yam mukhya iti

ceédayarn mukhyah 11 11

“Verse no. 1 = Once upon a time, the celestial sage Narad went to Lord Vishnu and
asked him, ‘Oh Lord! Amongst renunciate ascetics, what is the condition and
characteristic features of a ‘ Paramhans', and what path do they follow (i.e. what rules
do they observe, whom do they worship, what is their routine life etc.)?

Hearing this, the Lord replied, ‘ The path followed by a Paramhans Sanyas is
very difficult and rare in this world. Such people who follow this path honestly and
diligently are also very rare. Only afew people can become a true Paramhans Sanyasi.
They remain perpetually engrossed in the most holy, pious and divine state of mental
bearing. Such Paramhans Sanyasis are an embodiment of the Vedas; they represent
what the Vedas preach and they exemplify their tenets in practica life—this is the
belief of those who are wise, expert, erudite and well versed in this subject.

The mind and intellect of such persons are ever engrossed and focused on me
(Lord Vishnu, the sustainer of the creation and the Viraat Purush who is the Lord
from whom even Brahma, the creator of the visible world and the Vedas, is said to
have emerged). | too am firmly established in their bosom.

A Paramhans Sanyasi forsakes al ties with his worldly relatives such as his
kith and kin, his son and wife, his friends and brothers etc. He even discards his links
with al such external signs of Sanyas such as keeping a tuft of hair on the top of the
head (cranium), the sacred thread, the studying of the scriptures, and all other
traditional formalities, observances of different sacraments and rituals that are
associated with areligious way of life. He bears his life or body for the welfare of the
world at large. He wears just enough clothes to sustain that body, i.e. he just covers
his body to maintain decorum and to protect it from the vagaries of Nature—e.g. he
wears only aloin cloth and a sheet to cover his body with. He carries only a ascetic’s
staff called the ‘Danda’. [This Dandais like a scepter held by aking; it isasymbol of
his spiritual kinghood and distinguishes him from the rest of the people; it is his
symbol of moral and spiritual authority.]

But actually and frankly speaking, even these are not the correct and truthful
symbols or signs of a‘true’ Paramhans Sanyasi.’

Surprised, Narad asked, ‘ Then oh Lord, what are those signs or symbols? (1).

[Note—The word Paramhans has two parts—viz. ‘Param’ which means the
best, the most exalted, the superior one, the exemplary character or the grand
eclectic virtues exhibited by a person, while the second word ‘Hans' refers to
the bird Swan which is considered as the wisest amongst the birds because of
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its reputation of picking the best of all available. Therefore, a Paramhans
Sanyasi is one who is the best amongst all categories of renunciate ascetics or
hermits. He is deemed to have graduated from being a simple renunciate into
an enlightened and self-realised person for whom all formalities and formal
forms of worship and signs that are used as a constant reminder for the
aspirant that he belongs to a particular school of thought and philosophy, that
he is supposed to adhere to his sanctioned code of conduct and behaviour, that
he is supposed to diligently avoid doing anything that is not behooving of his
exalted stature, that he has taken certain exemplary religious vows and he
should be careful about them lest he would fall from his chosen path of
spiritualism, and that the world would ook up to him for an example and so he
should be very careful about what he does, says and how he behaves—are not
needed and not necessary. In fact he has even gone beyond any worldly
yardsticks for measuring his enlightenment, mystical abilities, or of the degree
of holiness, purity and sincerity as a spiritually exalted soul ]
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na dandam na sikham na yajiopavitam na cacchadanam carati
paramahamsah |

na sitam na cosnam na sukham na duhkham na manavamané ca
sadUrmivarjam
nindagarvamatsaradammadarpécchadvésasukhaduhkhakamakodhalobh
amohaharsasu uyahamkaradimsca hitva svavapuh kunapamiva drsyate
yatastadvapurapadhvastam samsayaviparitamithyajfiananam yo
hétusténa nityanivrttastannityabodhastatsvayamévavasthitistam
$antamacalamadvayanandavijiianaghana évasmi |

tadeva mama paramdhama tadéva sikha ca tadévopavita ca |

paramatmatmanorékatvajiianéna tayorbhéda éva vibhagnah
sa sadhya 1l 2II

“Verse no. 2 = The main rules and codes of conduct that are mandated for a
Paramhans Sanyasi and expected to be adhered by him are the following—He should
not hold (carry) a staff (Danda) nor wear atuft of hair on the head (called the Shikha);
he should not wear the sacred thread or any covering on the body. He should be free
from such notions as having the perception of cold and heat, of insult and honour, of
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happiness and joys as well as sufferings and miseries. [That is, he should treat al
circumstances with stoic equanimity and fortitude, remaining absolutely unruffled,
calm and poised; he should not be upset or become restless even during great
emotional upheavals.]

He abandons all the following traits—'Ninda' or finding faults with others and
criticizing them; ‘Garva or having any kind of false ego, pride and arrogance;
‘Matsarya or having envy, jealousy, ill-will and malice towards others; ‘Darpa or
having self praise, pretensions of greatness and self glorification; ‘Ichha or having
desires, expectations, interests, wants etc.; ‘Dwesh’ or having enmity, hatred,
aversion, animosity, resentment, rancour, spite and malice; ‘Sukh’ or the notion of
happiness, joys, comfort and pleasure; * Dukh’ or the opposite notions of Sukh, i.e. the
perception of sorrows, anguish, grief, sufferings, miseries, agonies and pains, ‘Kaam’
or worldly passions, desires, lust, yearning for sensual gratification etc.; ‘Krodh' or
vengeance, anger, wrathfulness, being susceptible to short temper; ‘Lobh’ or greed,
avarice, yearnings and rapacity; ‘Moha or having attachments and affections, being
enamoured and infatuated, having delusions and ignorance; ‘Harsh’ or having the
feeling of exhilaration, ecstasy, excessive joy, exultation, gladness, gratefulness;
‘Asuya or pricking holes with others, having jealousy and envy; ‘ Ahankar’ or having
pride, ego, arrogance, hypocrisy, haughtiness; and all other such negative traits.

He treats his body as being good as dead. All his doubts and confusions as
well as falsehoods and illusions are dispelled. He is an embodiment of eternal
enlightenment and is a self-realised person who expects nothing from this world. He
is firmly convinced that his true identity or his true self (which is his Atma) is a
stable, constant, infinite and eternal entity; it is matchless in its bliss and felicity; it is
pure consciousness personified.

He believes that this firm faith in his ‘true self’ is akin to being established in
the supreme abode of Brahm. That is, he is convinced that this realisation about the
eternal, imperishable, pure and divine nature of the conscious and enlightened Atma,
which is his true ‘self’, makes him fearless from being uprooted from a temporary
residence or abode and becoming a homeless vagabond. He feels that he has his Atma
as his permanent residence. He believes that since the Atma is his truthful identity,
and since the Atma is eternal and imperishable, he too has these grand qualities. [In
other words, the realisation that he is not the gross perishable body but the sublime
imperishable Atma, that this Atma is where the supreme Brahm resides, and that this
Atma is a microcosm of the cosmic Consciousness that prevails uniformly
everywhere in the world, instills a sense of fearlessness of becoming homeless if the
body dies, or when he has left his walled household behind. For now onwards, the
entire world becomes his home.]

He also believes that this firm faith is also like the symbolic tuft of hair on the
head (on the cranium) and the sacred thread across his shoulders (which are externa
symbols or insignia to remind him that he belongs to the group of wise and elderly
people who are supposed to be awakened and self-realised, and which are regarded as
the quintessential marks of a man of high birth).

He treats the Atma and the Parmatma (i.e. the individual soul at the
microcosmic level and the supreme transcendental Soul of the creation at the
macrocosmic level) as being synonymous with each other. That is, he firmly believes
in the concept of ‘non-duality’. For him, there is no distinction between the two. This
erudition and eclectic knowledge is the symbolic sacrament called ‘ Sandhya’ as far as
he is concerned. [Sandhya is a ritual of prayer offered to the Gods three times a day
when two time zones meet, e.g. at dawn when the night meets the day, at noon when
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the sun isat its zenith, and at dusk which is the meeting point of the day and the night.
Since he believes in non-duality, there is no difference for him between the day and
the night, or between the pre-noon hours and the post-noon hours. In other words, he
can offer prayers to the God at all times of the day and night; in fact he is expected to
remain constantly and perpetually in a meditative state of being focused on his chosen
deity.] (2).
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sarvankamanparityajya advaité paramasthitih |
jAianadando dhrto yéna ékadando sa ucyateé |
kasthadando dhrto yéna sarvasi jianavarjitah |
sa yati narakandhoranmaharauravasafjiakan |
idamantaram jiiatva sa paramahamsah 11 3l

“Verse no. 3 = He forsakes al forms of desires, hopes and expectations, and remains
ever engrossed in the thoughts of the non-dual supreme transcendental Brahm. He is
also known as ‘Ek Dandi’, i.e. one who carries only one staff. This is a symbolic way
of asserting that he relies upon only one support, and that is ‘Gyan’, or truthful
knowledge of the ultimate reality which is achieved by wisdom, erudition and
enlightenment. This Gyan makes him firmly established in the rock solid truth about
hisreal self, and it is his Atmawhich is Brahm personified.

On the other hand, a person who holds an external wooden staff or scepter asa
symbol of his exalted stature as a Sanyasi in society, but remains mentally attached to
the world, being internally engrossed or submerged in its thoughts or having any kind
of worldly hopes, desires and expectations, is ignorant of the ‘truth’. He is devoid of
such eclectic and glorious virtues as true renunciation, contentedness, truthful
knowledge, dispassion, detachment, tolerance, fortitude, forbearance etc. which are
the hallmarks of a Sanyasi. Such a man just maintains a false fagade of being a
Sanyasi; he is being deceitful and is an imposter. He has undermined and destroyed
the august institution of Sanyas. Such a person goes to the lowest form of hell known
as ‘Raurav’. Those who understand this difference between a rea Sanyasi and an
imposter who acts as a Sanyas but is isn’'t are verily true ‘Paramhans’ (i.e. they are
like a wise Swan which has the unique ability to pick and choose what is auspicious
and good, and discard what is not). [In other words, a person who understands that
external signs or symbols or insignia can cheat the world but not the self is a really
realised one. For him, there is therefore no need for wearing the tuft of hair, a sacred
thread or holding the staff. What he endeavours is to inculcate the grand, eclectic and
holy qualities mentioned above in this verse, such as conquering Ninda, Garva,
Matsarya, Darpa etc. Such conquest would indeed be beneficia for his spiritual
progress.] (3).
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asambaro na namarkaro na svadhakaro na ninda na stutiryadrcchiko
bhavedbhiksu |

navahanam na visarjanam na mantram na dhyanam nopasanam ca |
na laksyam nakaksyam na prthagnaprthagaham na na tvam na sarva
caniketasthitiréva bhiksuh sauvarnadinam naiva parignahénna lokam
navalokam ca badhakam ka iti cédbadhako'styéva |
yasmadbhiksurhiranyam raséna drstam ca sa brahmaha bhavet |
yasmadbhiksurhiranyam raséna grahyam ca sa atmaha bhavét |
tasmadbhiksurhiranyam raséna na drstam ca na sprstam ca na grahyam
ca | sarvé kama manogata vyavartante |

duhkhée nodvignah sukhé na sprha tyago ragé sarvatra
Subhasubhayoranabhisného na dvésti na modam ca |
sarvésamindriyanam gatiruparamaté ya atmanyévavasthiyate |
yatpurnanandaikabodhastadabrahmahamasmiti krtakrtyo bhavati
krtakrtyo bhavati 1 41

“Verse no. 4 = He remains free from all expectations of honour and respect as long as
he is alive, such as expectation of anyone bowing before him, or anyone offering him
gifts or even food to eat. He does not expect anyone honouring and remembering and
paying homage to him after his death. He does not pay any heed to being criticised,
and remains emotionally calm and unexcited even upon being praised and honoured.
He has highest degree of equanimity and forbearance. He remains an itinerant friar or
awandering ascetic or roaming monk willingly and voluntarily throughout the rest of
hislife (and not forced to do so due to adverse circumstances).

For him there are no traditional rulesto be rigidly followed, such as invocation
of Gods and offering prayers and oblations to them, dispersing of the invited Gods at
the end of a religious ritual or ceremony, chanting or repetition of Mantras,
contemplation and meditation, or worship and adoration of any deity. In fact, he has
no aim in life and no fear from any quarter; he is under no obligation of any God or
any religious sect or dispensation. [This is because he has realised Brahm as his own
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true self in the form of his Atma, who is the supreme deity. Therefore, he need not
worship anyone else.]

Since he believes in ‘non-duality’, there is no notion of anything being
separate or distinct from any other thing; there is no such idea/concept as mine and
yours. He is completely neutral and dispassionate, and therefore it does not matter to
him whether anything is universal or not, whether it is uniform or not. [That is, he has
no emotions and notions at all; he does not bother or thinks about anything at all; it
does not matter to him whether two given entities are different or same; whether
anything belongs to you or me. He is equanimity, fortitude, dispassion and
indifference personified.]

He has no permanent residence (because he his always on the move), yet he
has a stable mind and intellect which do not wander around aimlessly. [That is, his
residence is not fixed at one place, but his mind is fixed.] He does not endeavour to
accumulate gold and other material things of this world. No object of this world
appears too attractive for him, and neither do they look repulsive to him. So, what can
hinder his way; what can stop him? A Paramhans mendicant who yearns for gold (or
any material wealth of this world) is deemed to have committed a grave sin which is
equivalent to killing a Brahmin. He is no better than a Chandal (alow outcaste person
who performs the last rites of dead bodies in the cremation ground and stays away
from villages and population areas).

Hence, a mendicant Paramhans should neither see, touch or accept gold from
any source. All such desires of a true Paramhans are automatically destroyed and
annihilated. Therefore, heisfully fulfilled and contented.

He does not become agitated or restless during sorrows and bad times, and
neither does he get excited and thrilled during happy and favourable times. He
abandons al forms of ‘Raag’ or the sense of attachment, longing, infatuation,
affection and endearments towards all. He treats both auspicious and inauspicious
circumstances with exemplary equanimity and fortitude. He keeps no hatred, ill-will,
malice, animosity and rancour towards anyone, nor does he fedl endeared to them, or
has any emotional attachment with anything or anybody. He does not feel happy and
joyous, nor does he feel otherwise.

All his sense organs have become calmed down; they have lost their inherent
restless and fidgety nature. He remains ever engrossed in contemplation and
meditation upon his eternal Atma which is his essential self. He regards himself as
full of pure bliss and happiness; he treats himself as a fount of beatitude and felicity.
He regards himself as an embodiment of enlightenment and wisdom; as an
embodiment of the supreme transcendental Brahm.

With this firm conviction and faith, he becomes grateful, obliged, fulfilled,
contented and accomplished in awholesome way (4).”
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Chapter 2

The Upanishads of the Krishna 'Y gjur Veda

In this Chapter no. 2 we shall read how the metaphor of the Hansa (a divine Swan)
has been employed in the Upanishads of the Krishna Yaur Veda to explain great
metaphysical and spiritual concepts. For the purpose of convenience, this Chapter has
been divided in the following eight sections and sub-sections:

Section 2.1: Shwetashwatar Upanishad,
(sub-section 2.1.1) Canto 1, verse no. 6.
(sub-section 2.1.2) Canto 3, verse no. 18.
(sub-section 2.1.3) Canto 6, verse no. 15.

Section 2.2: Tgjobindu Upanishad, Canto 1, verse no. 3-4.
Section 2.3: Dhyan Bindu Upanishad, verse nos. 24, 59-65.
Section 2.4: Brahm Vidya Upanishad, verse nos. 16-28, 34, 60-68, 78-79.
Section 2.5: Y ogshikha Upanishad,
(sub-section 2.5.1) Canto 1, verse nos. 131-137.
(sub-section 2.5.2) Canto 2, verse nos. 9-11.
(sub-section 2.5.3) Canto 6, verse no. 20, 35-36, 52-54.
Section 2.6: Y ogtattva Upanishad, verse nos. 98-102.

Section 2.7: Varaaha Upanishad, Canto 5, verse nos. 52, 54-55.

Section 2.1

(Sub-section 2.1.1) Shwetashwatar Upanishad, Canto 1, verse no. 6:

The Krishna Y gjur Veda' s Shwetashwatar Upanishad, Canto 2, verse no. 6 describes a
creature trapped in this world and roaming in its endlessly as a Hansa does while
floating endlessly on the water of alake. The creature, when compared to a Hansa, is
one who is a wise and intelligent person, one who has become self-realised and
enlightened. He remains calm while living in this world because he has realized that
he is not the ‘gross physical body’ that the world recognizes as his identity, but the
pure conscious Atma, which is a personified form of the cosmic Consciousness that is
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pure, holy and divine, living in that body. This supreme realization of the Truth grants
tranquility and bliss. To quote—
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sarvajive sarvasamsthé brhanté asmin hamso bhramyaté brahmacakré |
prthagatmanam préritaram ca matva justastatasténamrtatvaméti i 6l

“Canto 1, Verse no. 6 = The great wheel of creation has been created by the supreme
Brahm, and hence is called ‘Brahm Chakra'. All the living creatures are part of this
great wheel—they live in it, have their foundation in it and find their sustenance and
rest in it. As a result they continue to endlessly rotate with this wheel in the never-
ending cycle of birth and death accompanied by all the attendant delusions, horrors
and miseries'.

When the wise and enlightened creature realises this fact and disassociates
himself from this wheel and delusions created by it, instead regarding his ‘true self’ as
a separate entity known as the pure consciousness called the Atma which is Brahm
personified, it is only then that he finds eterna and immutable bliss, peace and
tranquility?.

This is the reason why such a creature is referred to as a Hansa or a Swan®. [Refer
the fourth word in the verse] (6).

[Note—'The enlightened creature understands that it is the gross body that
remains trapped in this wheel of creation, but the ethereal Atma cannot be
subjected to this entrapments. How this rotating wheel creates a delusion is
easy to visualise if one has ever turned rapidly in circles or had ridden a giant
wheel. In the former case, even after he has stopped turning, the entire room
appears to be going round and round in circles for quite sometimes around
him, and the giddy and the stomach-wrenching hollow feeling when the giant
whedl turns is to be experienced to be believed. This would happen when the
person keeps the eyes open while turning in circles, but if one keeps the eyes
closed the effect of this turning would be the minimum. In other words, only
aslong as the creature is aware of thisworld and feelsthat it is a part of it and
participating in its activities is the creature affected by the delusions created by
this world. On the other hand, if the creature ‘ closes its eyes to thisworld' or
simply ignores it then the cause of delusions would simply not arise.

The deluded creature thinks that his conscious ‘self’ and the supreme
Consciousness represented by the transcendental Self (Brahm) are two
separate entities. As a result he continues to whirl endlessly in this cycle
consisting of births in various forms in this mortal world which sustains and
nourishes al the living creatures, and then dying to reach the other world
obtained at the end of the present one. That is, he takes birth and dies to take
another birth in this world itself, in one or the other forms in which the
countless varieties and species of creatures exist. The phrase ‘in this world
itself’ is indicative of the fact that life characterised by ‘death and birth’ is
limited to ‘this gross mortal world' and that this cycle is non-existent in the
ethereal world of the Spirit and the Atma—because the Atma is eternal,



infinite and imperishable, the Atma is the cosmic Consciousness that has no
birth and death. This cycle of birth and death and its attendant horrors
happens because the deluded creature thinks that he has a physical body living
in this world and doing various deeds in an attempt to satisfy the desires of the
sense organs. Naturally therefore the creature would expect some results from
these deeds, and then a desire to enjoy the rewards of his efforts. Once he
tastes blood so to say, he would want more hunting, and the chain continues.
Since the creature continues to have desires till his last minute and goes on
doing deed in this world till his last breath, the creature cannot ever expect to
find lasting happiness and peace. He would yearn for new lease of life so that
his unfilled desires can be fulfilled and the rewards of his previous deeds can
be enjoyed by in the new life. This traps him in the wheel created by the
supreme Brahm.

Now the question arises why would the supreme Brahm want the creature
trapped in it? The answer is that it is a necessary evil which Brahm has to
tolerate if it wants to sustain and propagate its own creation. And that is why
Brahm created ‘Maya or the power of delusions which would prevent the
creature from realising the Truth and then breaking free from the bondage of
delusions.

On the contrary, when the creature has become wise and enlightened by
pursuing the Truth, i.e. when he is able to overcome misconceptions induced
by delusions and ignorance, and begins to honour the ‘true’ self in the form of
the pure consciousness residing in his own bosom as the microcosmic
counterpart of the cosmic Consciousness known as Brahm, he distances
himself from the temptations of getting involved with artificiality and
falsehoods which are the trademarks of this world. As a result, a wise and
enlightened creature sheds his mortal and gross body that is rotating in this
great Brahm Chakra and lives in his causal body where the ethereal Atma or
the pure consciousness resides. This frees him from going round and round
with this wheel of creation and destruction and instead find eternal freedom
marked by beatitude and felicity.

3t would be noted that this living creature that remains trapped in this wheel
of creation called the Brahm Chakrais called a‘Hansa or a Swan. This word
implies that the world in which the creature is roaming endlessly is also
regarded as a large water body such as a large lake or lagoon etc. because
swans are found floating on the surface of water and not sitting on some giant
wheel which is the Brahm Chakra here. The swan spendsits entire life floating
on the surface of the water and produces offspring that also continue to do the
same thing. Likewise, the creature continues to roam in this world, spending
his entire lifetime endlessly pursuing his desires and ambitions. At the same
time, a swan is regarded as a wise bird because it is reputed to drink milk and
leave aside its water content, or pick up pearls from an assortment of gems
which symbolically indicate its abilities to pick and choose the best from
whatever is available. This swan is a bird like other birds, but this capability
sets it apart form the rest. Likewise, the creature having a gross body and
continuing to roam endlessly in this world is aso inherently wise, erudite and
intelligent, but out of ignorance he has forgotten his special stature.
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The Upanishads on Yoga describe how the practitioner of meditation
should contemplate upon his Atma as a Hansa and use the two letters of this
word—viz. ‘Ha and ‘Sa’ as Mantra while meditating and doing Pranayam
(breath control exercises) much like using the Mantra OM for this purpose.
Refer Hanso-panishad of Shukla Yaur Veda tradition, the Yogchudamani
Upanishad, verse no. 82-83 of Sam Veda tradition, Y ogshikha Upanishad,
Canto 1, verse nos. 131-132, Canto 2, verse nos. 9-11, and Canto 6, verse no.
20, 52-54, and Dhyanbindu Upanishad, verse no. 24, 61-65 of Krishna Y ajur
Vedatradition.]”

(Sub-section 2.1.2) Shwetashwatar Upanishad, Canto 3, verse no. 18:

The Krishna Ygur Veda' s Shwetashwatar Upanishad, Canto 3, verse no. 18 uses the
metaphor of the Hansa or the Swan as follows:

oldgI? U2 &t B3l clelrRId dfa: |
aoft JAIT ADBIRT FeAMAIRT AR A | 2411

navadvaré puré déhi hamso |élayaté bahih |
vasl sarvasya lokasya sthavarasya carasya ca Il 18Il

“Canto 3, Verse no. 18 = This Supreme Lord who controls the entire animate as well
as the inanimate creation as its primary Lord assumes the form of a Swan or the
Hansa and lives inside the body of a creature having nine symbolic doors® from where
it interacts with this external world of material objects and receives its stimuli. In
other words, inspite of being the Lord of the world, he begins to treat himself as an
ordinary creature and plays around or swims around thisworld just like a Swan swims
around aimlessly in alake (18).

[Note—'The nine doors are the following-- two ears, two eyes, two
nostrils, one mouth, one anus, and one urethra.]

(Sub-section 2.1.3) Shwetashwatar Upanishad, Canto 6, verse no. 15:

The KrishnaY gjur Veda' s Shwetashwatar Upanishad, Canto 6, verse no. 15 says.

TP BA: YAoIRAR AL A Tdlfdor: Afetel Afolfdne: |
Adq fafSear ifererafeT offo=l: Uoell fAerISAGIRT I 29l

eko hamsah bhuvanasyasya madhyeé sa évagnih salilé samnivistah |
taméva viditva atimrtyuméti nanyah pantha vidyaté'yanaya 11 151



36

“Canto 6, Verse no. 15 = There resides, in an imperceptible and invisible form, a
symbolic divine Swan' in this world, making it its eternal abode, much like the fire
element being imperceptibly but undeniably present in water. When a spiritual seeker
understands this fact and comes to be acquainted with this supreme Divinity known as
Brahm residing in his own heart as the eclectic ‘true self’ regarded as a Swan, it is
only then that he attains final emancipation and salvation. [This state of enlightenment
is called self-realisation which paves the way to Brahm-realisation.] There is no other

way (15).

[Note—'The Swan referred to here is the supreme Brahm who resides as the
pure conscious Atma hidden latently in the heart of the living creature much
like the latent presence of fire in water. There are many instances in the
Upanishads where the ‘true self’ or the Atma of a creature is compared to a
Swan. An entire Upanishad called Hansa Upanishad belonging to the Shukla
Y ajur Vedatradition is dedicated to this theme.

At the beginning of creation there was only water everywhere. The earth
coagulated and rose to the surface much like butter rises to the surface of milk
when it is churned. The energy generated by the severe Tapa done by Brahm
manifested as the latent ‘fire’ that heated this earth and kept it inherently
warm. This prevented the earth from freezing cold as it resembled a huge
iceberg floating on the surface of the cosmic ocean. (Brihad-Aranyaka
Upanishad, Canto 1, Brahmin 2, verse no. 2.) Thus we see that the water, earth
and fire co-exist. This was necessary from the perspective of sustenance of
creation—for otherwise the water would have frozen everything into ice, and
the fire would have scorched to ashes. The earth harbouring life would have
died—either by being frozen stiff and getting drowned in the vast ocean, or
being reduced to cinders.

Therefore, the supreme creator was very wise in first creating water and
then dipping earth on it to make if float. Imagine that a hot ball representing
earth—of course earth is a hot ball, for who does not know that the bowls of
earth have molten lava and molten iron core which gives the earth its
protective magnetic field—floats on the surface of atub full of cold water, and
this water neither boiling over nor the bal losing its warmth! What a
miracul ous creation has the creator unfolded.

The water element was essential to counter and offset the scorch of the fire
element, because had there been no coolant the fire would have burnt
everything to ashes even before the first chick symbolically representing all
life forms could break through the shell of the cosmic egg. The observation
that ‘fire secretly remains in the water’ is proved by the fact that we have
‘warm and hot water’ though basically water is cool and cold. This latent
energy of water which makes it warm or hot is the fundamental cause why
water isregarded as the harbinger and herald of lifein al itsform.

It is awell established scientific fact that without water as well as warmth,
the latter implying the obvious presence of the fire element, no life is
imaginable anywhere. Water consists of two atoms of hydrogen and one atom
of oxygen, both having a high ignition value as is proved by the fact that the
celestial cauldron of fire called the Sun consists mainly of hydrogen and
helium, which is a relative of hydrogen created by the nuclear fusion method
in the Sun’s core, while oxygen is a predominant necessity to ignite any fire
and then keep it burning. It is remarkable that the molecule of water contains
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hydrogen and oxygen together—both ingredients associated with fire. In other
words, water harbours fire element in alatent and integral form.

It is also pertinent to note here that we give ‘oxygen’ to patients whose
body has lost its powers to keep warm and retain life forces inside it. Thisis
donein order to keep the furnace of life hot and burning inside the body which
isfull of fluids symbolising water.

Merely mixing the two gases wouldn’t produce water, as is proved by the
fact that though the two gases are abundantly present in the atmosphere, the
sky isn't flooded with an ocean. Water forms on earth smply because the
latter provides the necessary ‘heat” which helps to bind the atoms of these two
distinctly separate gases to one another. In other words, ‘water’ has its
independent existence only as long as ‘fire’ is present in it as its inseparable
and integral part; if ‘fire element’ is removed from water, not only would the
atoms of hydrogen and oxygen separate from one another to remove the very
cause of water’s existence, but also rob the exalted stature of water as being a
sustainer of life on this earth.]

Section 2.2

The KrishnaY gjur Veda's Tejobindu Upanishad, Canto 1, verse no. 3-4:

[ The following narration from the Krishna Y ajur Veda's Tejobindu Upanishad, Canto
1, verse nos. 3-4, describes the virtuous qualities necessary in an aspirant to make him
eligible to have practical understanding of the profound metaphysical secrets of this
Bindu and have access to its esoteric knowledge.]

AABRI IaD)el SIaIssIl PIafogr: |
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“Canto 1, Verse nos. 3-4 = Those who have a balanced diet (i.e. those who are not
indulgent in food and held captive by their taste buds), who have vanquished anger,
vengefulness and malice, who remain without any company, preferring to lead a
solitary life in peace and seclusion, who have successfully exercised control over their
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sense organs, who treat ‘ Sukh and Dukh’, i.e. the opposite emotions of pleasures and
happiness as well as sorrows, miseries and pains with equal equanimity and fortitude,
remaining unmoved, unfaltering, steadfast and tranquil in mental and emotional
turmoil caused by both types of opposing and contradictory circumstances, who do
not have any kind of Ahankar (pride, ego, arrogance and haughtiness), who have no
desires, expectations and hopes of any kind, who do not accept anything from anyone
more than the bare necessities for sustenance of life (3), who are determined to find
that eclectic knowledge and the source of Divinity that is inaccessible to other people
and pursue it with whole hearted diligence and steadfastness—only such illustrious
persons who have these divine and eclectic virtues in them, those who possess these
eclectic qualities in them can ever hope to have access to the great knowledge
pertaining to the three facets or aspects (the so-called three ‘Mukha or mouths)® of
OM along with its three abodes or manifestations®. That is why such persons are
regarded as being equivalent to the bird Swan or ‘Hansa, the bird used as a metaphor
for purity, immaculacy, wisdom and divinity (4). [3-4].

[Note—'The Dhyanbindu Upanishad also refers to these three aspects of OM
asitsthree eyesin its verse nos. 9-13. They are called the ‘Triad’ of creation
and consists of, inter aia, the following-- symbolically refer to so-caled
‘Triad' of creation—(a) such as the Trinity Gods named Brahma the creator,
Vishnu the sustainer and protector, and Shiva the concluder; (b) the three
states of mortal creation at the micro level—the gross body of the individual
creature called the waker or Vishwa, the subtle body of the individual creature
called the dreamer or Taijas, and the causal body of the individual creature
called the deep Sleeper or Praagya; (c) the three states of immortal creation at
the macro level—the sum total of al the gross bodies in creation called the
cosmic waker or Viraat Purush, the sum total of al the subtle bodies in
creation called the cosmic dreamer or Hiranyagarbha, and the sum total of all
the causal bodies in creation called the cosmic deep sleeper or Ishwar; (d) the
three Gunas called Sata (the noblest quality in the creation), Rgja (the medium
quality) and Tama (the meanest quality that a creature can possess); (e) the
three Shaktis or powers and potentials that drive the world on—such as Gyan
Shakti or the power of knowledge, Ichha Shakti or the driving power of
desires and ambitions, and Kriya Shakti or the ability and strength to carry out
actions and do desired deeds; (f) the three planes of time—such as the past, the
present and the future.

“The three abodes of OM are the three divine Gods of the Trinity, viz. Brahma
the creator, Vishnu the sustainer and protector, and Shiva the concluder.]

Section 2.3
The Krishna 'Y gjur Veda, Dhyan Bindu Upanishad, verse nos. 24, 59-65:

Krishna Yaur Veda's Dhyan Upanishad primarily deals with meditation and
contemplation on Brahm in order to obtain emancipation and salvation of the soul of
the creature. In its verse nos. 24, 61-65 it deals with the esoteric and eclectic concept
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of ‘Hansa'. It says that the supreme transcendental Brahm, known aso as Pranav,
resides in the heart of al the living beings in the form of a Hansa. The main objective
of this Upanishad is to make the Yogi (a person who follows its tenets of meditation)
aware that he is a personification of Brahm and is like the divine Swan, but he was
unaware of his divinity and sublimity, his exalted stature, till that was pointed out to
him in this verse. So he must become one like a ‘swan’, remind himself constantly
that he is like a swan, and he must do not do anything or act in anyway which is not
befitting his exalted and superior status which is equivalent to a wise swan. The
highlight of its verse no. 63 isthat it asserts that the Mantra ‘Hansa' is superior to the
Gyatri Mantra.

Now let us see what the Dhyan Bindu Upanishad has to say on this subject in its verse
nos. 24, 59-65—

SIHIBIHIE SIGIIIGIAAGTDRAD AdDIfeSIHH |
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“Verse no. 24 = Those who experience and witness the presence of the supreme
transcendental Consciousness in the form of a divine ‘Hansa' (Swan) that resides in
the inner-self of the living being feel spiritualy fulfilled and are deemed to be realised
and successful in their spiritual endeavour. This Hansa is as splendorous and radiant
as millions of suns taken together. [This is because the consciousness that is present
inside the subtle heart of the creature is like the celestial sun that shines brilliantly in
the sky above the earth.]

This metaphoric ‘Hansa' is a mysterious and enigmatic entity. It shows movement
on the one hand and remains unmoving on the other hand® (24).

[Note—'During the twenty-four hour period covering asingle day and night, a
person inhales and exhales, or breathes, roughly twenty-one thousand times
because each cycle of inhalation and exhalation is equivalent to saying one
Mantra ‘Hansa consisting of the two syllables ‘Ha and Sa. Refer
Y ogchudamani Upanishad, verse no. 93 which clearly asserts that the * Hansa
is a metaphor for Pran. So when it is said in the present verse that Hansa
shows movement for instance, it refers to the movement in the form of the
vital winds such as Pran (breath) which comes in and goes out of the body, the
Apaan wind that moves down the intestines and helps the movement of food
in the intestines, the Udaan wind that helps the body to rise etc. The proof of
their movement lies in the fact that all the different functions of the body,
including external movements such as walking, holding, speaking, eating and
excreting etc. that are done by a man while awake are controlled by these
winds, but when the man sleeps the external activities cease, making it appear
that the vital winds are not moving. When a man is asleep, his vital winds are
now moving inside his Naadis or nerves and veins in the form of his Pran or
the vital life-giving factor called consciousness. But these winds present inside
the body do not appear to move a bit; they do not show any vivid sign of
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movement at all; no one can observe the movement of the Udaan wind, the
Vyaan wind or the Samaan wind and even the Apaan wind that are present
inside the body of the creature. Even in the outside world, no one can actually
see the wind or air move from one place to another; their movement is
deduced indirectly when we observe the movement of leafs for example on a
tree. Thus, this Hansa in the form of the Pran shows movement on the one
hand, and remains immobile on the other hand.

This verse essentially says that the supreme transcendental Brahm known
also as cosmic Consciousness resides in al the living beings in the form of a
Hansa or a divine Swan. The main objective of this Upanishad is to make the
Yogi (a person who follows its tenets of meditation) aware that he is like the
divine swan, but he was unaware of his divinity and sublimity, his exalted
stature, till that was pointed out to him in this verse. So he must become one
like a‘swan’, remind himself constantly that he is like a swan, and he must do
not do anything or act in anyway which is not befitting his exalted and
superior status which is equivaent to awise swan.]”
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59-61. The Pran (here referring to the breath passing through the nostrils when one
breathes) moves sometimes through the path which goes to the left (of the central
Sushumna Naadi, i.e. through the Ida Naadi passing up to the left nostril), and
sometimes through the one that goes to the right (of the central Sushumna Naadi, i.e.
through the Pingla Naadi passing up to the right nostril). The Pran wind is so subtle
and sublime that it cannot be visibly seen.

Just like a ball thrown at random by the player moves restlessly in various
directions, bouncing here and there and changing its course every now and then
unpredictably, the creature is also buffeted and kicked around (like the ball)! by the
two prominent winds called the Pran and Apaan, and he moves restlessly in so many
places (and in so many wombs or takes so many births).

The tug and pull of these two winds on the creature is much like a bird being
pulled down by the string tied to its legs while it attempts to fly off in the sky?. An
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ascetic who is well acquainted with this fact is regarded as redly wise and
enlightened.

While the Pran leaves the body it makes a sound equivalent to the Sanskrit
alphabet ‘Ha (equivalent to the sound made while pronouncing her; thisis the sound
made in the throat whilst one exhales breath with mouth open). On the other hand
when it istaken in, it makes the sound of the Sanskrit alphabet ‘Sa' (equivalent to the
sound made while pronouncing sir; this is heard when one inhales air through the
clenched teeth but open mouth). [Refer verse no. 24 also.] (59-61).

[Note—'The same idea has been described in Yogchudamani Upanishad,
verse no. 27-28 of Sam Veda tradition. It says—"Just like a ball or balloon
being throne or kicked around by players, a creature (an individual) cannot
remain stable and steady for long because it is under the spell of Pran, Apaan
and other vital winds which constantly keep it restless, agitated, always mobile
and fidgety and in a state of constant flux (27).

The creature, under the buffeting influence or thrust of the vital winds or
airs, is compelled to move upwards or downwards, to the left and to the right
(like an air-filled balloon) so swiftly that it loses its bearings and does not
know what is happening to it (28) [27-28]".

These winds slap and dash against the sail of a ship on a high sea, as it
were, tossing and turning it with the lashing of every gust. The creature cannot
sit quietly and calmly in the ship because these vital wind forces continue to
flap and flutter the sail, whipping the ship recklessly in the churning waters of
the sea represented by this world.

The creature’s body is like the balloon or afootball, as it is filled with air
called the vital winds. Even as a balloon or an air-filled light ball moves with
the dightest touch, is easily tossed about violently in a squall or gale and it
cannot remain at a single point for long even when there is no apparent breeze
blowing, the creature aso has an inbuilt and inherent natural tendency to be
always on the move, remain restless and be fidgety. The biggest proof of this
fact is witnessed when a dead body is observed. All the rest of the organs of a
body while it was alive are present in a corpse, the only imperceptible element
which has left the body is‘Pran’ or the vital wind. The corpse becomes heavy
than a living man and it lies motionless if it is not moved by others; it has no
capacity to move on its own and it becomes heavy like lead. So it is clear that
it was the ‘Pran’ that made the body light weight, agile and active much like
the air-filled balloon or ball. Once the Pran leaves the body, the |atter becomes
heavy aslead.

The creature is flung around so rapidly in quick succession in waves of
emotions and sentiments originating in its heart and mind due to the various
influences of the external world that it is not able to discern and make out
what is transpiring. It becomes completely disoriented in the topsy-turvy path
of transmigration. It does not get a chance to bring itself together and realise
who it is, what it truly is, where does it belong, what is the correct direction it
should take and which direction it is actually heading to, where should it go
and where it should not. Taking the example of a boat in a stormy high sea, the
harried creature is so rapidly hurled and tossed about like a ball and thrown
over board that it is more concerned with grabbing any float at hand just to
avoid getting drowned than to focus on long term spiritual goals of life. Its
immediate concern is the survival in the next moment, and not the moment
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beyond the first. Another good example would be a balloon or adry leaf or a
kite caught in a storm. There is no need to elaborate what happens to them.
The alegory will aptly summarise the comic but aarming situation the
trapped creature faces.

“The analogy of the bird is used here to emphasise the point that the
creature has a natural tendency to remain free like the bird, but it allows itself
to be tied voluntarily in shackles of delusions pertaining to thisworld out of its
own ignorance, and its unending greed and desires, and gets trapped as a result
much like the bird which falls for the trap laid for it by the cunning bird-
catcher. The tug and pull in the world with its astounding variety of
magnificent charms and fascinating colours, no matter how transient and
horrifying they are in the long run, are nevertheless very enthralling and
captivating for the time being for the creature, and the latter has no inclination
to look ahead and see the horrendous consequences of falling for them. Thisis
the ‘downward pull of the Apaan wind', used here in a metaphoric way
because it is this wind that moves down the body through the intestines and
helps to push the eaten food down the alimentary canal and out through the
anus. On the other hand, the Pran moves in the upwards directions as is
obvious when we observe the breath which moves out of the lungs and goes
up to the nostril to be exhaled. This ‘upwards movement of the Pran’ is a
metaphoric way of saying that the creature is seeking spiritual upliftment, it is
‘looking up’.]
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hamsahamsétyamarn mantram jivo japati sarvada |
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“Verse no. 62-63. Since these two alphabets ‘Ha' and ‘Sa form the word ‘Hansa™
meaning a divine Swan (representing the immaculate, uncorrupted, untainted and
divine Brahm, and implying the constant assertion of the creature that he is as
immaculate and pure as the Swan representing this Brahm), it is deemed that all the
living beings (here referring to the human beings and other creatures who breathe air
specialy) are constantly doing Japa (repetition) of the divine Mantra pertaining to the
supreme Brahm. This Japa is done involuntarily and automatically approximately
twenty one thousand six hundred times because this is the number of times one
breathes during the course of aday consisting one day and night®.

This is equivalent to doing Japa using the famous and most acclaimed Gayatri
Mantra as far as the Yogi who is a well established, wise, erudite and enlightened
ascetic or any other practitioner of meditation and contemplation is concerned. This
automatic Japa of the Mantra‘Hansa-Hansa' repeatedly and incessantly by the ascetic
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provides him the same benefit of emancipation and salvation that is obtained by
repeating the Mantra of Gayatri® (62-63).

[Note—'The Upanishadic sage establishes uniformity and oneness with the
two great philosophies and metaphysical concepts of the scriptures—* So-a-
ham’ which means ‘that is me’, and ‘ Tattwa-masi’ which means ‘the essence
is pure consciousness and it isme’. The word ‘that’ refers to Brahma which is
the universal and absolute Truth and Reality about the existence, and has the
qualities, inter alia, of enlightenment, of being eternal, omnipotent, universal,
omnipresent, immanent, omniscient etc. When the seeker/aspirant focuses his
attention on the self represented by the letter ‘Sa’ (self) and the ‘Khechari
Mudra (when he is unconscious of the externa world and focuses his
attention on the glorious supreme entity present in the center of his eyebrows),
he realises the truth of the maxim ‘So-a-ham’. When he opens his eyes of
wisdom, the truth of the 2nd tenet * Tattwa-masi’ dawns on him. Put simply, it
means that the creature realises that ‘he is the same as the supreme Brahma
who resides in his Atma/soul present in his bosom/heart’. At the same time,
‘the external world seen through this eye of wisdom symbolised by the
presence of the divine swan in his eyes is the same Brahma who has revealed
himself in this multifarious, diverse and myriad world’. This is the essentia
truth, or ‘ Tattwa'.

Refer Brahm Vidya Upanishad, verse nos. 16, 20-28, 34, 61-64, 78-79.

*The Amrit Naad Upanishad says that a living being breathes 1, 13, 680
times during the course of a day and night.

*The Gayatri Mantra has two versions which are presented here.
According to one version, it is based on the typical ‘ Gayatri Chanda’ which is
a poetical composition consisting of three stanzas or lines each having eight
letters or syllables. The total number of letters or syllables is thus twenty four.
The Gayatri extolled by Brihad Aranyak Upanishad, Canto 5, Brahman 14 is
the one strictly conforming to this rule. On the other hand, the usua and
commonly known Gayatri Mantra has four steps or stanzas and is based on the
composition style called the * Anushtup Chanda’.

The ‘Gayatri Chanda’ is used to compose the sacred hymns of the Vedas.
Amongst the different composition styles, this is regarded as the best style of
Chanda in which the Vedas were revealed (Jaimini Brahman, 2/227) because it
has the divine virtue and supernatural powers that provides protection to the
Pran of the person who says the Gayatri Chanda and elevates his stature to that
of the celestial Sun.

Let usfirst see the typical Gyatri Chand pattern of this divine Mantra. The
Gayatri Mantra based on the style of this poetical composition is described in
Brihad Aranyak Upanishad, Canto 5, Brahman 14, of the Shukla Yaur Veda
tradition. This Mantra having three steps is extolled as the one which is
superior to other forms of the Gayatri Mantra having four steps because this
three-stepped Mantrais synonymous with Pran, i.e. it is the life or the essence
of al that exists.

The Gayatri Mantra having three lines is the following—
“Tatsaviturvarnyam Dhimahi Dhiyo Yo Naha Prachodayat”. The fourth line
honours and glorifies this Gayatri as a manifestation of the Sun God, and as
brilliant and splendorous asiit. It is--“Paro Rgjase Suvarnam”. Since the Sun is
a visible manifestation of the supreme Brahm who is the Transcendental
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resident in the bosom of the individual creature as its micro level counterpart
and Pran as its subtle manifestation, the Gayatri Mantra is in honour of the
supreme Authority of creation, i.e. Brahm.

Now the question arises that if the three lines are the complete Mantra,
then what was the purpose of including the fourth line? It must be especially
noted in this context here that this fourth step of leg of the Gayatri Mantra
does not consist of any word which is a part of the main Mantra, but is only
meant to establish its divine stature as the citadel for all spiritual Mantras; it is
intended to give this Gayatri its place of honour in the pantheon of divine
Mantras. Besides this, the fourth leg is visualised as a symbol of stability
because anything that has four legs is more stable and steady as compared to
one with only three.

Therefore, last stanza is like an epithet highlighting the magnificent
divinity and spiritual value of the Gayatri Mantra. It is akin to the Sun shining
in the sky, and al other planets and their satellites such as the moon shine
because they reflect this light from their surface. The Sun is at the centre of the
solar system even as the Gayatri is at the symbolic hub of al divinity and
spiritually empowered Mantras. It is aso akin to the Pran which supports life
in a gross body of a creature and is an acronym for life as a whole. The Pran
symbolically illuminates the dark realm of the body from the inside while the
Sun does the same from the outside.

The actual Gayatri Mantra that should be preached to the spiritual aspirant
consists of the first three steps as described in verse nos. 1-3 of Brihad
Aranyak Upanishad, Canto 5, Brahman 14.

This famous Mantra is dedicated to the Sun God who is a manifestation of
the supreme transcendental Brahm. It is this Mantra—which is a group of
ethereal words having profound spiritual value and metaphysical importance.
It is called Gayatri because it gave protection to the Pran--Brihad Aranyak
Upanishad, Canto 5, Brahman 14, verse no. 4. It has been accepted as a
manifestation of Pran in Shatpath Brahman, 1/3/5/15, while it is praised as
having the potentials of Agni (fire) present in the faculty of speech known as
Vak in Taittariya Sanhita, 3/2/9/3, as Tg (energy) in Shatpath Brahman,
1/8/2/13, and as Brahm (the supreme transcendental consciousness) in Maitri
Brahman, 4/3/1. According to the Purans (mythological histories of the
Hindus), the Gayatri has been praised having manifested in the form of the
Trinity Gods—Brahma the creator, Vishnu the sustainer, and Shiva the
concluder--Skanda Puran, Kashi Khand, Purva, 4/9/58. Whatever that existsis
a revelation of Gayatri because it is a manifestation of Brahm—Chandogya
Upanishad, 3/12/1. In fact this whole earth that gives refuge to al the life
forms in this world is a manifestation of Gayatri-- Chandogya Upanishad,
3/12/2. By worshipping it, a person is blessed with worldly assets such as
abundant livestock and flourishing family, a long, healthy and active life,
wealth and fortunes, good name and fame, as well as spiritual attainment in
the form of Brahm realisation—Atharva Veda, 19/71/1.

The Gayatri Mantra has been expounded and elucidated upon in Brihad
Aranyak Upanishad, Canto 5, Brahman 14 and other Upanishads, such as the
Savitri Upanishad which is entirely dedicated to it, the Maitrayanyu
Upanishad, Canto 5, verse no. 7, and the Chandogya Upanishad, Canto 3,
Section 12, verse nos. 1-9 belonging to the Sam Veda tradition. Besides these,



the Gayatri Upanishad appears as eight assorted verses or Kandikas numbering
31-38 of the Gopath Brahman belonging to the Atharva Veda.

It has been said in the scriptures that Brahmins, the highest class amongst
the humans and who are regarded as the most |earned and wise amongst them,
were born from Gayatri, thereby drawing a parallel between the highest stature
and exalted standing of Brahmins amongst the creatures and the Gayatri
amongst the hymns. It is pertinent to note here by the way that Kshatriyas, the
warrior class, were born from the Chanda known as Trishtup, and Vaishya, the
trading class, from the Chanda known as Jagati. In other words, the divine and
eclectic powers encrypted in the Trishtup Chanda revealed themselves as the
Kshatriya, and those of the Jagati as the Vaishya. The Trishtup Chanda has
four lines each having eleven letters or syllables, totaling forty four letters or
gyllables in all, while the Jagati Chanda has six lines with eight letters or
syllables each, totaling to forty eight letters or syllables.

(b) According to some schools of philosophy, the Gayatri Mantra
composed in the style of an Anushtup Chanda is to be worshipped. Therefore,
the Mantra according to this school of thinking is the following--‘OM
BHURBHUVAHA SVAHA!, TATSAVIURVARENYAM? BHARGO
DEVASYA DHIMAHI®], DHIYO YO NAH PRACODAYAT?®. It means
‘OM is the supreme, transcendental Brahm. He is the lord of creation of the
terrestrial, the celestial and heavenly worlds. | offer my oblations to you. That
Brahm is luminous like the sun. He is excellent, the best, the most exalted, a
destroyer of sins, and a divine entity. May he imbibe, infuse and inspire our
intellect with wisdom and enlightenment so that we are purified and move on
the righteous and noble path’. The four phrases of the Gayatri Mantra are
clearly marked by small numerals in this Mantra. This Mantra appears in the
Rig Veda (3/62/10), the Sam Veda (1462), and Y gur Veda (3/35, 22/9, 30/2,
36/6).]
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yéna margéna gantavyam brahmasthanam niramayam Il 65li

“Verse no. 64-65 = When the wise and erudite ascetic or any spiritual aspirant gives
this sound of breath (i.e. the sound of Ha + Sa as described in verse nos. 61-63) going
out of the body and coming in it the same importance, the same significance, the same
respect, the same dignity and the same honour that any eclectic and divine Mantra
(such as the famous Gayatri Mantra or any other Mantra for that matter) is given, then
this sound of breath (‘Hansa) gives him the same benefit as any other famous
Mantra.
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He is able to obtain freedom from the ill effects of all sins and their evil
consequences, and is able to reach and have access to the supreme state of Brahm
realisation. There is no other Vidya (mystical knowledge and expertise) to match it;
there is no Japa (repetition of a Mantra) equivalent to this constant and effortless
repetition of the Mantra known as ‘Hansa'*; and there is no other more auspicious
deed than this (because it helps the man to focus his attention constantly, consistently
and persistently on Divinity, and veer his mind away from this world of artificiality
and delusions.

There is no Mantra as potential and holy as this subtle and sublime unspoken
Mantra known as ‘ Hansa' —there has never been and there would ever be (64-65).

[Note—'This is because this Mantra Hansa is repeatedly automatically when
the man breathes—refer verse no. 61. Breathing is an effortless and natural
exercise for a man, requiring no specia attention, efforts, exertion and energy
so much so that even an unconscious man or a sleeping man breathes just like
when he was wide awake and active.]”

Section 2.4

The Krishna Ygur Veda, Brahm Vidya Upanishad, verse nos. 16-28,
34, 60-68, 78-110:

Krishna Yagur Veda s Brahm Vidya Upanishad has a number of verses dedicated to
the concept of Hansa, and it goes on to assert that it is the best Mantra with which a
wise and enlightened ascetic should do Y oga (meditation) as well as Japa (repetition
of Mantra). Such verses are nos. 16, 20-28, 34, 60-64 and 78-79. Now let us see what
they have to say on the subject.
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“Verse no. 16 = The Jiva (i.e. the life-consciousness present inside the gross body of
the living creature) involuntarily does a constant Japa of the two holy Mantras—i.e.
‘Sa’ and ‘Ha'. [Japa refers to the repetition of an esoteric group of letters which are
called a holy Mantra. They are said to possess mystical and divine powers, and are
used as atool to focus attention and energy during meditation and contemplation. The
concept of involuntary Japa has been described in verse nos. 78-79 below.]

The mystical effect of this involuntary Japa is that the Jiva (in the form of his
subtle Atma or conscious life factor) moves upwards or looks upwards from the
‘Nabhi Randhra (literally the subtle aperture of the body represented by the navel
where this life factor is supposed to live)?.
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This Jivais not affected by any of the flaws and shortcomings that are inherent
to this material world of sense objects® (16).

[Note--*When the creature breathes, the inhaled air produces a sound which is
equivalent to the letter *Sa’ in the mouth, and the exhaled air produces the
sound equivalent of the letter ‘Ha in the throat. The combined effect is the
creature is involuntarily repeating the great Mantra * So-a-ham’, meaning ‘that
essential and absolute Truth of creation that is known as Brahm is none but I’
or ‘the supreme Truth is my true self and it is me'. Here ‘me’ or ‘I’ refers to
the soul. In other words, the creature is involuntarily, at the subtle and atomic
level of his existence, recognizing and accepting the spiritual fact that he is not
an ordinary component of the world but the supreme Brahm personified in his
form. Thisis called the exalted state of self-realisation and enlightenment.

Since breathing is an automatic and involuntarily exercise done regularly
and without any effort whatsoever, when the wise and enlightened aspirant
understands that each breath is tantamount to repeating the eclectic Mantra
‘Hansa, he is deemed to be doing an involuntarily and unbroken Japa day in
and day out.

*The Nabhi Randhra is the virtual center of the body as the site of the
navel. This is because—(a) It is through this cite that the embryo draws its
nourishment when it lay in the mother’s womb, which is like saying that the
lifeless clump of flesh was infused the spark of life and vitality through this
hole. (b) It is here that all the Naadis or nerves in the body are said to have
their center in the Nabhi Kanda, and it is from here that they radiate out to
various parts of the body. (c) The navel is believed to be the center of the
Nabhi Chakra, the subtle energy center which is the focus of the sun’s energy
which is concentrated here. It is in this center where the sun is shining in a
symbolic way in the body of the creature like it does in the sky. The point of
the sky where the celestial sun islocated is regarded as the navel of the Viraat
Purush, the invisible, macrocosmic and all-incorporating gross body of the
supreme Brahm. The navel of the individual creature occupies the same
importance because the latter is regarded as an image of the Viraat Purush.
The subtle form of the sun located here energises the body much like the
celestial sun energises the world from its center located in the sky.

Since the creature draws its energy, vitality, strength and nourishment
from the mother’ s blood through the placenta attached to the navel, the latter is
like the aperture of the mouth through which one draws or sucks in liquids
through the bore of a straw dipped in the latter. That iswhy this navel is called
a‘Randhra which literally means a dlit or opening present in the body. Thisis
the picture at the micro level of creation in relation with the individual
creature. When it is extended to the macro level, then the cosmic embryo
would be the Hiranyagarbha and the subtle aperture from where it draws its
nourishment and dynamic creative energy from Brahm to reveal itself in the
macrocosmic gross body known as the Viraat Purush would be represented by
the celestial Sun. That is why the Sun is regarded as the cosmic center of
creativity, energy, vitality and life; it is the cosmic swirling center of dynamic
energy. It is like the ‘navel’ of the Viraat Purush much like the navel that is
present in the body of the individual creature because the latter is the
microcosmic visible manifestation of the former.]
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“Verse no. 17 = This essentia entity known as the Atma (soul or pure consciousness)
of the living being (creature) is pure and wholesome like the clarified butter which is
extracted by churning the milk, and is arefined and purest essence present in it

This Atma is known by the five dimensions or parameters of life called the
‘Panch Prans, or the five forms in which life exists in this world? (17).

[Note--'In other words, the Atma is the purest form of life in this world. It is
the real essence of life in al its forms. It is immaculate and uncorrupt; it is
wholesome and without any faults associated with the world much like the
butter which has nothing to do with the adulteration of milk with water, for
once the butter is extracted from milk it loses its wholesomeness. The
‘churning’ of the milk is a symbolic way of indicating that the Atma is hidden
in this world and can be known only be diligent effort, by deep research and
contemplation, by doing meditation and study.

’The five forms of life or Pran refer to the five basic elements in
existence—such as earth, water, fire, air and sky. These five are the
fundamental building blocks of life much like the atoms which are at the core
of the molecules that combine in various permutations to metamorphose into
the uncountable number and variety of gross things in this world. Taken in
their physical elementary forms, all of them are lifeless entities, but the great
mystery of creation is that the same elements exhibit stupendous life-bearing
abilitiesin thisworld in their subtle forms. Thus, there must be some mystical
power that helps them do so, and it is this power that is being referred to here
as the consciousness or Atma. When these elements are injected with the
Atma, they begin to show vital signs of life and activity. To illustrate this
point, we can take a simple example of a balloon. When the balloon is filled
with air, it tosses about on its own; if it is filled with some light gas, it even
rises on its own to reach high atitudes. The earth is a lifeless clod of mud or
hard rock, but the same earth harbours an astounding variety of vibrant life
forms in its bosom. The factor that helps bring about this is known as he
Atma

The five Prans are also called the five forms of the air or wind element
which infuses life in the creature's body. These five vital airs are the
following—Pran, Apaan, Samaan, Udaan and Vyan. The statement that ‘the
Atma is known by the five dimensions or parameters of Pran’ establishes that
the two entities—the Atma and the Pran—are synonymous with each other;
they are like the two sides of the same coin known as ‘life’.

The five forms of Prans are called the Atma's five ‘Kalaas', and they have
been described in verse no. 18 below.]
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“Verseno. 18 = Just like the milk is churned by the churning rod, the main vital wind
present in the body, called the Pran, keeps the four other forms or aspects of this vital
wind, called its four Kalaas', to remain activated and circulating in the body through
the medium of the four sections of the heart®. [In other words, the breath called the
main Pran keeps the body alive, thereby ensuring the heart beats and helps in
circulating the blood and the other four forms of the Pran inside the body.] (18).

[Note—'The word Kalaa refers to the different aspects or forms of an entity.
The Pran is the vital wind or air element that sustains life in a man. The chief
form of this air element that sustains life in the body is called ‘Pran’, and the
term is usually applied to the breath. But besides this, there are four other
types of main Prans such as Apaan, Samaan, Udaan and Vyan. These are the
names given to the vital wind in order to distinguish between the various
functions or roles that it performs inside the body. This classification is done
in order to study this air or wind element in a comprehensive way just like we
classify any given subject into various streams or branches to facilitate study
and analysis. Therefore, hypothetically, the Pran is divided into five main
Kalaas. Thus, there is the main Pran and its four Kalaas as follows—(i) The
‘Pran’ is the wind element which, as breath, is exhaled as well as inhaled and
is responsible for infusing and sustaining life in the body; it is considered the
chief wind in the whole setup because without the life-infusing breath, no
other wind would be of any significance to the creature. (ii) The ‘Apaan’ isthe
wind that passes down the intestines and is responsible for digestion of the
food taken by the creature and its excretion through the anus and urinary
organs (kidneys). (iii) The *Samaan’ is the wind that is responsible for equal
distribution of nourishment throughout the body, as well as in circulation of
blood. (iv) The ‘Udaan’ is the wind that helps the body to rise and move
about, it also helps the body to expel toxic waste gases in the body through the
nostrils and mouth in the form of exhalation and cough. (v) And finally the
‘Vyan' is the wind that helps in maintaining equilibrium and pressure within
the body, and it also controls the functioning of the other winds.

The main Pran or breath is the one which keeps the entire machinery
working. If a man stops to breathe, or when his supply of fresh breath is cut
off asin the case of strangulation, then neither can the heart nor the remaining
four vital winds can keep him alive. The heart would cease to beat and the
other four Kalaas of the Pran would become defunct as soon as the Pran
(breath) is cut off.

The breath or Pran is depicted here as a ‘churning rod’. If we see the
structure of the wind pipe, it indeed looks like a length of pipe, resembling a
churning rod, going down into the body from the opening of the nostrils.

From the metaphysical point of view, there is another dimension of this
verse. The body of the man is said to have the following five Kalaas which
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represent the five sheaths that surround his Atma or pure consciousness—the
Anna Maye Kosh or the food sheath, the Pran Maye Kosh or the vital wind or
air sheath, the Mano Maye Kosh or the mental sheath, the Vigyan Maye Kosh
or the intellect sheath, and the Anand Maye Kosh or the bliss sheath. These
sheaths cover the Atma and determine the Atma’'s characters, temperament,
nature, inclinations and behavioural patterns in this world. The Pran Maye
Kosh is the churning-rod here because the rest of the body is kept alive by its
energizing and revitalizing effect.

The heart has four sections—two auricles and two ventricles. The four
must work in harmony and with perfect coordination in order to keep the man
alive. The Pran as breath keeps the heart beating and supplies fresh oxygen to
the body which oxidizes and revitalizes the various tissues and organs of the
body while at the same time helping to remove or purge the body of all
impurities and toxins such as poisonous gases like carbon dioxide etc. that
have accumul ated due to metabolic activitiesinside it.]
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“Verse no. 19 = The great and swift Bird symbolising the Atma or pure consciousness
of the creature, which incidentally is the true identity of the latter, resides in a restless
manner in this body™.

When the breath stops, i.e. when the body dies, the living being called the Jiva
becomes lifeless or loses all his Kalaas’. In other words, when the Pran leaves the
body, all other vital signs of life also cease to exist, and the Jiva shows no
characteristics and attributes that had distinguished it while it was alive. [This is
because all dead bodies are aike. It is only when a man is alive that each individual
person depicts his unique personality and character traits, his typical way of speaking,
behaving, writing, interacting, thinking etc. So symbolically, when the breath is
stopped, he also stops to exhibit his uniqueness and individuality. The ‘Jiva’ dies as
soon as the breath known as the Pran stops. What remains is the ‘non-Jiva’ aspect of
the gross body.] (19).

[Note—'The Atmais compared to the big bird such as afalcon or eagle or kite
which is accustomed to a free-flying life in the sky being suddenly trapped in a
small cage. This bird would become extremely agitated and restless.

Itis‘restless’ inthe sensethat it is never satisfied with this body and never
finds peace while residing inside it. It aways wants this and that; it isin a
constant state of uneasiness and flux. The bird would be endlessly restless and
clawing at the walls of the cage in its attempt to break free; it would be
hopping mad from one corner to another in its bid to find a way out of its
prison-like confinement though no string might be tied to its legs to keep it in
forced bondage and the bird-catcher might even give it proper and adequate
food to eat.



It is ‘swift’ because as soon as it finds an opportunity it would
immediately fly off to freedom. Similarly, the Atma takes a fraction of a
second to leave the body when the creature dies. There is another connotation
to the word ‘swift’. The subtle mind is very agile and swift as it keeps on
changing from subject to subject like a bird hopping around when picking
grains from the ground. Even the gross body is very restless and swift in the
sense that it continuously changes position form moment to moment; it is
fidgety and twitchy.

In the context of the Atma which represents the creature’s ‘true identity
and his true self’, the condition is similar. The bird got caught because of its
greediness and ignorance that it is being trapped when it swooped down on the
bait shown by the bird-catcher. The Atma similarly got trapped in this body
when it got enticed by the attractions and charms of this deluding and
entrapping world. Since the world can be enjoyed by the medium of a gross
body having organs of perception and action and not in the ethereal form of
the Spirit and Consciousness that do not have any grossness in them, the Atma
willingly fell in the trap of acquiring a body for its self. It was then too late for
it; once inside the body it began to experience its horrors and limitations, and
yearned for freedom.

But even as the bird is so stupid that if once given a chance to fly free it
would again fall prey to another bait, the Atma of the creature also leaves one
body at the time of death and re-enters another body instantly in the hope of
further enjoying the material comforts proffered by the material world and the
pleasure derived by the gross organs of the body, instead of remaining
eternally free like the ethereal Spirit. Another reason for it to enter another
body is the fact that in the earlier one the Atma had though that the deeds done
by the body were actually being done by it and therefore it is entitled to their
rewards or benefits. Since this is not possible in one life time and also since
the last deed done would bear results after some time, the Atma takes another
body. Besides this, there are many unfulfilled desires and aspirations of the
previous phase of life in the earlier body which needs to be addressed by the
Atma. Thisisthereason for it taking a new birth.

’As has been explained in note to verse no. 18 above, the word ‘Kalaa
refers to changeable aspects of an entity. A dead body does not show any signs
of life such as movement etc. It remains in a static and unchanging state. This
iswhat is meant here—as soon as the Pran leaves the body, the latter loses all
signs of change. The erroneous notion that the creature had harboured that the
body is his ‘true self’ is used here while referring to the body as the *Jiva . It
has already been said in the first stanza that the Atmais restless and swift—i.e.
it is ever changing and agile, an aphorism for having Kalaas.]
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“Verse no. 20 = Such a man who contemplates about and meditates upon the
enigmatic and eclectic divine entity that is subtly present in the sky element and
which, like the sky, has no attributes and qualifications whatsoever is able to free
himself from the fetters that shackle the creature to this world of attributes, qualities,
characteristic features and qualifications. [That is, he becomes one like the supreme
Brahm which has no attributes, qualities, characteristic features and qualifications. It
is like the case of white light which contains all the seven colours of the rainbow but
they remain hidden in its whiteness.]

A self-redlised person hears the cosmic vibrations called ‘Anaahat Naad"
emanating in his heart from the divine entity in the form of a symbolic ‘Hansa® (a
Swan) present there (when it breathes; refer verse no. 16) (20).

[Note—*Anahat/Anashat Naad—The word Anahat Naad refers to the
apparently self-created cosmic sound called ‘Naad'. It is called ‘Anahat’
because it was generated on its own without any apparent cause such as
striking of two entities with one another which is the usual cause of generation
of sound in this world. It resembles the distant rumbling of clouds or a train
trundling along on its track. The Naad Bindu Upanishad of the Rig Veda
tradition describes this Naad in great detail. From the point of view of genesis
according to the Tantra Shastra which believes that everything in existence
originated from Shiva and Shakti (the cosmic male and female elements), a
very interesting depiction is given as to how the cosmic Naad came into being
and how the rest of creation was revealed formit. Its basic sceneis as follows-
- According to the philosophy of Tantra Shastra dedicated to the worship of
divinity in the form of Shiva and Shakti, the process of creation took the
following initial steps. Before anything came into being, Brahm, the supreme
consciousness and the ultimate truth of creation, known as Shiva, was
established in his own radiant effulgence or self-illumination symbolising his
splendorous glory, majesty and divinity. Hence he was called ‘Prakash’,
literally meaning light. When he decided to deliberate and actually started the
process of deliberation in order to start the process of creation, there was a
subtle ‘spandan’ or a dlight throb or imperceptible movement which
transformed into a vibration. The waves generated by this initial vibration
developed in the cosmic ether and gradually coalesced with each other to give
rise to higher waves of higher amplitudes. This produced the cosmic sound
called the Naad. Since the creation was conceived in the bow! of the cosmic
ether, the energy of the initial sound was focused at a central point, called the
focal point or the dot or ‘Bindu’. This Bindu contained the combined powers
of both the male Shiva and the female Shaki like a dicotyledonous seed which
produced the two separate entities called Shiva and Shakti. The union of these
two resulted in the unfolding of the rest of the creation. Thus it will be
observed that whatever exists in this creation can be traced back to this
primeval Naad. Hence, the latter is called ‘Shabda Brahm’, or the Brahm as
sound. Therefore it is very natural to assume that all Mantras dedicated to any
divine entity and consisting of the sound element (because Mantra consist of
letters and words, and are chanted or repeated to make them effective) has its
origin in this Shabda Brahm and gets its powers and energy from this Shabda
Brahm. In other words, the Manta contains in itself the essential meaning,
form and spirit of the deity whose Mantra it is and which is being worshipped
and invoked. Constant repetition of the Mantra generates so much energy in



due course of time that the deity being worshipped is revealed. Thisis because
the sound has great powers and energy as is evident when reverberation of
sound waves and the resonance created by them are so powerful and forceful
that they can shatter sheet glass in windows when an explosion occurs near a
building.

Thus we observe that the Naad is the ethereal background reverberating
sound energy in Nature which is said to be the primary source of energy that
provided the vital spark to set off the chain reaction in the primordial cosmic
gel from which the rest of the creation eventually evolved. The Naad has been
envisioned in the form of waves in the cosmic ether, the waves which
overlapped and coalesced with each other to generate sufficient energy that
produces sound which traveled in the sky and was heard by ancient sages and
seers who devised the word OM to capture its fundamental tones and notesin
the constituent letters or syllables of this OM. Since the primordial cosmic gel
was a neutral and static entity, this energy of sound waves was the first to
create some sort of activity in it—like subtly and imperceptibly stirring it form
within. This energy multiplies itself manifold and in due course of time the
different elements separated from one another, the heavier ones settling at the
bottom and the lighter ones going upwards to float on the surface. Thisis how
basically the earth and other elements such as the water and air took up their
places in creation, with the heavier earth solidifying at the lower level and the
lighter water floating on its outer surface and the air going still higher into the
gpace of the sky. The fire element however remained trapped in the bowls of
the earth as the world gradually crystallised into its present shape.

The Naad was envisioned by ancient sages and seers as the cosmic sound
having its genesis in the form of waves in the cosmic ether, the waves which
overlapped and coalesced with each other to generate sufficient energy that
produced the background sound which traveled in the sky and was heard by
them during their meditative sessions which lasted for extended periods of
time. Now once having heard it, they devised a word to encapsulate its
fundamental notes and tones, and they came up with the word OM to capture
the essential mode in which this cosmic Naad was heard by them. When they
revealed this secret to their disciples, it was through the word OM, and they
went on to analyse this sound and deciphered its components as the basic
letters that congtitute it, i.e. A, O, U and M. Refer to Tejobindu Upanishad of
Krishna Y gjur Vedatradition, Canto 1, verse no. 6.

Since the primordial cosmic gel was a neutral and static entity, this energy
generated by the sound waves was the first to create some sort of activity in
it—like subtly and imperceptibly stirring it form within. This energy
multiplied itself manifold and in due course of time the different elements
present earlier in the homogenous cosmic gel separated from one another to
give it a heterogeneous character, the heavier ones settling at the bottom and
the lighter ones going upwards to float on the surface. While this process was
progressing, the elements captured or soaked energy according to their
capacity much like sponge soaks water or earth attracts anything by its
gravitational pull.

Thisis how basically the earth and other elements such as the water and air
took up their respective places in creation, with the heavier earth solidifying at
the lower level and the lighter water floating on its outer surface and the air
going still higher into the space of the sky. The fire element however required
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a medium to hide itself in because the water and air were inimical to its
existence; the water would douse it and the wind would blow it out of
existence. Therefore it hid inside the bowls of the earth and entered subtly into
things originating from earth. That is why it is present even under the vast
reservoir of water known as the ocean, and at the same time lives subtly inside
everything that grows on earth, such as food. The creator is so wise that he his
this tremendous source of life, energy and vitality in the earth because he
knew that if life is to be made sustainable it would need a viable source of
self-sustenance in the form of an inexhaustible source of energy. Finally, the
grossest element known as the earth also solidified into its present shape.

Since the Atma is the only conscious factor in creation showing basic
elements of the existence of life in any of its myriad forms, and the Naad is
also the first sign of primordial activity in the cosmos, it naturally follows that
the Atma, the ‘soul or life' of all that exists in Nature, and the Naad, the
primary source from which the entire creation is said to have evolved and
derived its energy, are synonymous with each other. This fact has been
endorsed by Tegobindu Upanishad, Canto 5, verse 3 of Krishna Yajur Veda
tradition which says that the Atma is synonymous with the Naad. This cosmic
Naad is still hearable when one closes one's ears when one hears the roaring
sound of the blood flowing through the veins and arteries inside the body.

But the cosmic Consciousness called the Atma is not such an easy thing to
understand, because the same Tejobindu immediately asserts in the following
verse no. 4 of its Canto 5 that the the Atma is even beyond the concept of
Naad. It is because the Naad has been visualised in the form of the cosmic
ethereal subtle sound heard when one pronounces the word OM. It is believed
that it is from this OM that the rest of the creation has evolved, i.e. Naad and
OM have some ‘beginning’, no matter how ancient and primary. On the
contrary, the Atma is said to be ‘eternal and infinite, having no beginning and
end, and even outlasting the end of the present creation and preceding the next
one' . The Atmais the eternal cosmic consciousness which initiates the process
of creation, and hence of Naad in the first place. It’ s not the other way round.

In order to understand the genesis of creation in terms of Naad, this cosmic
sound represented by the word OM has been broken up in its constituent
sound elements represented by the various letters and syllables such as A, U,
O and M. These aphabets symbolise the basic forms in which sound
representing cosmic energy in its most fundamental and basic form exists in
this creation. Then each unit is further analysed and assigned symbolisms—
such as the letter * A’ for example was envisioned to represent the appearance
of the first signs of creation, the letters ‘U’ and ‘O’ for its evolvement,
development, expansion and growth, and ‘M’ for its conclusion. Then a
geometrical symbol was devised to physically depict this word OM, and it is

3%’ .

Sound has its own classifications which are used in the field of learning
music. But the Atmais such a unigue and magnificent entity that even though
it has been said that it is like the cosmic sound called the Naad in this
Upanishad’'s verse no. 3 as stated above, but it is only to emphasise the fact
that like the Naad it too is a cosmic and enigmatic phenomenon, but this
observation should not be treated too literally because the Atma is much
superior to the Naad and does not qualify to be treated at par with any physical
phenomenon like the Naad. The Naad is actually (physically) heard by ascetics
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who have risen above certain level in their meditation much like the Atma
which is aso experienced and witnessed by all spiritually enlightened
aspirants.

But the comparison ends there, for the Atma cannot be analysed and
classified and mastered like the sound element is done by an expert musician
who can fiddle and play around with it to create masterpieces of music, or by
teachers of metaphysics and theology who try to explain the complex
phenomenon of creation by using the word OM as some model in a science
|aboratory.

The Tegjobindu Upanishad of Krishna Yajur Veda tradition, in its Canto 5,
verse no. 2 asserts that the Naad is a manifestation of the cosmic
Consciousness. The Hanso-panishad of Shukla Yaur Veda tradition, in its
verse no. 16-17 describes the sound emanating from this Naad, while verse no.
18-20 describes its effect on the body. Refer also to Manda Brahmin
Upanishad of Shukla Y gjur Veda tradition, Brahman 2, section 2, verse no. 2;
Dhyan Bindu Upanishad of Krishna Y agur Veda tradition in its verse no. 2-3,
37 and 102.

’The ‘Hansa’ is the swan used as a metaphor for the pure consciousness living
inside the subtle heart, and the Anaahat Naad is the sound that is heard when
this swan breathes. This concept has been elaborately explained in the Hanso-
panishad belonging to the Shukla Yaur Veda tradition amongst other
Upanishads.]
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“Verse no. 21-22 = This pure consciousness, which is likened to a divine Hansa or
Swan, is eternally blissful and self-illuminated. A wise and erudite person who is able
to go beyond the two phases of breathing process caled Rechak and Purak
(exhalation and inhalation respectively), and instead hold the breath inside the body as
done during the Kumbhak phase of meditation exercises called Pranayam, is able to
merge the two vital winds called Pran and Apaan in the region of the Naabhi Kand
(i.e. in the region of the navel)".

Consequentialy, he becomes so focused and concentrated in hearing this
Anaahat Naad reverberating around him as he becomes completely engrossed in
drinking the nectar-like elixir of bliss and spiritual ecstasy called Amrit dripping from
the subtle sky located in his head?® (21-22).



[Note--'The word Rechak refers to elimination or purging and hence stands
for the Apaan wind, while Purak refers to filling and hence it refers to Pran
wind or breath which fills the body with oxygen and life. When an ascetic
stops breathing, it is obvious that these two forms of winds would mix with
one another as there are no water-tight compartments in the body to separate
them. Now where is it done? This is answered here—‘in the region of the
navel’. This is because when the breath is held, the abdomen acts like the
pitcher in which the air is filled. The navel is the metaphoric center of this
pitcher-like abdomen, hence the symbolism. All the Upanishads dealing with
Y oga describe how these two winds are mixed by doing Pranayam.

“The is a remarkable observation. The reverberating humming heard by the
ascetic is like the humming of the honey bee, and the dripping of the nectar
from the head is like the dripping of the honey from the honeycomb hanging
high up as symbolised by its presence in the head. The divine swan is the
Atma as the pure conscious ‘self’ of the man, and the Naad heard is the
resonating sound that is heard by ascetics when they meditate upon OM. This
can be practically heard by an ordinary man also and its process has been
elaborately described in Upanishads dealing with Y oga.

In practical terms this verse means that when a spiritual aspirant practices
Pranayam, he is able to bring together the vital winds in the body, such as the
Pran and the Apaan. Hitherto they had different directions of movements—for
while the Pran was located in the upper part of the body in the lungs and
nostrils and moved upwards, the Apaan was located in the intestines and
moved downwards. Due to Pranayam and the closure of the body’s apertures
called the ‘nine doors of the body’, al the vital winds present inside the body
get mixed and their energy is coordinated to help the aspirant achieve the
spiritual high of extreme bliss and ecstasy. The incarcerated wind gets heated
and agitated while it violently swirls inside the abdomen, dashing with each
other and gaining in energy and heat. This helps to build up the pressure inside
the body and the vibrations caused by these clashing winds build up to reach a
crescendo that is heard as the reverberating Naad in the head in the form of a
resonating buzz or hum. This is aided and compounded by the constant
chanting of the Mantra OM. The resultant effect is an overlapping of waves
and compounding of frequencies which have an astounding affect on the
nerves of the practitioner of Yoga and he experiences an extreme sense of
bliss and ecstasy.

This phenomenon is metaphorically depicted in the form of dripping drops
of Amrit from a pitcher held aloft in the head much like the honey is squeezed
from a full honeycomb dangling from the branch of a tree. The ‘squeezing’
here is done by the pressure of the heated and energized vital winds of the
body. In fact, the nerves are massaged and titillated to such an extreme level
that the practitioner experiences only exhilaration to the exclusion of all other
types of sensory perception such as pain and worries that had been tormenting
him till this exalted state is reached. He does not want to revert back to his
earlier time of miseries and wishes to put it behind him. This is a symbolic
way of saying that he has found the eternal fountain of bliss and happiness
through the practice of Yoga]
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“Verse no. 23-24 = Those wise ones who symbolically pour a stream of this elixir on
the divine deity called Mahaadeva (literally the ‘great God’ or Lord Shiva), located in
the region of the navel and whose form is like a lighted lamp, while doing Japa with
the Mantra ‘Hansa-Hansa' * are blessed with being free from various diseases such as
the degenerating effects of old age culminating into death. [That is, such a man
acquires robust health and maintains it even in his old age; he dies peacefully without
having to undergo the usual torments associated with old age and death.]

He is aso becomes eligible to acquire the various mystical powers called
Siddhis? such as Anima etc. [That is, he acquires special powers by preserving his
vital energy, stamina and vitality.] (23-24).

[Note—'The word Hansa has two components—Ha + Sa. It comes by
reversing the great saying ‘ So-aHam’' meaning ‘that essence or truth is me'.
So when the self-realised man repeats this Mantra, he isin effect asserting that
he has realised who he actualy is. He affirms that he is not an ordinary man
with the body, but that divine Being known as the Brahm who resides in his
heart as the pure consciousness or Atma. The bird swan is chosen to represent
him because this bird is deemed to be very pure and selective in what it
accepts and what it rgjects. It is known to select pearls from an assortment of
gems, and drink milk and leave its water content. Similarly, the wise man is
expected to pick the truth from amongst the basket of assorted charms present
in this creation and leave aside the non-truths.

*The Siddhis—The word Siddhi refers to various mystical and occult powers
that a spiritual aspirant acquires as aresult of certain ritualistic practices.

There are eight Siddhis which are divine mystical powers which enables
the person to accomplishment astounding feats. They are the following— (i)
‘Anima means the power to become microscopic or so minute that one
becomes invisible to the naked eye; (ii) ‘Mahima’ is to have majesty, glory
and fame; to be honoured and acknowledged for one's achievements,
knowledge and skills; (iii) ‘Garima is to have weight, stature, dignity,
decorum, gravity and significance, (iv) ‘Laghima is to have simplicity and
humility; (v) ‘Praapti’ is to be able to attain or obtain anything wished or
desired; (vi) ‘Prakramya’ isto have valour, ardour, strength, powers, prowess,
potential and punch leading to triumph, glory and majesty; (vii) ‘Ishwatwa is
to be able to have lordship or sway over others; and (viii) ‘Vashitwa isto be
able to control and subdue others.
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The Y ogshikha Upanishad of Krishna Y ajur Veda traditition, in its Canto
1, verse no. 151-155 classifies al Siddhis into two categories—Kalpit and A-
Kalpit. The Kalpit Siddhis are the ones which are created with efforts made for
them using various means and methods. They have a limited scope, are
perishable, and have imaginable powers and potentials that can be predicted.
On the other hand, the A-Kalpit Siddhis are those which are self-generated or
uncreated by any artificial means, are natural and with unimaginable mystical
potentials and powers that cannot be predicted.

Refer also to Yogshikha Upanishad, Canto 5, verse nos. 46-55 and
Y ogtattva Upanishad, verse nos. 56-102.]
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ISvaratvamavapnoti sadabhyasaratah puman |
bahavo naikamargéna prapta nityatvamagatah 11 25l

“Verse no. 25 = A wise and enlightened man who is constantly involved in pursuing
this spiritual path of Brahm-redlisation is indeed able to attain the exalted stature of
the supreme Lord known as Ishwar. In other words, he becomes one with Ishwar.
There are a number of enlightened people who have successfully done this (25).
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“Verse no. 26-28 = There is no other way to spiritual eternity and attainment of an
exalted stature of being one with the supreme Brahm except following this path
known as ‘Hansa Vidya (as described in the forgoing verses). Any wise and
enlightened man who imparts this great, eclectic, most magnificent and holy spiritual
knowledge called Hansa Vidya to an eager seeker should be duly respected, honoured
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and served by al. Whatever good or bad (acceptable or unacceptable, liked or
disliked, compatible or incompatible, pleasant or unpleasant, comfortable or
uncomfortable, reasonable or unreasonable) instructions that such an exalted Guru
(teacher) gives to his disciples should always be obeyed by the latter without raising
any questions and in a calm manner. [Obviously, such awise and enlightened teacher
would not give instructions that would harm the self-interest of the disciple or would
violate the codes of conduct which deal with righteousness and auspiciousness. ]

One should accept this eclectic knowledge from the wise teacher and then ensure that
the teacher is served to the best of his ahilities. [This is because such knowledge is
hard to come by, and there are few enlightened souls who would be willing to impart
it to others. This knowledge is like the gem amongst the entire body of spiritua
knowledge that is available to a man; this knowledge is so precious and priceless that
no material wealth in this world can weigh even a fraction of its importance.
Therefore, the recipient of this knowledge has a moral obligation towards his Guru,
and this obligation is so great and binding upon him that he inspite of his serving the
teacher with the best of his ability and with full sincerity he would still be indebted to
his teacher; he would till feel that he could have done more if given a chance] (26-
28).
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“Verse no. 34 = A wise and enlightened man who remains engrossed in repeating the
eclectic and divine Mantra ‘Hansa-Hansa' (i.e. ‘So-a-Ham’' meaning ‘that essence or
Truth or Brahm is me’) is indeed an auspicious personification of the Trinity Gods,
i.e. of Brahma the creator, Vishnu the sustainer and protector, and Shiva the
concluder. He can be successful, by the grace and blessing of his enlightened Guru, in
becoming aware or realising the ubiquitous supreme Brahm who all-pervading, all-
encompassing and all-incorporating (34).
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“Verse no. 60 = In the body of all living beings, the imperishable and eternal Divinity

is always present in the form of the ‘Hansa’ (i.e. in the form of the divine Swan
symbolising the pure consciousness or Atma present in the creature).
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This Hansa (i.e. the pure conscious Atma) is the ultimate Truth, and this Hansa
is an embodiment of divine Shakti (powers, energy, vitality, prowess and strength)
that is present in any creature. [In other words, without this Hansa or Atma the body
would be lifeless and would not show any of the signs of life, vitality, prowess and
strengths that it is famous for and known to exhibit. It would be like a lump of dead
flesh.] (60).
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“Verse no. 61 = This word ‘Hansa' is the great saying of the Vedas; it is the maxim
and axiom proclaimed by the Vedas; it is the assertion of the Vedas.

This Hansa is Rudra (Lord Shiva) personified, and it is the Supreme Being
himself (61).

[Note—The word ‘Hansa here refers to the eclectic Mantra ‘So-a-Ham,
meaning ‘1 am that essence’, or more elaborately ‘I, in my truthful form as the
pure consciousness known as the Atma, am that essence known as Brahm that
is symbolized by the bird Hansa', or ‘I and Brahm are one, and both are
represented by the divine bird Hansa/Swan’. Here the word ‘I’ refers to the
Atma or pure consciousness. The Vedas endeavour to enlighten a person about
his true ‘self’ and remove ignorance from his mental horizon. They preach the
Truth of existence, about who the aspirant actually is, what is the true goal of
life, how to reach it, how to get rid of miseries and problems of life and find
permanent deliverance from them, how to obtain happiness and bliss that is
permanent and best etc. When the spiritua aspirant discovers to his
astonishment that the exalted stature that is obtainable by doing elaborate fire
sacrifices and other religious rituals is easily obtainable by him by turning
inwards, by meditation and contemplation that lead to him discovering his
own divinity and holiness in the form of the Atma, he exults in joy and
spontaneous ecstasy. He would literally dance in joy at having discovered a
pitcher of eternal happiness and peace hidden inside his own bosom rather
than somewhere outside.]
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sarvadéevasya madhyastho hamsa éva maheésvarah |
prthivyadisivantam tu akaradyasca varnakah 11 621|
katanta hamsa éva syanmatrkéti vyavasthitah |
matrkarahitam mantramadisanté na kutracit 11 6311

“Verse no. 62-63 = Amongst all the Gods, the Hansa is the most exalted God called
Maheshwar. Right from any point on the earth to the far reaches of the infinite
directions, right from the first letter of the Sanskrit language, i.e. the letter ‘A’
(implying the beginning of creation) and extending to the last letter ‘Ksha' (indicating
conclusion of the creation, because the word ‘Ksha stands for decay and ruin)—it is
the same Hansa representing the pure consciousness, the ultimate Truth and the
supreme Brahm that pervades throughout the creation represented symbolically by the
alphabets of the language.

Nowhere is any Mantra (which is an esoteric and mystical group of letters or
words or phrases used to worship or pay tributes to a deity) preached or nowhere does
it have any meaning or even an existence if thereis no Maatrikaa in it (62-63).

[Note—'The Maatrikaa of a Mantra are the various Sanskrit letters or
alphabets that collectively form the text of the Mantra. The word Maatrikaa
literally means ‘a little mother’. Since the Mantra represents the cosmic
divinity known as the supreme transcendental Brahm in its numerous
manifestations known as various Gods, the letters are called the Maatrikaas
because they empower this Mantra with the stupendous mystical powers that
this Mantra possesses much like Brahm employing his cosmic dynamic energy
to enable him to initiate and then sustain and develop this creation, and even
bring about its conclusion.

Brahm initiated this creation with the help of his cosmic dynamic powers
and energy represented and encrypted in the Begy Mantra. But as it happened,
the unfolded creation had numerous Gods and Goddesses. These Gods
actually symbolise the various aspects of Brahm's cosmic powers and
authority, and the Goddesses represent their empowerment and strength to
give effect to their mandate. Thisis a classic case of delegation of authority.

Mere letters and words or phrases of the Mantra would be neutral if not
given their powers, or if they are not ‘empowered’ and ‘enabled” much like
Brahm which was a neutral entity until it empowered and armed itself with the
cosmic dynamic energy, the necessary strength and authority to enable itself to
initiate the process of creation. So, the Maatrikaa or Begy Mantras are the
empowering aspect of the main body of the Mantra.

Each Mantra has two components—subtle and gross. The subtle part is its
‘Beg Mantra which is like the seed from where the huge tree grows. The
gross part is the larger and extended part of the Mantra having a number of
letters or words or phrases. The Beg Mantra consists of a consonant and the
vowel sound attached to it with a dot on top to indicate its point-source of
cosmic energy as well as to indicate its anointment as the chief component of
the Mantra. The dot is called the Anuswar, and it produces the nasal sound in
association with the vowel sign preceding it. For example, in the Mantra
‘Hansa' as described in the Brahm Vidya Upanishad, verse nos. 62-63, the
Beg Mantraisthe Sanskrit consonant ‘Ha' + the vowel sound of the letter ‘A’
with a dot on top—producing the sound equivalent of *hunt + suns or sons' =



‘Hansa'. Since this word ‘Hansa’ refers to the cosmic transcendental supreme
Brahm and its counterpart as the Atma or pure consciousness present in the
body of an individual creature, the letter ‘Ha represents Brahm, while the
letter *Sa’, which is a sibilant sound following the main Begj Mantra, means
‘like that” or ‘like it" referring to the Atma because the Atma is ‘like that
Brahm'.

The Begj Mantra is like the ‘seed or root’ from which the rest of the
Mantra evolves and is said to derive its mystical and stupendous powers and
potentials. This Begj Mantrais like the seed having the tree secretly present in
it, and the Mantra would then be like the fully grown-up tree. Even when
grown, the tree needs the root to anchor it and derive its nourishment from the
ground. Hence the two epithets ‘seed’ and ‘root’ used to describe the Beg)
Mantra. Each deity has a specific Begj Mantra dedicated to it, and one Beg)
Mantra may apply to more than one deity.

In Hinduism, meditation and contemplation upon a chosen deity is done by
the help of a Mantra as a specific formula dedicated to invoke its powers as
well as to concentrate the mind and its various faculties on the deity along
with aiding the process of meditation and contemplation. This is done by
doing Japa which involves repetition of the given Mantra. In fact, Japa is an
integral part of any religious exercise, even for success in Yoga because it
helps to harness the latent and dormant energy in the body by focusing the
mind on the purpose at hand. The Beg Mantra is used for its concentrated
energy and strength alongside its ease of use and usefulness in offering
oblations or doing Anga Nyas (which is establishing the divine powers of the
deity on the different parts of the body to purify them, empower them and
strengthen them with dynamic energy and holiness associated with the
Mantra).

In metaphysics, the supreme Brahm is the deity worshipped, and his Manta
is OM which is a monosyllabic word. The Brahm Vidya Upanishad however
describes the Mantra as ‘Hansa’ because it refers to the pure consciousness
called the Atma as a manifestation of Brahm in the body of the individual
creature, and repetition of this Mantrais like establishing a union between the
two of them and reminding the spiritual aspirant that his ‘true self’ isthe Atma
which is none other than the Supreme Being know as Brahm. That is why
there are a number of Yoga Upanishads that extol the virtues of this Hansa
Mantra during the process of various meditation and contemplation exercises.

The single point source of everything in existence is indisputably Brahm
represented by the Begl Mantra. If the letter of the Begj Mantra represents this
Brahm, then the dot and the vowel sign of the Beg Mantra are like the
dynamic powers, energy and authority of Brahm. The extended part of the
Mantra would then be equivalent to the revelation of Brahm in the form of
myriad Gods representing one or the other virtues and qualities of Brahm, and
their divine counterparts called the various Goddesses would represent the
powers and authority vested in these Gods by the supreme Authority so that
they can carry out their assigned duties.

In Tantra form of occult worship, the Supreme Being is worshipped as a
divine cosmic Shakti or cosmic Mother which is actually the cosmic powers
and dynamic energy of the supreme Brahm that is responsible for the creation
coming into being, its development, growth and sustenance, and is even
responsible for its conclusion. If the Supreme Being is regarded as the cosmic
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Male, then the opposite force, the cosmic Female, is envisioned as the Shakti,
or the dynamic energy and vital powers, potentials and authority of this
Supreme Being. The cosmic Male provided the vital spark of life in the form
of the cosmic Consciousness which is like the ‘sperm’, while the cosmic
Shakti is the femae counter-part, called the ‘Prakriti’ which received this
‘sperm’ and nourished it in its womb to produce the offspring in the form of
this vast creation. It was in the Prakriti’'s womb that the creation was
conceived, developed and grew to emerge as the mysterious creation which is
as mystical and enigmatic as its father, the Supreme Being. Obviously, the
cosmic sperm would have been wasted if it was not accepted by the comic
Mother known as Prakriti.

In Tantra philosophy, the Supreme Being is known as Mahadeva or Shiva,
and the female part or Shakti is known as Uma or Parvati. In the language of
the Upanishads or Vedanta, the same Supreme Being is known as the Viraat
Purush, the macrocosmic gross body of the supreme transcendental Brahm
from which the entire creation sprouted like the tree from a seed, and the
cosmic Shakti is called Maya or Prakriti. The Maya is nothing but the Viraat
Purush’s dynamic powers that brought about the beginning of creation,
sustains it and would finally conclude it; the Prakriti is the womb where the
creation conceived and developed. The embryo is the Hiranyagarbha which is
the subtle body of Brahm, and this embryo developed and revealed the Viraat
Purush.

So, if the given Mantra is regarded as a personification of the given deity,
then the Maatrikaa would be its energy and dynamism that is latent and
inherent in it. The Mantra would lose its powers and potentials in the absence
of the Maatrikaa just like the Supreme Being needed the power of the Shakti
to create the world.

The word Maatrikaa literally means a ‘little mother’. It is given the same
reverence that one would give to a mother because it is the mother that gives
shape to the body of the offspring—in this case the main body of the Mantra.
Shorn of the Maatrikaa, the Mantra would be meaningless and powerless.

The Begjnighantu text (Begl = seed Mantra; Nighantu = dictionary) written
by Bhairav lists 50 such Begj Mantras and describes what they stand for.
Another text known as Begj-vidhaan has 75 lines in the poetical style called
the Anushtup Chanda describing the Begy Mantras like Hrim, Strim, Aim,
Krim etc. representing different deities such as Aindri, Vaamekshana,
Saraswati, Kali etc. respectively.  Similarly, the Ekakchar-kosha of
Purshottamadeva lists the Begj Mantras of various Gods and Goddesses, such
as ‘A’ for Vasudeo, ‘Aa for Pitaamaha (Brahma the creator of the visible
world), ‘Pa for the Wind God called Pawan, ‘Saa for Laxmi the goddess of
wealth as well as for Shiva the third God of the Trinity. Another text called
Mantraarthaa-bhidaan by Varadaatantra also lists the Begy Mantra such as
‘Haum’ for Shiva, ‘Dum’ for Goddess Durga, ‘Krim' for Goddess Kalikaa,
‘Hrim’ for Goddess Bhuvaneshwari, ‘Klim’ for Kaamdeo-cupid, the patron
god of love and passion, ‘Gam’ for Ganesh, ‘Kshraum’ for Narshingh, the
half-lion and half-man incarnation of Vishnu, etc. According to
Maatrikaanighantu by Mahidas, the Begj Mantras and even the word Mantras
of certain chief deities are as follows—'A’ stands for Shrikantha (Shiva, the
one with a blue-tinged throat), ‘Keshava' for Krishna, ‘Vaata for the Wind
God of Pawan, ‘Ka for Maya, ‘Ma stands both for Vaikuntha, the abode for
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Lord Vishnu who is the second of the Trinity Gods and is responsible for
sustenance of creation, as well as for Mahaakaal, one of the names of Shiva,
‘Ya standsfor Yamuna etc.

The Brahm Vidya Upanishad of the Krishna Ygur Veda tradition, verse
no. 63 asserts that no Mantra has any value if there is no Maatrikaa in it. To
guote—“Nowhere is any Mantra (which is an esoteric and mystical group of
letters or words or phrases used to worship or pay tributes to a deity) preached
or nowhere does it have any meaning, value or even an existence if there is no
Maatrikaain it (63).”]

BASRACIROIURI A Gd AU |
S UIIRAAISA SeIIGI YDeURIA Il £XII

hamsajyotiranupamyam madhyé dévam vyavasthitam |
daksinamukhamasritya jnanamudram prakalpayét 11 641

“Verse no. 64 = The magnificent splendour and the stupendous glory of this divine
Hansa (i.e. the pure conscious Atma or the supreme Brahm) are central to all the
eclectic virtues and glories that all the honourable Gods in creation possess. This
Hansa occupies an exalted stature amidst the Gods and is the focal point around which
all the Gods of this creation exist’.

The aspirant should meditate in the Gyan Mudra while remembering Lord
Shivain his‘Dakshin Mukhi’ form? (64).

[Note—'That is, this divine, self-illuminated and glorious entity is seated like
an Emperor surrounded by all the Gods as his attendants. This is a figure of
speech to emphasise the following points—(a) All the Gods derive their
powers and strengths on the authority of the supreme Brahm who is central to
their existence. (b) Brahm is at the center of the entire creation much like the
hub of a wheel, and al the different Gods and Goddesses represent the
different attributes, virtues and qualities of Brahm. They have spread out like
the branches of atree, and if the tree is not there these branches would also not
be there. (c) These Gods owe their existence, powers, strength, authority and
virtues as well as their importance, value and significance to one single point
source called Brahm. They revolve around this central axisjust like the planets
do around the sun. (d) If Brahm is the seed, the Gods are the huge colourful
tree with multifarious shape and size. This is the picture at the macrocosmic
level. At the micro level of creation, the creature is a representative of the
cosmos, while his Atma which is pure consciousness and his ‘true self’ is the
central point of his existence because without the Atma his existence is not
feasible. The various Gods represent the different functions of the body and
they therefore reside in the respective organ carrying out those functions. That
iswhy the Hansa—the aphorism for this Atma—is central to the Gods because
without the Atma the body and its Gods would be meaningless.

’The Gyan Mudra in relation with the word Dakshin Mukhi refers to the
sitting posture adopted by Lord Shiva while he meditated facing south. It also
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might mean ‘with a bowed head’ because the word Dakshin in Sanskrit means
downward facing. In ritualistic forms of worship, this direction is the location
of Yam God, the god of death whose controller is Shiva. The word Yam also
means self control and self restraint. Hence, meditating with total self control
and restraint over the restless organs of the body is called Gyan Mudra with a
Dakshin Mukhi dimension.

An entire Upanishad of the Krishna Yajur Veda tradition is dedicated to
this south-facing form of Shiva, and it is called ‘ Dakshin Murti Upanishad’.]

Aol A Pdia EeecIIeld0] |

foricRBicPIPR fSoRmudsoIed Il €9l

sada samadhim kurvita hamsamantramanusmaran |
nirmalasphatikakaram divyarupamanuttamam Il 65Ii

“Verse no. 65 = The spiritual aspirant should remain established in a perpetual state of
Samadhi which is a trance-like state of blissfulness and eternal ecstasy. He should
remain contemplative and meditative while in this state. This would create an aura of
divinity around him which would shine and glow like the light emanating from a
piece of crystal (65).

[Note—The enlightened spiritual aspirant is compared to a crystal because he
is as pure and untainted as the latter. The crystal has no light of its own but
shines due to reflection and refraction of light that falls on its surface.
Similarly, the aspirant physical body has no light of its own but it reflects the
inner light of holiness and divinity of the Atma that shines through his inner
self as well as the light of wisdom, enlightenment and knowledge that he
possesses. The divine glow around him indicates the purity of his self and the
fact that this purity enables the glow of Brahm to be reflected from him. Since
light is reflected in all its purity from a clean surface, and gets faint when
reflected from a dirty or tainted surface, the fact that the aspirant is uncorrupt
and holy shows in the glow of divinity around him. Again, only a plain mirror
without any surface distortions would reflect perfect light, the holy and self-
realised aspirant reflects the entire divinity and glory of Brahm without
distorting it. In fact, thisis the reason why it is said that a self-realised person
is Brahm personified because he is a perfect image of what Brahm has been
visualised to be]
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madhyadésé param hamsam jnanamudratmaritpakam |
prano'panah samanascodanavyanau ca vayavah Il 66li
pancakarméndriyairuktah kriyasaktibalodyatah |

nagah kurmasca krkaro dévadatto dhanafijayah 11 671
paficajfianéndriyairyukta jnanasaktibalodyatah |
pavakah saktimadhyé tu nabhicakré ravih sthitah 11 68li

“Verse nos. 66-68 = The aspirant should always contemplate upon this divine Hans
(Swan) honourably enshrined in the central part of his body, i.e. in his subtle heart.

The meditation that is done using the five principal vital winds such as Pran,
Apaan, Samaan, Udaan and Vyan, aong with their coordination with the five organs
of actions of the body (such as hands, legs, mouth, genitals and excretory) is said to
be very effective.

If this coordination between the five organs of action and the vital winds is
extended to include the other minor vital winds such as Naag, Kurma, Krikal,
Devdutta and Dhananjay, then the results are simply astounding, they are extremely
effective.

The Shakti isthe center in the body where, as its name suggests, the subtle fire
element and the dynamic energy of creation are located. [This ‘ Shakti’ is the center of
subtle energy in the body, which is the coil like Kundalini located at the base of the
spine.] On the other hand, the energy of the Sun is symbolically located in the Naabhi
Chakra (which is the subtle energy center located in the region of the navel) (66-68).

g9%Iod fGeReUuT Adeadl forsalat: |
AYUIUIcRIB]fcerRsUIEfRId 11 Well
ABIAD G UCId Ad Adal |
IcaZoUlSdl &34: Alssidicatdiefi=i 11 vell

drsyantam divyaripéna sarvavyapi nirafijanah |
hamsa hamsa vadedvakyam praninam dehamasritah |
sapranapanayorgranthirajapétyabhidhiyaté Il 78I
sahasramékam dvayutam sat$atam caiva sarvada |
uccaranpathitdo hamsah so'hamityabhidhiyaté 11 7911

“Verse no. 78-79 = All spiritual aspirants who have a gross body (and of course are
wise and enlightened) should constantly contemplate upon and visuaise the
ubiquitous presence of the supreme Lord who is faultless and immaculate, who is al-
pervading, all-encompassing and omnipresent in this creation. While doing this, he
should constantly repeat the divine eclectic Mantra ‘Hansa-Hansa'. [In other words,
the aspirant should constantly remind himself that the he is no one else but the
supreme Brahm himself personified. This is because another form of the Mantra is
‘So-a-Ham’, meaning ‘that isme’. Refer verse nos. 16, 20-28, 34, 60-64.]
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This type of Japa (repetition of the Mantra) done constantly and involuntarily
is called '‘A-Japa Japa, i.e. repetition of the Mantra in an involuntarily way and
without being consciously aware of it being done at all*.

This type of Japa involves a coordination of the Pran and Apaan winds. [This
is because inhalation of breath during the Purak phase is known as the Pran, while the
exhalation that is done during the Rechak phase is called Apaan.] Since a man
breathes roughly twenty one thousands time during the course of a day, this is the
number of times this Mantra‘ So-a-Ham?® is automatically repeated (78-79).

[Note—It is called ‘ A-Japa Japa’ because this repetition is done involuntarily
and without any special effort or attention paid to its repetition. The
practitioner is not even aware that he is repeating any Mantra because it is
directly linked to the normal breathing process which is an involuntary and an
automatic biological process done constantly and without break, even while a
person sleeps or goes about his daily chores of life—refer verse no. 16 and its
note. The prefix ‘A’ indicates negation, and therefore this repetition of the
Mantra Hansa is not regarded as doing a Japa in the conventional sense when
special attention is focused on repeating any Mantra during some religious
ritual or practicing Yoga. It is automatic and involuntary. So when the spiritual
aspirant has risen to alevel of awareness and enlightenment when he becomes
aware of the spiritual importance of each breath that comes in and goes out of
his body as representing the two limbs of the Mantrafor Brahm, i.e. the letters
‘Ha and ‘Sa’ or the combined word ‘Hansa', he is deemed to have become
Brahm-realised. Only then can he say that he is repeating the Mantra ‘ So-a
Ham' meaning ‘that Brahm is me as my true self known as the pure
consciousness or Atma'.

’The eclectic Mantra ‘So-aHam' has been described in a number of
Upanishads. For instance, Krishna Y gjur Veda' s Y ogshikha Upanishad, Canto
1, verse nos. 131-133; Shuk-Rahasya Upanishad, verse no. 20; Sam Veda's
Y ogchudamani Upanishad, verse no. 83.]”

udsermel arelifergot forldesi da ufed |
Salferfeisol gdleied] forcd earIcAet Afet: 1l Coll

purvabhage hyadholingam Sikhinyam caiva pascimam |
jyotirlingam bhruvormadhyé nityam dhyayétsada yatih 11 801

“Verse no. 80= The practitioner of Y oga should always meditate upon the symbol of
Lord Shiva, called a Lingam, at three places—viz. as a ‘Adho-linga (i.e. as an
inverted or downward facing Lingam) in the front of the Kundalini', as ‘Pashim
Linga (i.e. as a Lingam facing to the west direction, or to the left hand side, or one
that is rear-facing) at the place where the subtle filament of light burns in the body
(i.e. in the heart region, because it is here the flame of consciousness burns as the
Atma), and asthe ‘Jyoti Linga (i.e. asasdf-illuminated source of light) in the middle
point of the eyebrows (which is said to be the site of the third eye of enlightenment
and wisdom) (80).
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[Note—Refer Y ogshikha Upanishad of Krishna Yaur Veda, Canto 1, verse
no. 168; Canto 2, verse nos. 9-11 which describe the presence of the Shiva's
Lingam—the symbol representing Lord Shiva—in the body of the man in the
course of discussing Yoga.]

[Verse nos. 81-110 are the truthful statements made by a self-realised person who has
discovered the great spiritual Truth about himself. It must be noted here that the
pronoun ‘I’ that is constantly used in each verse is not being used for the body but for
the Atma or pure consciousness that is the true and real identity of the spiritual
aspirant who is making each statement. The observations made in the following
verses have an excellent resonance in other great Upanishads belonging to the Krishna
Yaur Veda tradition—such as the Tejo Bindu Upanishad in its full Canto 3 and in
Canto 4, verse nos. 1-30, Canto 6, verse nos. 32-39, 58-72, as well as in Sarwasaar
Upanishad, verse nos. 16-21. The statements made herein below mark the pinnacle of
enlightenment and realisation of the ultimate Truth that inspires the spiritual aspirant
to feel so exulted and ecstatic that he is unable to withhold his sense of elation at this
discovery, and become so overjoyed with it that he exclaims as follows—]

I AlSBARIOAISBAATIISBHGIIS THIB |
YIUIISEHDRIISEHOIG OIS TIRIIRIISTRIGH | ¢ 2l

acyuto'hamacintyo'hamatarkyo'hamajo'smyaham |
aprano'hamakayo'hamanango’'smyabhayo'smyaham 11 81li

“Verse no. 81 = | cannot be demoted or degraded from my exalted stature; | am not
fallen and degenerate.

| am beyond comprehension and thoughts (i.e. | am so mysterious, esoteric
and enigmatic that | just cannot be fully understood).

| am beyond the limits of logic and rational understanding from the
perspective of this gross, material world (i.e. no one can understand me by applying
logics of the material world and try to prove or disapprove my existence in some
science laboratory as if | were some material object or some animal species from an
alien planet).

| am without a birth (because | am eternal, imperishable and infinite).

| do not have any (spiritual and inherent character) deformities symbolised by
such external signs as wounds or tumors (i.e. | am perfectly healthy and without any
scars or blemishes in my immaculate character and nature).

| do not have a gross body, and therefore | do not have any organs or any fears
that come with the possession of a body (such as from old age, enemies, diseases,
pains and other such torments that have a direct relation with the body) (81).

3I9IEGISEHTUISBHIUIILSIHIBAGH: |
SRAISBHOIGENSBHGIIIGIAISTFIBIL |1 ¢RI
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asabdo'hamarupo'hamasparso’'smyahamadvayah |
araso'hamagandho‘hamanadiramrto’'smyaham 11 82iI

“Verse no. 82 = | am without words and forms (i.e. | cannot be described in words; |
have no physical attributes and features; my true form has no physical dimensions
which words can hope to describe or express). Therefore, | am beyond the perception
of touch and the sense of feeling (that is associated with anything gross and physical,
simply because | have no forms).

| am non-dual, immutable, universal and uniform. [This is one of the reasons
why | can't be precisely and correctly described, because each word and each phrase
used to describe me would be limiting me, but that would be erroneous as | am
limitless and infinite. Each word or phrase has more than one meaning when used in
different contexts, whereas | am one whole indivisible single Unit. Further, how can
anything that has no form be of two types, or be ‘dua’? That iswhy | am ‘non-dual’.
Again, Truth is always one and not two, another reason of my being ‘non-dual,
uniform, universal and immutable’.]

That is aso why | am without the gross perceptions of taste and smell. [Thisis
because | have no gross body with the organs that can taste or smell. | am non-dual,
so there is no separate thing that has a taste which is tasted by someone else, and
neither is there some thing that emanates a smell that can be smelled by someone
else]

| am an embodiment of eternal and primary elixir of creation called Amrit.
[Thisis evident in the fact that after the previous creation came to an end, everything
el se perished except me. Thus, | must be something on which death has no effect, and
such athing is called Amrit because it is an ambrosia of eternity and imperishability.]
(82).

ISRNSBAICTSINSBHSRISIFRIDAISTHRIBH |
YIS EHHDISEHTTRINSTFRIDALSIFABI Il ¢33l

aksayo'hamalingc'hamajaro'smyakalo’'smyaham |
aprand'hamamuko'hamacintyd'smyakrto'smyaham 11 831

“Verse no. 83 = | am imperishable and do not decay or come to ruin. | am without a
body and its organs. | am therefore not subjected to the decay of the body and the
effects of old age. | have no dimensions, forms, shapes, fractions or aspects. [All this
is simply because | am formless, eternal, infinite and imperishable as well as
universal, uniform, immutable and non-dual.]

| have no Pran (physical life) but still 1 can speak (i.e. | have manifested
myself in the subtle world as the faculty of speech).

| am so mystical, esoteric and enigmatic that | am beyond thoughts and
comprehension. [Refer verse no. 86.]

| do not do any deeds (because the deeds are done by the physical body and |
am not the body but the subtle, sublime and pure consciousness which is absolutely
distinct from the physical gross body) (83).
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SIGRITRIGHIIENSOIS 9IS EHCTSIUE: |
SBUGISBHAII NS BIHAAGICDISIFAAGIBH Il ¢yl

antaryamyahamagrahyo'nirdesyo'hamalaksanah |
agotro'hamagatro'hamacaksusko'smyavagaham 11 84li

“Verse no. 84 = | dwell inside all the creatures and know their inner thoughts and
feelings. [That iswhy | am called * Antar-yaami’, i.e. one who lives inside and knows
the inner secrets.]

| cannot be caught hold of or grasped. [That is, neither can | be physically held
because | have no gross body, nor can | be understood and grasped by the mind
because | am the most mysterious entity in creation.]

| do not need any directions; | do not have any directions. [Thisis an excellent
example of playing around with words. | do not need any directions implies that |
know everything and therefore do not need any advice or guidance; it also means that
| need not be told where to go or in which direction to proceed ssimply because | am
al-pervading and omnipresent entity. Similarly, | have no limiting body or form
which has any sense of physical direction as north or south. Since | am an al-
pervading, omnipresent and ubiquitous entity, the concept of having any direction
where | am not present does not apply to me. The various directions of the compass
have alimited dimension in space and area, a notion that is not applicable to me.]

| have no attributes or defining qualities or characters or features.

| do not have any clan, lineage, caste or creed; (and this is because) | do not
have any physical body. Hence, | do not also have the organ of sight called eye, or the
organ of speech (called the tongue and mouth) (84).

3IEQANSFAAVI SEHIAVSISSFIGHGT: |
SIYAISBHETCISBHCUSCRISTRISIFIBA || Yl

adréy6'hamavarno‘hamakhando'smyahamadbhutah |
asruté'hamadrsto’hamanvestavyo'mard’smyaham 11 85l

“Verse no. 85 = | am invisible (because only gross things can be seen, but | am the
invisible ethereal ‘spirit’). | have no colours or distinguishing marks that puts me into
one or the other classes in the society. | am immutable, indivisible, one and
wholesome. | am therefore most strange, mysterious, enigmatic and esoteric, and
therefore beyond comprehension and grasp of the mind.

| cannot be heard or seen. | am an entity that is worthy of deep research,
pondering and contemplation.

| am eternal and infinite, something that never dies because it is immortal and
imperishable (85).
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SIATIRRIGIIPIANSASIIDISRIARIE |
SEIAISBIASIAISEA RIGAISIADRIB Il ¢l

avayurapyanakaso'téjasko'vyabhicaryaham |
amato'hamajato'hamatisuksmao'vikaryaham 11 86l

“Verse no. 86 = | am not the wind or the air element, and neither am | the sky or fire
elements. [That is, | should not be judged by weighing me or measuring me against or
comparing me with these elements simply because | have a non-gross and subtle
body. Though these elements along with others are my manifestations, but it is not the
other way round.]

| do not involve myself in promiscuous behaviour (i.e. | do not violate the
rules of propriety, probity, righteousness and auspiciousness, | am faithful and
steadfast in my beliefs and convictions).

| am unknown and cannot be known in entirety. [Refer verse no. 83.]

| have no birth (because | am eternal and infinite).

| am smaller than the minutest (because | am smaller than the tip of the hair
follicle—see verse no. 14), and without any faults or shortcomings of any kind (86).

SRS DISAAIDISEIRTAIIRISUIS IHIAB] |
SIATRIS oIl HIBoToAS [AURISTHRISH I Ul

arajasko'tamasko'hamasattvosmyaguno'smyaham |
amayo'nubhavatmahamananyo'visayo'smyaham 11 8711

“Verse no. 87= 1 am free from the effects of the three Gunas called Sata, Raja and
Tama’. | am beyond their reach. | am therefore free from the effects of Maya’; | do
not possess the element called Maya (i.e. | am free from the delusory effects caused
by these three Gunas as well as by ignorance of the truth).

| am myself experienced and well versed in everything (and therefore cannot
be led astray by false charms and enticing allurements proffered by Maya). At the
same time, | am an entity that can be experienced (as the ultimate Truth, pure
consciousness and infinite bliss that is obtained upon self-realisation).

| am infinite and fathomless.

| am not the material object of the world that can be pursued by the sense
organs of the body (87).

[Note—'The three Gunas—The character of all the living beings in the entire
creation is dependent upon three primary qualities called the Gunas. They are
Sata, Rgjaand Tama.

() The Sata Guna is the best of the three qualities present in any creature.
It is a positive quality and is marked by a propensity for following the path of
nobility, auspiciousness, probity, propriety, virtuousness, holiness and
righteousness. Creatures that have a predominance of Sata Guna are inclined
to do selfless service, be benevolent, merciful, kind and gracious, have
coolness of head and a rationale and balanced mind, be contented, have



humility and piety etc. Such creatures are devoted to good values in life and
have a desire to acquire knowledge that would help them reach higher spiritual
goasinlife.

This Sata Guna is marked by high standards of ethical and moral existence
that makes the bearer of such qualities highly respected in society. Such
people have a spiritual dimension to their personality. This quality is
spiritually uplifting and gives a divine halo to those who posses it and practice
it.

The Vasanas that have the Sata Guna or quality dominant in them are like
aveil covering the lamp or like a smoke covering the fire. A dlight breeze will
remove this smoke. Similarly alittle bit of prayer and meditation will remove
the Satwic desires; its removal requires the least effort.

(b) The second quality isthe Raja Guna and it makes a man more attracted
to this material world and its charms, and less spiritually inclined. The Raja
Guna is the medium quality marked by a greater percentage of worldly
passions, desires and attachments and their natural offshoots in a creature. It
makes a creature inclined towards the material things of the gross world and
their enjoyments, towards creation of wealth, its enhancement and protection,
and generally having a desire for growth, development and expansion etc. It
covers such qualities as worldly yearnings, passions, a stormy nature, agitated
behaviour, ambitions, selfishness, expansionist tendencies, a desire to acquire,
retain and develop such acquisitions even to the detriment of one's long term
spiritual welfare and even if such actions cause pain to others. All these
pertain to this materialistic world. Such qualities give worldly fame and
prosperity. If these qualities are judiciously mixed with the Satwic qualities,
then they provide the person the better of the two worlds, both in terms of
worldly fame as well as spiritual well being.

The Vasanas that have the Rgjsic Guna or quality dominant in them can be
compared to dust on amirror. In this case some dusting and rubbing is needed
to clean the mirror; a greater effort is needed as compared to the case with
Satwic quality.

(c) The third quality is called the Tama Guna and is the meanest and the
basest of the three Gunas. It is a demeaning quality in a creature that leads to
his downfal and perpetual entanglement with things that are considered
improper and unethical. It creates an inclination for committing all sorts of
sins, misdeeds and demeanours. It leads the creature towards negativity and
inspires him to acquire negative qualities such as various vices, evils, sins,
perversions etc. It makes him inclined to be greedy, rapacious, haughty,
arrogant, lustful, intoxicated, vile and wild to the extreme. Such a creature
with a predominance of Tama Guna has utter disregard for propriety, noble
virtues and ethics, for righteousness and morality.

In brief, it is the most degrading, denigrating and contemptible of the three
characteristics in a person, and leads to such behaviour which is utterly
immoral, denigrating and depraved, marked by grossness, crassness and
recklessness. It therefore leads to his downfall, ignominy and ruin as well as
ignorance, delusions, gloom, inertia, anger, frustration etc.

The Tamsic Guna or quality is like the embryonic membrane that covers
the foetus in the womb. They cannot be removed easily and require great
diligence, effort, persistence, dedication and careful handling requiring time
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and patience. It is the basest and the lowliest of the three characteristics, and
the worst type to possess.

The Vasanas that have the Tama Guna in dominance are regarded as the
‘bad Vasanas' or better still the ‘worst type of Vasana that any individual can
have.

The varying quantity and intensity of these three in any given individual
would decide his specific character and how he is inclined to dea with the
world and a given circumstance. The various permutations and combinations
of these three qualities create a particular nature of an individual, giving him
his individuality and his special personality which are unique to him; they
determine his temperament, behaviour, thought process, et a. Two individuals
having the same external form of the gross body might look very much alike
but they vary immensely in their nature, habit, temperaments, inclinations,
behaviour, thinking, outlook, the way they act and do their deeds, the way they
tackle the problems of life, the level of their wisdom and intelligence, their
personality and their general way of living.

Thisis aso the reason why it is believed that a creature has to roam in 84
Lakh wombs or forms of life; it is only a metaphor—it does not mean an
actual and countable specific number of births that the creatures have to take,
but only symbolise the huge possibilities of individual characteristics that are
determined by the differing ratios of these three Gunas, and the immense
number of individuals that exhibit these characteristicsin this creation.

The three Gunas that determine the individual character of the creature,
that determine his ‘individuality’ as compared to the general character of the
group to which that individual belongs, are like the isotopes in chemistry. The
isotope refers to the phenomenon wherein one of two or more atoms of the
same chemical element that contain the same number of protons but different
numbers of neutrons in their nuclel and therefore have the same atomic
number and chemical properties but different mass numbers and physical
properties. For example, two brothers have the same genes and the same
inheritance, but the presence of the three Gunas in different ratios between
them changes their personality and thought processes. One may be a highly
righteous man while the other might be just the opposite. Their parents are the
same, their upbringing is the same, they have attended the same school and ate
the same food, but there is a deep chasm when it comes to their character as
individuals.

Since each individual is like an independent piece of mosaic that
completes the entire picture in conjunction with other such pieces, this
individual creature' s nature and character helps to determine the overall shape
of the creation. These Gunas keep the creation in a state of constant change,
because numerous creatures die every moment and new ones are born. The
Supreme Being has to be constantly on the alert because of this flux.

The various permutations and combinations of these three qualities create
a particular ‘nature’ of an individual giving him his individuaity and his
specia characters which are unique to him; they determine his temperament,
behaviour, thought process et al. Two individuals having the same externa
form of the gross body—e.g. two men —might look very much alike but they
vary immensely in their nature, habit, behaviour, thinking, outlook, action and
deeds, wisdom and way of living. This is what is meant when it said that a
creature has to roam in 84 Lakh wombs or forms of life; it is only a metaphor
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—it does not mean an actual, countable specific number that there are actually
and physically 84 Lakh types of bodies of living beings; it only symbolically
refers to the huge possibilities that are possible with these three ‘Gunas and
their different combinations that can imaginably produce a myriad variety of
creation that can be created with these three basic qualities and their various
sub classes of qualities.

The proportion of the three Gunas decides the nature, natural
temperament, tendencies, habits and inclination of the creatures. For example,
a person with a greater proportion of ‘Satvic’ (noble) characteristic will be
considered nobler than a man with a greater proportion of ‘Rajsic’ or ‘ Tamsic’
gualities. SO we can say that sages, seers, prophets, scholars and generaly
enlightened persons have a high degree of ‘ Satvic’ qualitiesin them; kings and
householders who live a noble life are example of those with higher amount of
‘Rajsic’ quality in them; while sinners, killers, drunks, rowdy elements, cheats
etc. are those people with higher ‘Tamsic’ quality in them. These Gunas have
direct bearing on the personality of a man.

The first quality of Sattva is concerned with creation and enhancement of
knowledge and wisdom. For this, one has to remain aert and vigilant like
Brahma. The ‘Jagrat state’ also corresponds to that state when the creature is
awake and interacts physically with the external world, imbibes whatever
knowledge and information that comes to it, gains experience, and physicaly
reacts to that knowledge and information. Further, such people are regarded as
seniors in society, and they are best depicted in the form of the old patriarch
Brahma the creator. They remain so engrossed in the world that they forget
who they actually are, what their true identity is, and the very basic fact that
what they are thinking to be real is actually not.

Next comes the ‘Swapna state’ in which a man dreams, and it is a
metaphor for imagination and visualization of things based on the experience
and knowledge gained during the Jagrat state. In this state a man lives and
does things in a virtual manner in a virtual world of dreams. He sustains and
nourishes his imaginations, fantasies and conceptions in a world of dreams
which is far away from the harsh realities of life in the physical world. He
suffers and enjoys in his dreams, then when he wakes up, he sometimes
forgets what that imaginary world was like, but at other times there have been
incidents wherein he has got new insight and new inspiration while he was
dreaming. This is how Vishnu sustains and nourishes the creation created by
Brahma. For all practical purposes, a dreaming man appears to be in a state
resembling the state of Samadhi, or a state when an aspirant is in deep
meditation and engrossed in contemplation, because he remains aloof and
oblivious to the external world, and remains absolutely motionless. But this
state is temporary, because he would revert back or wake up to the Jagrat state.
That is why Lord Vishnu, who represents this quality of Raja, is depicted as
perpetualy reclining contemplatively on the bed of the coiled legendary
serpent floating on the celestial ocean of milk called Kshirsagar. Since without
a vision and imagination one cannot grow, develop and rise, Vishnu is
regarded as a maverick player of fantastic tricks in order to sustain and
enhance his interests of looking after the creation. Out of these Trinity Gods, it
is Vishnu who assumes so many forms and adopts so many tricks to do the
needful.
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The third quality of Tama is represented by Shiva, and that is why he
shows certain traits which are so typical of this quality—viz. being short
tempered, and destroying at the shortest notice; his external behaviour and
attire also represents the excess of this lowest quality in him. The Sushupta
state that he represents stands for being totally oblivious of the external world,
and remaining in total bliss. Thisis exactly how Shiva has been depicted—he
remains in a perpetual state of meditation, completely indifferent to the
external world, unconcerned and detached from the attractions of the
enchanting outside when he can find complete bliss inside his own bosom.
The Tama quality marks the presence of ignorance in a greater ratio, and this
is depicted by Shiva when he remains ignorant of the niceties of worldly
behaviour, notwithstanding his exalted stature of being the greatest amongst
the Gods.

’Maya—The word Maya briefly means something that is deluding and
ensnaring, something that is not the reality but gives an impression that is just
the opposite. Maya is a word which has two parts, Ma + Ya. The first half
means a ‘mother; a progenitor; something that creates, while the other half
refers to the 'notion of doubt, of either this or that; the notion marked by
uncertainty’. The word ‘Ma aso means ‘to measure, mark off, by any
standard; to show, to exhibit, to display; to infer, to conclude; to be formed,
built, made of’. Therefore, the composite word Maya refers to a situation
which harbours or creates uncertainties, where it is uncertain whether what is
said or understood or seen or witnessed or experienced is actually the truth or
not. It is virtually the ‘mother of all confusions, doubts and perplexities'. It
therefore refers to something or some situation which creates or produces
perplexities, doubts and confusions, something that is not real; that which is
deluding, illusionary, deceptive, mirage-like and deceitful, and is caused by
the ignorance about its truth and reality; something that has no substance or
pith; displays no certainty and leads to wrong inference. The term Maya is
used to define this entire complex phenomenon at once. Hence, Maya is a
synonym used for all that is deceptive, faulty, false, deluding, ignorance-
based, illusionary, imposturing, deceitful, invisible and super-natura in the
sense that it defies all logic and understanding; all that which has no reality or
substance inspite of appearing to be for real; all that is hollow and lacks
gravity though appearing to be solid and dense. It creates hallucinations in a
creature’s mind leading him to believe that what he sees is the truth. It is the
deluding and magical powers of the supreme transcendental Lord that hides
the reality and creates an imaginary world of deceptions and misconceptions.

Maya has three basic constituent qualities. Hence it is called Trigunmayi,
i.e. one which has the three Gunas or qualities. These three Gunas or qualities
are— Sata, Rgja and Tama as described above.

The basic idea here is that Maya is like a transparent coloured sheet which
covers the supreme ‘truth’ in the creation. Since it is transparent, it assumes
the attributes of the ‘truth’ that it covers, because for all practical purposes an
ordinary man in unable to see that veil because of its transparency. But at the
same time, being tinged by different Gunas, the view of the ‘truth’ as seen
through the veil of Maya gets tainted or distorted consonantly. Thisisasimple
way of understanding what is called ‘illusion and Maya vis-avis the Truth and
Reality’. Maya nevertheless hides the truthfulness of the Truth, and instead
lends its own attributes and characteristics to that Truth known as the *Nirgun
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Brahm' by the Upanishads when the latter is observed through this veil, while
at the same time assuming the glorious attributes of Brahm itself. So ignorant
fools think that the Mayais the real thing, whereas they are actually seeing the
‘veiled truth’ as observed through this covering of Maya, because the actual
‘truth’ is hidden from view by this transparent sheet which has lend it its own
colour and hue to it . As aresult, that Nirgun appears to have some attributes,
and it thereby becomes ‘ Sagun’, or the one with attributes and characteristics,
by the interference of Maya.]

SIGAISEAYUISEHAEI SEIHOTO: |
SIUAISBACTHISEHARIDISSHGIIR: |1 ¢4l

advaito'hamapurno'hamabahyo'hamanantarah |
asroto'hamadirgho'hamavyakto'hamanamayah 11 88l

“Verse no. 88 = | am non-dual, immutable and one. | am complete and wholesome. |
have no outside or inside; | am neither outside nor inside. [That is, since | have no
physical body, there is no cause for the existence of concepts of outside and inside, as
this demarcation can happen only when there is a physical boundary enclosing a
particular area of space, such as an empty pitcher or room. Refer verse no. 84.]

| have no ears (because | have no physical body).

| am not even huge and long (because anything that has no physical dimension
cannot be measured).

| am un-manifest and without visible characteristics and attributes.

| am free from any disease or faults that ordinarily afflict al the creatures of
this creation. [Refer verse no. 81.] (88).

IGRIIOIGG [ASTIOTGI S IRIBATATDRT: |
SfoTCBISEHCIUISEHDARRIBAS: || <<l

advayanandavijianaghano'smyahamavikriyah |
aniccho'hamalépo'hamakartasmyahamadvayah 11 8911

“Verse no. 89 = | am anon-dual entity that is an embodiment of infinite beatitude and
felicity, and of enlightenment, erudition and wisdom.

| am faultless and without any taints or blemishes.

| have no desires and yearnings. | am not engrossed in or entangled with
anything; | have no attachments with and attractions towards anything pertaining to
this materia world.

| am not the doer of anything (because the deeds are done by the body and not
by the Atma which happens to be my ‘true self and identity’).

| am a non-dua entity (that need not do anything because there is nothing
besides this entity in this creation) (89).
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sifdenorIEGssAdPRIGPIOR: |
3lelcUlsadAdDIssAdDCUlsTFRIfdSdcIoL |l Qoll

avidyakaryahino'hamavagrasanagocarah |
analpo'hamasoko'hamavikalpo'smyavijvalan 11 90i|

“Verse no. 90 = | do not do anything that is done out of ignorance and lack of proper
and correct knowledge.

| am not perceived by application of either the Mana (mind) or the Vaani
(speech). [That is, | am beyond the reach and grasp of both the Mana as well as the
Vaani. | cannot be understood by application of the mind and its various faculties, and
| cannot be described and limited by words.]

| have no small fraction; | do not come under the category of things that are
small or limited in scope, or that can be measured by a scale that is applicable to
worldly things (for | am vast, fathomless and measureless; | am infinite and endless)*.

| am free from all grief, sorrows, miseries and agonies of all kinds.

| have no alternatives and no parallels.

| do not have to subscribe to any specific way of life revolving around or
recognised by some specia type of fire’. [In other words, the eclectic and divine
entity that is being referred to in these verses does not come under the purview of any
of these fires and their related things. It need not conform to any particular way of life
revolving around a specific type of fire, or observe a set of sacrosanct rules or perform
any of the rituals involving a specific type of fire to be regarded as holy, righteous,
divine and auspicious. Even without subscribing to any particular type of divine fire,
it is nevertheless holy, divine, pure, auspicious and righteous.] (90).

[Note--'This is easy to understand—we do not measure the distances of far
away stars and galaxies in meters or centimeters. They are measured in light
years—the distance traveled by light in one year which is a standard measure
for astronomical distances. Likewise, we cannot weigh the planets in grams or
kilograms. In other words, the supreme transcendental entity that is the subject
matter of these verses as well as the Upanishads in general cannot be
measured by a measuring tape with a mundane worldly perspective, for it is
super-human, outwardly and transcendental.

“There are five special types of fires which are related to five types of
circumstances or events in the life of a man. They have been elaborately
described in Chandogya Upanishad, canto 4, section 10 to 13. They are—(a)
‘Garhyapatya (the fire of the household hearth), (b) ‘Dakshinagni’ (the fire
used as a witness to making charities or any other religious festivity), (c)
‘Ahawaniya (the fire to invoke the Gods during a ritualistic sacrifice), (d)
‘Sabhya’ (the fire of the Vedic period which was continuoudly lit) and (€)
‘Awasathya’ (the fire of the later Smriti period). Worship of the three
important fires have been described in Chandogya Upanishad, canto 2, section
24, while canto 5, sections 4-10, 19-24 explain their great symbolic
metaphysical significance.

The Garhyapatya fire—This is the householder’s fire. A householder has
land and farm representing ‘earth’ in which he grows food. This food is grown
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with the help of the light of the Sun, and it is cooked in the fire of the fire
place in the house. Hence, the Garhyapatya fire, or the householder's fire, is
intrinsically present and is implied in these 4 entities. It is an integral part of
these four. The earth has the ‘fire element’ because without heat and warmith,
no seed would germinate and no life can survive on this earth. The food has
fire present inherently in it because it is the energy inherent in food which
helps to energise the creature that eats it. The presence of heat in the sun does
not need to be explained because it is very evident.

The Dakshinagni fire—is a witness to making of charities when some
water is poured as libation to the Gods. It signifies that the Gods are offered
water to drink. To give water to the thirsty is the greatest for of charity.
Therefore, this fire is symbolically present in water, and when it is poured, it
signifies that the heat produced by sins committed by the person has been
doused. Charities and donations make a man famous and renowned, hence the
allusion to directions of the earth. His glory shines like the bright moon and he
is called a star among human beings. He is the most exalted amongst his peers
and compatriots even as the moon is most prominent amongst the stars in the
sky.

The Ahawaniya fire—is lit to invoke Gods, and the Gods live in the
heaven; hence the reference to the sky, heavens and electric. Since Pran is the
best form of the vital winds, the allusion means that the Gods are the most
exalted forms that exist in creation. The ‘electric’ is a metaphor for immense
strength, potent and power, which of course the fire possesses. This inherent
quality of Electric that it possess most stupendous powers and strength is
likened to the presence of Brahm in it even as the great power and strength
present in a man is due to the Atma or Pran present in him. Even asa man is
useless without the presence of Pran in him, the Electric would lose its
importance if there was no Brahm present in it which gives it its punch and
strength.

The following are also regarded as the five fires—(i) The Sun, (ii) The
Lightening, (iii) The Terrestria fire, (iv) The Master or Lord of the household,
and (v) The Chief Priest.

According to Garbho-panishad, paragraph 5 of Krishna Yaur Veda
tradition, the body of the living organism is called ‘Deha or body because it
harbours the Fire element init.]

SMSAEMoABIGSEAIDIIRIE AN STHRIBH |

ScAAdGIBPUISEHBHAIGIoGRIGSL: 11 Q¢

adimadhyantahind'hamakasasadrso’'smyaham |
atmacaitanyarupo'hamahamanandacidghanah 11 9111

“Verse no. 91 = | do not have a beginning, middie or end. | am like the sky (i.e.
endless, fathomless, measureless and infinite). [Refer verse no. 98.]

| am the pure conscious Atma. | am that eternal, cosmic and all-pervading
Consciousness which is a measureless treasure of beatitude and felicity. [Refer verse
no. 92.] (92).



79

SIIGJOGIH]CFQ@@ISSH]ICIHE]'EQJISEHOFD: |
cHDTHISATDIAUZATCHRIZRISH |l 3l

anandamrtaripo‘hamatmasamsthohamantarah |
atmakamohamakasatparamatmesvarosmyaham 11 92l

“Verse no. 92 = | am an embodiment of Anand (bliss and joyous abundance). | am
like Amrit (the elixir of life that provides both eternity and bliss). [Refer verse no. 91.]

| am established in my Atma. | am an entity that is the inner-self of al living
beings as their conscious Atma (soul).

| am ‘Atma-Kaam', i.e. | am fully contented with my Atma and my self. | am
like the supreme Atma (the cosmic Consciousness or the supreme Brahm) that is like
the sky (i.e. | am as vast, infinite, eternal, measureless, fathomless and featureless as
the sky) (92).

SIMGIRRIGHI SIS EABHTATSY: |
3cDCISBIAUGHCI BHTRAISTRIBH Il 23l

1sanosmyahamidyo'hamahamuttamaparusah |
utkrsto'hamupadrasta ahamuttarato'smyaham 11 931I

“Verse no. 93 = | am Ishaan (Lord Shiva, the emblem and insignia of divinity and
holiness). | am worthy of worship and reverence. | am the best and the most exalted
Purush (i.e. | am the Viraat Purush—the macrocosmic gross body of Brahm from
whom the rest of creation evolved—personified). | am, therefore, the bet,
immaculate and the most exalted entity in creation.

| am merely a witness to whatever that is happening in this world (because |
am not involved in this world, | am neutral, and | am not a doer of anything, so |
simply watch everything like a dispassionate observer who is not at all concerned
about the consequences of the happenings).

| am beyond everything and every considerations; | am transcendental and
even beyond its definitions (93).

BAcilss Did: DAlEISNSE DIUNTET: |
SIBIRIISE SIIHIE UGUAGRITFIAS |l ¥l|

kévalo'ham kavih karmadhyakso'ham karanadhipah |
guhasayo'ham goptaham caksusascaksurasmyaham |1 941

“Verse no. 94 = | am the only one of my own kind; | have no paralldl.
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| am a“‘Kavi’, i.e. | am an expert in words and expressions; | am well lettered
and well read.

| am the Lord who presides over al deeds and judges them (because | am the
Supreme Being personified).

| am the cause of al causes (i.e. | am the one who is behind everything that
has a cause, and | am the seed that is at the root of all causes giving rise to myriad
happenings in thisworld).

| am the implied secret meaning behind everything mysterious, enigmatic,
esoteric and mystical (in the sphere of mysticism, theology, metaphysics and
spiritualism). Indeed, | am secret and keep myself secret.

| am the hidden eye which empowers the visible organ of the eye to see things.
[In other words, | am the subtle power and authority that actually ‘sees’ things, and
use the external organ of the eye as merely an instrument to aid me in seeing them.
Thisis because | wish to remain secret and behind the curtain. | am the subtle faculty
of seeing that resides in the eyes and empowers them to carry out the function of
‘seeing’.] (94).

RIcTolocIsTRIE Al RigolfHomRsIRIa |
SAICIRIISIRIE SRIRIFSAI NI SRITCRIFRISH |1 QI

cidanando'smyaham céta cidghanascinmayo'smyaham |
jyotirmayo'smyaham jyayanjyotisam jyotirasmyaham 11 9511

“Verseno. 95 = | am eternally blissful and happy.

| am the one who infuses life and consciousness to all others. [In other words,
| am the Atma which injects consciousness and life in the gross body of all the living
beings. Without me, they would all be dead and lifeless.]

| am atreasure and fountain of enlightenment and knowledge, of wisdom and
erudition. [Refer verse no. 93.]

| am not only illuminated but am an embodiment or a fount of the best form of
illumination in existence (95).

AIRA: ASAB TATAISE AIRA: T3: |
feotl Gals¥at goell exeTearll galsIRIBH Il £l

tamasah saksyaham turyaturyo'ham tamasah parah |
divyo dévo'smi durdarso drstadhyayo dhruvo'smyaham 11 9611

“Verse no. 96 = In the dark, | am like a secret witness to everything. [In other words,
no one should think that if he does anything in the dark or in secret, if he acts
surreptitiously and deceitfully, he can hoodwink me who am the consciousness and
the Atma. That iswhy it is said that the Lord watches every deed of the man, whether
done overtly or covertly.]
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| am the basic essence of the word Turya, i.e. | transcend all planes of
existence and am beyond al definitions. [The ‘Turya is the fourth state of
transcendental existence when the ascetic goes beyond all awareness of the existence
of the world. This concept has been explained separately in an appendix.]

| am beyond the reach of darkness. [That is, darkness in any form can have no
effect on me, it cannot touch me, and it cannot cast its gloomy shadow upon me.
‘Darkness is connected to anything that has a negative connotation, such as
ignorance, delusions, falsehoods, illusions, deceit, conceit, etc. It is negativity in al its
dimensions. Thus, this stanza means that the divine entity being referred to here is not
a al affected by any of the things that come within the definition of Darkness. The
untold reason behind it is that | am eternaly ‘self-illuminated’, and where there is
light there can be no darkness of any kind, physical or otherwise. Refer last stanza of
verse no. 95.]

| am a glorious living embodiment of Divinity and Godliness. | am farsighted
and can be ‘seen’, or witnessed and experienced by those who have farsightedness.
[That is, the pure conscious Atma is not perceivable by al and sundry. Every Tom,
Dick and Harry cannot know it or seeit. It requires alot of deep insight and erudition,
a lot of patience and self-control, a lot of diligence and sincerity to even have a
glimpse of one corner of this divine and esoteric Godhead. After al, the words
‘supreme and transcendental and beyond comprehension’ etc. cannot refer to the
mundane, the known and the routine.]

| am that eternal and steady Truth that is at the foundation of sight, that gives
meaning and substance to what is being seen, that proves that what is seen is actually
the reality and the truth, that it cannot be false because it is actually ‘seen’ first hand.
[In other words, one can see things that have an existence, and not things that have no
existence. The latter would come under the category of ‘imagination of the deluded
and halucinating mind’. The mirage seen in the hot desert comes under this latter
category. Even the world of material sense objects that are perishable come under this
class. But there is another dimension to this world which is not so easily seen but is
nevertheless the ‘real and truthful thing’, and it is this entity that is being referred
here. It is the ultimate ‘ Truth’ called the Consciousness without which nothing would
be seen in the first place, whether real or unreal. This concealed entity is the truth in
the form of consciousness that forms the foundation upon which the activity called
‘seeing’ and the faculty of sight are rested. The proof of thisliesin the fact that a man
from whose body consciousness or Pran has left, i.e. a dead man, never sees anything
inspite of the fact that the eye is still there in the body as much as is the brain in the
skull of the same body. These two entities that had been seeing everything clearly a
while ago become unable to do so now because the consciousness or Atma, also
called by its synonym the Pran, has left the body. So we deduce that the function of
seeing was not done by either the eye or the brain but by something else. And this
‘something else’ is the ‘consciousness (Atma) that injects and activates the factor of
‘life’ (Pran) into these and other organs of the body.] (96).

forcellsg forraellsg folftaRlls 34 forassiot: |
foreicll forfdmctlss forRemArs¥a foreaet: 11 uIl
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nityo'ham niravadyo'ham niskriyo'smi nirafijanah |
nirmalo nirvikalpo'ham nirakhyato'smi niscalah 11 9711

“Verse no. 97 = | am eternal and omnipresent; | am present in every moment of life. |
am innocent, guiltless, taintless and faultless.

| do not do anything; | am a non-doer of deeds (because al the deeds are done
by the body and not by the pure consciousness).

| am without any blemishes and dark taint of any kind; | am flawless.

| am pure and immaculate. | have no alternatives and no parallels. [Refer verse
no. 98.]

| have no family and lineage from which | could draw my name, fame and
renown, my mystical powers, authority and divinity. [The word ‘Nirakhyaat’ means
name, fame, renown, a description of some royal family, family lineage, or legion of
saints. In other words, | have no parent from whom | could have my birth and from
whom | could derive or inherit my fame and powers. | do not depend upon anyone
else’'slegacy. What | am is my own being, have my own unigue character and virtues,
and | do not depend upon someone else to acquire some kind of greathess and
divinity, some kind of mystical powers and authority. My divinity, holiness and
godliness etc. are a part of my inborn and inherent attributes, virtues and abilities.]

| am steady and unwavering; | do not fluctuate; |1 do not undergo any change
(like the waxing and waning phases of the moon) (97).

forfdorRl forceryl forejuil for:3uslsIerad |
forf3focril forlodre forzugiisiFa forsaet: 11 Q4|

nirvikard nityaputo nirguno nihsprho'smyaham |
nirindriyo niyantaham nirapékso'smi niskalah 11 98I

“Verse no. 98 = | am without any faults and taints of any kind (refer verse no. 97). |
am eternally and infinitely pure, uncorrupt and immaculate. | have no definable and
delineable attributes and qualifications. | am detached with and non-involved in
everything.

| have no gross organs of the body (because | am formless and an ethereal
spirit). [Refer verse no. 91.]

| am the ultimate controller and regulator of everything. | am neutral and
dispassionate.

| have no Kalaas (i.e. | have no fractions or characters that can be definitely be
delineated, defined and understood; | am one single non-dual entity that has no
fractions and separate aspects) (98).

USW: URHAICHIE YRIUT: UAAISIHRIB |
WRIRISTRIS YIsT: YUsaIUEAISIRIEH |l <l
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purusah paramatmaham puranah paramo'smyaham |
paravaro'smyaham prajiah prapaficopasamo’'smyaham 11 99I|

“Verse no. 99 = | am the supreme Purush (i.e. | am a personification of the Viraat
Purush, the macrocosmic revelation of the supreme Brahm, and from whom all the
other Gods as well as the rest of creation came into being, and who has revealed
himself in the image of the man). Hence, | am the most ancient and traditional
supreme transcendental Parmatma (i.e. | am the Supreme Being himself who is the
most ancient in the sense that he existed even before the creation came into being).

| am a fathomless and infinite ocean (treasure) of knowledge, wisdom,
erudition and enlightenment (Paraavar). | am wise and enlightened enough to crush all
delusions and deceit that might be created out of falsehoods and ignorance (99).

WRIEIAISIHRIE UUT: PR YRIdol: |
UUlioloGdalelsE YrasIbAISIRIBAL Il 0ol

paramrto'smyaham puarnah prabhurasmi puratanah |
purnanandaikabodho'ham pratyagékaraso'smyaham 11 1001

“Verse no. 100 = | am the best Amrit (the eternal dixir of life and wisdom; the
ambrosia of eternity and bliss that is drunk by the Gods) and the most ancient and
complete supreme Lord. [That is, | represent that elixir which gives eternal life and
beatitude because | am the Supreme Being, the undisputable Lord of creation himself
personified.]

| am a personification of wholesome and complete bliss and happiness
(because 1 am Amrit personified). | am an embodiment of that knowledge and
enlightenment which is one and non-dual, which has no two meanings or aspects (that
can cause any kind of confusions or vexations as to which one of them isthe ‘truth’).

| am the evident truth in the form of the consciousness that resides inside the
inner self of all living beings. | have only one subtle and sublime form that never
changes, and that has only one divine contour (as the ‘consciousness’). All of them
are nothing but me (100).

USIIAlSE YQllodlss JdIon: UIHR: |
UDGI RIGRIAGISE Gl Aldelsiur: |1 202l

prajiato'ham prasanto'ham prakasah paramésvarah |
ekada cintyamano'ham dvaitadvaitavilaksanah 11 1011
“Verse no. 101 = | am an expert who has specialized knowledge, erudition and

wisdom (Pragyaataq).
| am very cam, tranquil and peaceful.
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| am the splendorous and self-illuminated entity known as the Parmeshwar
(the supreme Ishwar, the Lord God) who is like the sky (i.e. is fathomless, infinite,
endless, imperishable, attributeless, without any qualifications, all-pervading, all-
encompassing, al-incorporating etc.). [In other words, | glow with a divine light
emanating from my being which has given the rest of the world its light. Of course it
is the ‘consciousness which lights up the world and makes it alive for the creature to
enjoy it. Who would have liked to live in adark and gloomy world with fearful ghosts
and hobgoblins for company?]

Beyond the definitions and debates of what constitutes Dvaitya (dual concept
of creation) and what is Advaitya (non-duality), | am neutral and the only entity that is
worthy of research, contemplation, meditation and deep ponderings. [Obvioudly,
when one comes in contact with such a mysterious entity that cannot be defined and
which does not come under any known classifications or categories, an intelligent and
inquisitive mind with an adventurous spirit would not leave it alone but delve deeper
and deeper until one is able to unravel its secrets. In the realm of metaphysics and
spiritualism, such researchers with adventurous spirits were ancient sages and seers
who did not flow with the tide but dared to go against its overwhelming push to
unravel the greatest secrets of creation. This discovery they revealed to others in the
form of their teachings enshrined in the Upanishads.] (101).

SIS SAUICIISE $II7Ul S1oIdIofad |
HABISIII ABICIRH ABISIRII AI8°T3: 1] LoxlI

buddho'ham bhutapalo'ham bhartpo bhagavanaham |

- = - =

“Verse no. 102 = | am intelligent and intelligence personified. | am the Lord who
takes care of, sustains and protects all the mortal creatures called Bhuts—i.e. | am
‘Bhutpaal’.

| am the ‘Bhagvan™ who is not only enlightened and splendorous but also an
embodiment of the virtues metaphorically represented by ‘light’” with its brilliance,
radiance, dazzle and splendour. [That is, as a divine entity that has all the positive,
glorious and divine virtues which are collectively symbolised or represented by the
single umbrella-like al-inclusive word ‘light’, as opposed to ‘darkness’ which would
signify negativity, dearth and all lowly qualities, | glow with its divine halo which
radiate out from me to light up the surrounding world and remove the darkness that is
so foreboding and fearsome. Had it not been for me, the world would have been
plunged into the nether world of destruction and decay. That is why | am called
‘Bhutpaal’, or the one who takes care of al the living beings by the virtue of my
divine powers of knowledge, wisdom and erudition alongside astoundingly virtuous
gualities such as compassion, benevolence, magnanimity, kindness, mercy,
equanimity and graciousness.]

| am called Mahadev—i.e. the great Lord precisely for the aforesaid reasons.

| am great and majestic (because | not only possess astounding virtues but also
put it to good use by benevolently taking care of this creation and its creatures).

| am the one who is also known as ‘Maha-Gyea', i.e. one who is most
knowledgeable, most omniscient, most wise, most erudite and most enlightened.
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| am indeed the Maheshwar, i.e. the great Ishwar, the great Lord. [Incidentally,
Lord Shivais also known by this name of Maheshwar. The reason is that amongst the
pantheon of Gods he is said to be most enlightened, a completely detached and self-
realised Godhead, and a renunciate ascetic who remains perpetualy in the state of
meditation and contemplation in the remote snow covered mountains, away from the
entrapments of the material world and its accompanying spiritual upheavals,
perplexities and dilemmas.] (102).

[Note—'The word ‘Bhagwan’ refers to an enlightened being who possesses
certain divine qualities not possessed by ordinary human beings, and which
are even difficult for the Gods to have. The word has two parts—‘Bhag’

nd .
and ‘Wan’'. The 2 part ‘wan’ means ‘one who possesses’, while

the 15t part ‘Bhag’ means ‘one who is like the receptacle or womb’
that harbours the following six qualities or virtues—(1) to have
‘Aishwarya’, which means to possess all the virtues that come under
the category of having majesty, powers, wealth, fortune, opulence,
flourish, supremacy, sway, dominance, glory, grandeur,
omnipotence and other divine faculties in existence; (2) to have all
Dharma, which means to possess all virtues that come under the
ambit of righteousness, probity, propriety, virtuousness, and
nobility of thought and conduct; (3) to possess all the glories and
majesties that come under the definition of the word Yash, i.e. to
have great fame, glory, majesty and renown; (4) to have Sree, i.e. to
possess all wealth, prosperity, pomp and circumstance, to have
prestige, dignity, respect, honour, splendour and glory, as well as
all other factors associated with those qualities mentioned in serial
no. 1-3 above; (5) to have complete and comprehensive Gyan, i.e. to
have true, deep, incisive, complete and all-incorporating
knowledge, erudition, wisdom, skills, expertise and enlightenment;
and (6) at the same time to have immaculate and the highest degree
of Vairagya, i.e. to have complete renunciation, detachment,
indifference and dispassion towards everything in this gross,
material, mortal world. Hence, anyone who is endowed with the
above six divine, eclectic and exemplary qualities, is called a
Bhagwan.]

fAgreplsE [AIRE qeuall AUDISTRIBH |
deqroR! aRIcaAl f[AdAUgRIFRIH Il 203l

vimukto'ham vibhuraham varényo vyapako'smyaham |
vaisvanaro vasudevo visvatascaksurasmyaham 11 1031i

103. | am free from all encumbrances. | am ‘Vibho" .

| am worthy to be invited, welcomed and accepted (i.e. | am an honourable,
dignified and divine entity that all wise men should invoke, welcome, accept and
show respect to; | am worthy of spiritual pursuit).
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| am all-pervading and all-encompassing, being omnipresent, al-inclusive and
ubiquitous.

| am the best form of the cosmic element called ‘Vaishwanar® .

| am Lord Vasudeo® (one of the names of Vishnu, the sustainer and protector
of creation, signifying his lordship over all the essential elementsin Nature, called the
Vasus of which there are eight in number, created to help sustain the forthcoming
creation).

| am the cosmic eye of the whole world (Vishwa Chakshu) by which it sees
everything. [This refers to the consciousness that uniformly resides in the bosom of all
living creatures. It is this consciousness that injects life and awareness in their gross
body. Without consciousness, the body would not be able to ‘see’ any thing. The
word ‘see’ is a symbolic way of saying that the body lives and becomes aware of the
existence of this world and its myriad creatures due to the presence of this single
factor called consciousness or Atma inside it, because only a living body ‘sees’ and
not a dead body. The word ‘see’ also means that the conscious factor present inside
the body always warns the creatures and endeavours to show the right path to the
creature and prevents him from going wayward. This is called the ‘inner voice of the
conscious which tells one not to follow the unrighteous and inauspicious path. Refer
last stanza of verse no. 94.] (103).

[Note--'The word Vibho means ‘one who is omniscient, omnipresent, all-
pervading, magnanimous, eternal, amighty, omnipotent, maestic and
powerful Lord of all’.

It is an epithet usually used to describe the virtues of Lord Vishnu who is
regarded as being synonymous with both Brahm, the attributeless and infinite
Supreme Being who had manifested as Narayan, as well as the Viraat Purush,
the macrocosmic gross body of this creation. He is aso called the ‘Chief
Purush’, the virtual commander-in-chief of this creation or the President of the
institution known as creation. Whether a male or a female occupies these high
seats of power, the terms commander-in-chief and president are applicable to
them both.

(i) *Vibho' refersto Brahm while the word * Purush’ refersto Lord Vishnu
in the form of Viraat Purush. It is due to the joint efforts of Brahm and the
Viraat Purush that this creation has come into being.

(iif) The meaning of the word Vibho depends upon the context in which it
is used. For example, in Tegjobindu Upanishad, Canto 5, verse no. 68, and
Canto 7, verse no. 36 of Krishna Yaur Veda tradition, it is the Atma that is
called the Vibho for it possesses and exhibits all the glorious virtues of Brahm.
Earlier, verse no. 67 of this Canto calls the Atma as a manifestation of
Vasudeo, one of the names of Vishnu. When these two verses are read
together, the inference becomes obvious—that is, the word is applicable to any
entity that exhibits the divine and glorious virtues that characterize the
supreme transcendental Brahm, the Supreme Being and Lord of creation.
Here, both the Atma as well as Vishnu are honoured by the title of Vibhu.

*The Vaishwanar—the word Vaishwanar has many connotations as
follows — (i) It isthe fire used in sacrificial rituals. (ii) The microcosmic pure
consciousness that resides inside the body of the creature, providing it with
life, vitality and energy which helps it to digest food. (iii) Vedanta says that it
is the pure consciousness that is a fraction of the Supreme Consciousness, and
it resides in the body of the creature even as the Supreme Consciousness



resides in the macrocosmic vast body of Nature or creation. It is representative
of the supreme, transcendental entity that is the Lord and the primary cause
and the governing authority of the whole creation. (iv) Since the creatures
have myriad forms, it has as many forms as the creatures themselves,
incorporating all of them in it. Hence, it is also called *Viraat Purush’ (which
means the vast, colossus, all incorporating, all-pervading, aimighty form of the
microcosmic Atma of the creature as well as the macrocosmic Atma of the
creation; it is measureless, infinite and eternal). This is the subtle form of
‘Vaishwanar’. (v) The gross manifestations of this ‘Vaishwanar’ is the
‘Annamaya Kosh’ or the food sheath which is one of the five sheaths
enclosing the Atma of the creature. This is because, as the Vaishwanar Agni
(fire), it helps in digestion of food. (vi) Its state of existence is defined as the
‘waking state of consciousness'. (vii) The word aso means —relating to or
belonging to al men, omnipresent, known and worshipped everywhere,
universal, general, common, complete, immutable, full in number, a collective
noun for all the Gods, one who is all commanding and almighty.

(b) The Vaishwanar Fire (Agni)—The legendary ‘fire element’
has a very prominent place in the scriptures. The Fire God or Agni
appears in the Vedas as follows—Rig Veda—1/1; 1/12; 4/5; 5/1; 6/7-9,;
7/1, 3-6; 12-13; 8/1, 23, 39; 10/1-7; 12/1-122 etc.; in Sam Veda—1-51; 53-55
etc.; in Yaur Veda—1/5; 2/4; 7/24; 18/72 etc.; and in Atharva Veda—
6/119; 8/3; 12/3.

Since it was the first born amongst the various Gods, it was called * Agni’
meaning the one who comes first, that which precedes others. It is the inherent
‘fire’ element present in al the living creatures that distinguish them from
non-living creatures. It is all-pervading and omnipresent, and infuses life to all
the creatures (Kaushitaki Brahmin, 4/3; Brihad Aranyak Upanishad, Canto 5,
Brahmin 9, verse no.l). This fire helps in digestion of food (Shatpath
Brahmin, 148/10/1).

He is the foremost amongst the Gods worshipped on earth (Shatpath
Brahmin, 6/1/1/11). He is compared to the Sun in the heavens. He has 7
tongues representing the 7 colours of the rays of the Sun or the colours of light
(Rig Veda, 1/146/1; 3/6/2). Since he provides nourishment to the Gods by
accepting the offerings made to the sacrificia fire at the time of fire sacrifices,
he is deemed to be their sustainer and father (Rig Veda, 1/69/1). Other names
of the Fire God called Agni or Agne are the following—Vishwavedus, Kavi,
Kavikratu, Jaatvedus, Vaishwaanar, Tanunpat, Matrishwa and Naraashansha.
It is believed that he was born from the mouth of the Virrat Purush (Rig Veda
10/90/13).

According to some texts, the fire element has three legendary forms—viz.
the ‘Agni’, which is the terrestrial fire on earth represented by the word Bhu,
the ‘Jatvedas’, which is the fire of the sky represented by the word Bhuvaha,
and ‘Vaishwanar’, which is the fire of the heavens represented by the word
Swaha (Brihadevtakaar, 1/67). The term appears in the Rig Veda approx. sixty
times and is more often than not synonymous with both life as well as the fire
element.

3\ asudeo—These Vasus are the various patron Gods who preside over the
essentials of life; they are eight in number—Vishnu is the sustainer, Shiva
who is the annihilator, Kuber who is the treasurer of the wealth of the Gods,
the Sun, Water, Fire, Wealth represented by gems and gold, and ‘Ray’
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representing glory and fame. The element ‘Fire’ is the most potent, prominent
and essential force in creation, because without fire the world would freeze to
death. Hence, the Fire-God is said to be the chief amongst the Vasus. The
‘fire’ element is the active force in creation and is primarily responsible for
kindling the cosmic cauldron that set in motion the process, and once having
set it in motion it then sustained it and would finally annihilate it by burning it
to cinders. On the other hand, Lord Vishnu is the passive force of creation
represented by his other form of Viraat Purush which is the primary male
aspect of creation. Lord Vishnu, who is the sustainer of the creation, is the
Lord of Laxmi who is the Goddess of wealth, and is the supreme creator
because Brahma, the old patriarch of creation who created the visible world
and its creatures, was himself born atop the divine lotus that emerged from the
navel of Lord Vishnu. Lord Vishnu utilizes the services of Laxmi who is the
personification of the active forces of creation to create, sustain and annihilate
the world. The Vasus are symbolic Gods who represent those essentials
aspects of creation without which life would be difficult to conceive and
sustain and finally conclude.

The eight Vasus are the patron Gods who provide succour and a dwelling
place for the whole creation. They symbolise those primary necessities of life
without which existence is not possible. They are— (i) Kuber (the God of
wealth and prosperity), (ii) the Sun God (who provides energy and food) and
his rays and radiance (i.e. sunlight and the energy that it provides), (iii) Shiva
(the concluder or annihilator of the creation), (iv) Vishnu (the sustainer), (v)
the Water God (called Varun), (vi) the Fire God (called Agni), (vii) any body
of water such as a pond, a river etc., and (viii) holy and pious people (who
give advice and guidance to the creatures of the creation). According to Brihad
Aranyak Upanishad 3/9/3, the Vasus are the following—Fire, Earth, Air,
Antariksha (the space of the solar system), Aditya (Sun), Duloka (heavens),
the Moon, and the Nakshatras (the stars and the planets).

According to Purans, the eight Vasus are the following—Dhruv,
Dhar, Som (the sap of an elixir-providing plant called Som which is
used during religious ceremonies as sanctified liquid offered to the
Gods), Aapha (water), Anil (wind), Anal (fire), Pratush and
Prabhas.

These eight Vasus are the semi-Gods who symbolise the various types of
assets needed to sustain this world. They therefore represent such assets as
jewels, precious stones and gems, gold and other forms of wealth and
property. Vasus also refers to the fire and water elements as well as their
grosser forms as the terrestrial fire and water bodies such as ponds and lakes;
to the virtue of radiance, splendour and glory; to the ray of light; to Kuber (the
treasurer of Gods), Shiva, Sun, Vishnu, and a simple and pious gentleman.]

fdearferplss fdoral fawyfdeapazriad |
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visvadhiko'ham visado visnurvisvakrdasmyaham |
Suddho'smi Sukrah $anto'smi sasvato'smi Sivo'smyaham 11 10411

“Verse no. 104 = | measure more than the dimension of the cosmos or universe; |
mean more than what is conventionally and traditionally meant and understood by the
word cosmos or the universe. My definition and existence is much far ahead and
beyond of what is known as the cosmos or universe. | do not come within their
conventional and traditional meaning. | cannot be implied to mean anything coming
within the ambit of the known and the unknown cosmos.

| am more huge, more vast and more colossus than the entire Vishwa (cosmos,
universe, world at a macrocosmic level). [And that is why | am called the ‘Viraat
Purush’.] As such, | am the macrocosmic Lord Vishnu who is the creator and
controller of the entire cosmos (creation). [This refers to the Viraat Purush who is the
macrocosmic gross body of the invisible supreme Brahm from whom even the creator
of the visible creation, i.e. Brahma the patriarch, was created. This Viraat Purush
when he decided to initiate creation assumed the role of Vishnu, and then from his
navel emerged the old patriarch of visible creation, i.e. Brahma. The two, Viraat and
Vishnu, are interchangeably used. The word ‘Viraat’ literaly means vast and
colossus, something that has an infinite dimension and implication. Refer verse no.
99]

| am pure, uncorrupt and immaculate (Shuddha).

| am the auspicious and the life-infusing cosmic sperm that has injected life in
the otherwise life and inane cosmos. This cosmic sperm represents the grand and
glorious virtues of life such as vitality, vigour, stamina and strength which mark this
vibrant and colourful creation. This | do in my role of Vishnu, the creator and
nourisher of the creation.

| am an embodiment of the virtues of peace, tranquility, serenity and calmness.

| am eternal, uniform and infinite. | am Shiva (i.e. | am auspicious, righteous,
truthful, beautiful, realised, enlightened and renunciate) (104).

AdSAToRICHBIHABIATII AofIcTaT: |
318 APIGIAlsEa1 3q AAfBidor AT Bere: 11 20wl

sarvabhutantaratmahamahamasmi sanatanah |
aham sakrdvibhato'smi své mahimni sada sthitah 11 1051

“Verse no. 105 = | am the Atma that resides in the inner self of all the mortal living
beings called Bhuts. | am eternal and omnipresent, being ubiquitous and ever present
everywhere at all times. | am traditional, primeval, ancient and primary.

| remain firmly and majestically established, and shine in my own divine
glories (105).

AdioR: IasAller: AaifeiufeRIRS |
AdIAIREARIISE AdcArdl Iasad Il 2ozl
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sarvantarah svayamjyotih sarvadhipatirasmyaham |
sarvabhutadhivaso'ham sarvavyapi svaradaham 11 1061

“Verse no. 106 = | reside in the bosom (the inner self) of all the living beings as a
fount of light representing their Atma (pure consciousness), and as such | am their
Lord. [This is the microcosmic view of the Atma because it pertains to an individual
creature.]

All the mortal creatures that have life have their existence in me. [This is the
macrocosmic view of the Atma. This statement conforms to the concept of Vedanta
that everything in existence is a tiny fraction of the vast cosmos which consists of the
body of the supreme Brahm in his manifestation of Viraat Purush much like the
individual hair follicles on the body of a man in relation with his entire body.] Thisis
because | am ubiquitous, all-pervading and omnipresent in all spheres of time and eras
(106).

AR AaicAr AdITOBIIRT: |

JAdfoqaeuImeiRt: AdfoqaidafSie: 1l 2owll

samastasaksi sarvatma sarvabhutaguhasayah |
sarvéndriyagunabhasah sarvéndriyavivarjitah 11 1071

“Verse no. 107 = | am awitness to all; | am a witness for al (refer verse no. 103). |
am the Atma which universally lives in al the living beings (as their soul and pure
CONSCIOUSNESS).

| (pure consciousness) am the mystical entity that is the secret behind all life
formsin this mortal world (because without me nothing would live and feel anything).

| bring out and highlight the individuality and the glorious potentials of all the
organs of the body (because it is due to my presence in the body that these individual
organs perform their designated tasks which are so magnificent and astonishing). But
at the same time, | am absolutely separate and distinct from them; | do not have any
organ of my own (because | am the ethereal and eternally free Spirit and disembodied
cosmic Consciousness which do not have any grossness in them and neither do they
need any gross organ to showcase their stupendity and astounding divine glories).
[Refer verse no. 98.] (107).

FeATOIJARIAIAISE AdioolEdISIRIB |
AfedacIolog YUIical AdYHRUSISIRIBH |l 2ol

sthanatrayavyatito'ham sarvanugrahako'smyaham |
saccidananda plrnatma sarvaprémaspado'smyaham 11 108l
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“Verse no. 108 = | transcend the three states of existence of a creature. [ These three
states are the waking state, the dreaming state and the deep sleeping state of existence
of consciousness, i.e. | am in the fourth state called the Turiya state which is a state of
complete bliss and ecstasy. These have been explained in a separate appendix in
detail ]

| am gracious, kind, benevolent, munificent and magnanimous towards all.

| am the supreme Parmatma, the Supreme Being and the cosmic Soul of the
creation who is eternally and truthfully blissful, joyous and happy (refer verse no. 99,
102). | am dear to al and all are dear to me (108).

ARTIGIologAIISE IAYDINSA Rigoer: |
ATARAFURIGHIGRLGAAICHDISIFIBH || 08I

saccidanandamatro'ham svaprakaso'smi cidghanah |
sattvasvartpasanmatrasiddhasarvatmako'smyaham 11 10911

“Verse no. 109 = | am nothing but Anand (bliss, happiness and joy) in its true,
undiluted and eternal form (refer verse no. 92, 94, 100).

| am self-illuminated and a treasury as well as a fount of pure consciousness
(refer verse no. 99).

| am an embodiment of truth; | am indeed truthful (refer verse no. 96). |
possess mystical powers, and therefore | am called a“ Siddha’.

| am the Atma or soul of al (living beings). [Refer verse no. 106.] (109).

AAIAOIoRIGHI: TACATCUBASIRIGH |
AdSRASIRIE AdGEel AdiofsRa I 220l

sarvadhisthanasanmatrah svatmabandhaharo'smyaham |
sarvagraso'smyaham sarvadrasta sarvanubhtraham 11 1101

“Verseno. 110 = | am like a base and foundation for all living beings (because no one
can live without the Atma or consciousness and Pran or the vital spark of life in him).

| am an embodiment of that truth that is established in all of them (as their
Atma).

| can cut through all fetters (of ignorance and delusions that have tied the
creature to this world of falsehood and illusions) and unshackle all the creatures to
provide them with liberation and deliverance (because | am enlightened and wise, |
am knowledge and erudition personified, and therefore eminently qualified to do so).

| can devour al that have come into existence (because | am the end of
creation and have revealed myself as Lord Shiva, the God of conclusion).

| see and observe all (as | am the supreme Lord of creation and nothing is
unknown to me or hidden from me because | am omniscient and all-knowing, | am
omnipresent and all-pervading, and therefore nothing happens without my presence
and knowledge). [Refer verse no. 84.]
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| am the one who experiences everything on behalf of all the creatures (as their
conscious Atma or self).

A person who is aware of these facts about me and my truthful nature and
form (i.e. about the pure consciousness Atma or soul) is the one who truly a wise
Purush (awise and enlightened man). Thisis the teaching of this Upanishad (110).”

Section 2.5

The Krishna Y gjur Veda, Y ogshikha Upanishad

Sub-section 2.5.1: The Krishna Y gur Veda, Y ogshikha Upanishad, Canto
1, verse nos. 131-137:

BABALT AcIs Adoilay STRI |
S[SAIARIIYYFolRI fAUIIAL d1dsaIy: 11 232

hamsahamséti mantro'yam sarvairjivasca japyateé |
guruvakyatsusumnayam viparito bhavéjjapah 11 1311

“Canto 1, verse no. 131 = Usually, everyone uses the Mantra ‘Hansa-Hansa' to do
Japa (repetition). But by the grace of a wise teacher the ascetic realises that the real
Mantra that ought to be repeated during the course of Y ogain which the wind rises up
in the Sushumna Naadi is ‘ So-a-ham, So-a-ham’* (131).

[Note—Briefly this Mantra means ‘That is me'; or ‘that supreme
transcendental entity in none but me’. The word ‘me’ refers to the awareness
of the pure consciousness and does not refer to the physical gross body of the
ascetic. The word ‘Hansa’ literally means a Swan which is considered as the
wisest bird and is used as a metaphor for something that is extremely pure and
divine. Hansa is the vehicle of Saraswati, the goddess of wisdom and
knowledge, as a symbolic iconographic depiction of the fact that the
auspicious virtues of enlightenment, wisdom, erudition and possession of
truthful knowledge of the reality are borne by an entity that is called Hansa. In
the realm of metaphysics, this Hansa refers to the Atma, the pure and
conscious ‘self’ of the creature. That is why this Mantra ‘Hansa-Hansa' is
same as ‘So-a-ham’; the latter is the implied and essential meaning of the
Mantra ‘Hansa'. Since a Yogi is expected to choose the best and leave aside
the not-so-important aspect of anything, he chooses the Mantra * So-a-ham’
over the Mantra ‘Hansa'. Refer also to Hanso-panishad of the Shukla Y ajur
Veda tradition, and Y ogchudamani Upanishad, verse no. 31-35, 82-83 and 93
of the Sam Veda]
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AlsEALSIAICT QDI HocRIIeT: A 3T |
ydifepiorRIlemea SRl uf2ee ufr |1 2321l

so'hamso'hamiti prokto mantrayogah sa ucyateé |
pratitirmantrayogacca jayaté pascime pathi 1 13211

“Canto 1, verse no. 132 = [This verse describes what is known as Mantra Y oga.]

The Y oga done by this eclectic Mantra * So-a-ham’ is the one which is called
‘Mantra Yoga . The divine effects of this Mantra is witnessed through the ‘ Paschim
Dwaar’, the left nostrils (from where the elixir of bliss and happiness, called Amrit,
drips and tasted by the ascetic—refer verse no. 127). [In other words, when the ascetic
does Pranayam using the left nostril to draw in air, the Mantrawhich he should use is
So-a-ham.] (132).

BRI (] I FAMADRUIoGHTA |

JAidogarAliae &6 scafdrefterd 11 23311

hakaréna tu suryah syatsakarénéndurucyaté |
suryacandramasoraikyam hatha ityabhidhiyate 11 133|1

“Canto 1, verse no. 133 = [This verse describes what is known as Hath Y oga]

‘The letter ‘ha’ of the Mantra So-a-ham stands for the sun and its divine
glories. The letter ‘sa’ of the Mantra So-a-ham stands for the moon and its divine
glories—when the ascetic does the full exercise of Yoga with this eclectic
understanding and faith, he symbolically establishes a union between these two divine
entities because they are part of the same Mantra. Such Yoga is called ‘Hath Yoga
(133).

[Note—The letter *Sa’ is a silent sound made while one draws in breath, i.e.
does Purak, and since this is done through the Ida Naadi, also called the Moon
Naadi passing thorough the left nostril, it represents the Moon God. On the
other hand, the letter ‘Ha is the silent sound made while exhaling breath
through the Pingla Naadi, called the Surya Naadi passing through the right
nostrils, and hence it stands for the Sun God. In other words, the letter ‘Sa’ is
the Mantra for the Moon God and ‘Ha' isthe Mantrafor the Sun God. During
the Kumbhak phase of Pranayam, both exhalation and inhalation are stopped
and a mixing of the air takes place inside the body. This would be tantamount
to bringing together of the Moon and the Sun. The Sun is hot while the Moon
is cool; therefore this process neutralizes them both and brings about evenness
and homogeneity. All restlessness, agitation, state of flux and fidgeting are
stopped. A state of profound calmness and serenity is established. This process
of doing Pranayam by inhaling through the left nostril symbolising the Moon
God and exhaling through the right nostril symbolising the Sun God has been
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outlined in Krishna Y gjur Veda's Yog Kundali Upanishad, Canto 1, verse nos.
9-17. Itiscaled  Saraswati Chaalan’.]

B850l IR SIS AdGINRAHGAH |

SIeIST: URHAICHT <l AR AcT el Il 2341

hathéna grasyaté jadyam sarvadosasamudbhavam |
ksetrajfiah paramatma ca tayoraikyam yada bhaveét 11 13411

“Canto 1, verse no. 134 = When a union between the individual Atma (soul) of the
practitioner of Y oga, called the ‘Kshetragya®, and the Parmatma (the supreme Soul)
is brought about by this practice of Hath Yoga®, then this Yoga eliminates the very
cause of all spiritua and other problems that have been tormenting the ascetic till
now?® (134).

[Note—'The word Kshetragya means one who is the Lord of a particular
realm and knows about everything there; he is responsible for everything
being done in his realm and is almost like a commander or magistrate for that
area. Since the Atma, or the pure conscious soul of a person is the supreme
authority as far as that individual person is concerned, it is not only
responsible for what that person does but is the true identity of that person
much like the magistrate or the commander represents the king or the
government in his person and all his actions are deemed to be done on behalf
of the king or the government though he is an independent person.

The Hath Yoga is the Y oga that teaches how to bring about the union of
Pran (the breath, the vital wind that resides in the upper part of the body) and
the Apaan (the wind that moves down in the body and helps in digestion and
excretion, the vital wind that lives in the lower part of the body) by means of
strict following of the eight fold path of Yoga such as observance of Yam,
Niyam, Aasan, Pranayam, Pratyahar, Dharna, concentration and visualization
of the presence of the Supreme Being in the point of the forehead where the
root of the nose meets the middle of the eyebrows, and Samadhi. It teaches the
practical aspects of spiritual Yoga and includes various exercises—Bandhs,
Aasans, Mudras and Pranyam.

*The union of the individual soul and the supreme Soul is the main
spiritual objective of Yoga. It therefore strives to bring about a meeting of the
Kshetragya and the Parmatma. All problems that the creature faces is due to
the fact that it has forgotten its high pedigree and origin; it has forgotten that it
is the Supreme Being personified. This is because the pure consciousness of
the individual and the cosmic consciousness is the one and the same, albeit
viewed on different scales—the former is at the micro level while the latter is
at the macro level of existence. Had the creature been aware of this basic tenet,
there would have been no question of it getting bogged down and entangled in
worldly delusions and their attendent problems. To remove this apparent
artificial dichotomy is the main spiritual purpose of Yoga. As has been
outlined in note of verse no. 124, 133 above, this union is symbolicaly
brought about in the Kumbhak phase when not only the inhaled and exhaled
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winds but all other vital winds present inside the body are mixed and
homogenized into one ‘air element’. This removes artificial distinctions
between them and a universal harmony is established in their functioning. This
unification is symbolised as a union between the Atma and the Parmatma.]

AT ATfer geif2ad afet foefiotema |
Udol: FIRIARIICT cRRISIG AfeT I 2391

tadaikye sadhité brahmamscittam yati vilinatam |
pavanah sthairyamayati layayogodayeé sati Il 1351i

“Canto 1, verse no. 135 = Persistent and consistent practice of Hath Y oga results in
Laya Yoga, i.e. it helps in the merger and dissolution of the individual soul of the
creature, called the Jiva, with the supreme Soul of creation known as Brahm,; it helps
to bring about oneness between them. The Chitta (the sub-conscious mind and its
power to think, remember and act as a referral bank of the intellect) dissolves in the
Atma, and the vital winds in the body lose their inherent restlessness and become
calm and quietened? (135).

[Note--'The word ‘Laya means merger and getting dissolved. Hence, Laya
Yoga refers to the merger of the individual soul with the supreme Soul of
creation as described in verse no. 134 above. Refer also to Yogtattva
Upanishad, verse no. 23 in this context.

%In other words, as meditation and contemplation progresses, the ascetic's
restless mind becomes quiet and calmed down. He enters that phase of Yoga
which is called Samadhi, because al his bodily awareness of the externad
world of sense objectives also ceases in a gradual manner, and with it the
restless tendencies of the sense organs. This happens because the sense organs
of the body have a natural affinity towards this material world of sensual
pleasure and comfort for it (the world) provides these sense organs the
opportunity to gratify themselves. The sense organs are not concerned what
effect this has on the creature’s long term spiritual interests; they want
immediate gratification. Hence, when the mind and its sub-conscious are
pulled away from this world, the body naturally becomes quiet and calm. This
is symbolised by saying that the vital windsin the body have become calm and
quiet, because all efforts of the body are made possible by one or other of
these winds.

According to Subalo Upanishad, canto 9, verse no. 14 of the Shukla Y aur
Vedatradition, there ten winds in the body, and they perform specialized tasks
as follows. (1) Pran—this controls eyes and the faculty of sight (verse 1); (2)
Apaan—this controls ears and the faculty of hearing (verse 2); (3) Vyan—this
controls nose and the faculty of smell (verse 3); (4) Udaan—this controls the
tongue and the faculty of taste (verse 4); (5) Saman—this controls the skin and
the faculty of touch (verse 5); (6) Vairambh—this controls speech (verse 6);
(7) Mukhya—this controls the hands (verse 7); (8) Antarayaam—this controls
the legs (verse 8); (9) Prabhanjan—this controls the anus (verse 9); (10)
Kurma—this controls the genitals (versel0O); (11) Shyen—this controls the



Mana or the thoughts and emotions (verse 11); (12) Krishna—this controls the
discrimination, intellect and wisdom (verse 12); (13) Shwet—this controls
Ahankar or the notion of ego, pride, arrogance, vanity etc. (verse 13); (14)
Naag—this controls the * Chitta’ or the faculty of concentration, memory, sub-
CONscious, reasoning (verse 14).

Under ordinary circumstances the mind is constantly restless because it is
being fed by stimuli received by the sense organs of perceptions and must
simultaneously respond to them by ordering the organs of action to act
accordingly. By attaining success in Hath Yoga, the physical gross body
consisting of both the organs of perception and action is controlled, which in
its wake would help to control the mind and its sub-conscious. When Hath
Yoga is successfully done, the sense organs are forcibly stopped from being
attracted towards the various sense objects of the world; the mind would
therefore have no cause to be distracted. This results in obtaining a state of
great tranquility, serenity, calmness and quietness. This is another way of
saying that the *winds have become quietened’ because all the activities of the
body are made possible by the winds.

These winds are like the many horses of the king's royal chariot which
together help pull the latter under the control of an expert charioteer. An
expert ascetic who has successfully done Hath Yoga is deemed to have
established control over these winds by controlling the body and its sense
organs. The winds now become one and stop their individual random activities
which had hitherto been buffeting the creature’s mind, tossing it in various
directions, thereby acting as an impediment in his ability to focus his attention
and concentrate his mind on any given task at hand. This is metaphorically
indicated by saying that he has established ‘Laya Yoga by merging all the
different units of his existence and establishing them in one unit called the
‘consciousness (the Atma) at the micro level, and with the supreme cosmic
consciousness (Brahm) at the macro level. In other words, an expert ascetic
who has been successful in controlling his sense organs as well as his mind by
doing Hath Yoga has virtually reined in all these winds much like an expert
charioteer controls the numerous horses of the king's chariot. Once this
happens, all the winds work in sync with each other, i.e. their independent
activities cease and they become one unit which is easy to handle. The
harmonized wind or air element can now be focused on spiritua pursuits so
that the boat can move ahead without being tossed and kicked around by ever-
changing directions of the wind and reach its destination smoothly and with
ease. This harmonizing and unification of the various functions of the body
which results in its calming down and overcoming of its restlessnessis like the
case of the chariot moving comfortably and pleasurably if the horses move in
a coordinated manner instead of pulling randomly here and there to rock the
vehicle, or like the case of a boat whose sails are full of wind blowing in a
single direction without changing course frequently and violently.]

CRICAFYIRI AR FAICATGIS U2 UG |
ANfo1e1e ABISIT), STUTEIGEIDATOIHA Il 23l
351 aAfeT Stocioll Sdiaed Jetdad |
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ISIRAI IR ALGIGISTAIST $iel Ze: 1l 23

layatsamprapyaté saukhyam svatmanadam param padam |
yonimadhyeé mahaksétre japabandhikasamnibham 11 136li
rajo vasati jantinam dévitattvam samavrtam |
rajaso rétaso yogadrajayoga iti smrtah 11 1371

“Canto 1, verse nos. 136-137 = The extreme sense ecstasy and a feeling of utter bliss
obtained by the union of the Atma and the Parmatma brought about by Hath and Laya
Y ogas is comparable to the one obtained at the climax of intercourse when the male
semen is gaculated in the female vagina to bring about a union between the male
sperm and the female ova (137-137).”

Sub-section 2.5.2: The Krishna Y gjur Veda, Y ogshikha Upanishad, Canto
2, versenos. 9-11:

HcTTaufcTsslcdlodcidoc Sicl T |
[AY ~N [AY (1 C "

JJGACAICPRUICAIT CRIGIGHGIG 11 QI

mulasvarupalingatvanmulamantra iti smrtah |
suksmatvatkaranatvacca layanadgamanadapi 11 9l

“Canto 2, verse no. 9 = Since this Mantra preached by me (i.e. ‘Hansa’ or So-a-ham
as narrated in Canto 1, verse no. 131) represents my (Shiva's) true and essential
eclectic conscious form, or it is a personification of the cosmic Shiva principle and
represented as a Lingam (a male phallus situated on the Mooladhar Chakra) which is
shaped like a elongated root (such as a radish or a carrot), it is caled a ‘Mool
Mantra “—i.e. the root for all Mantras. [The word ‘Mool’ has a dua meaning—it
means a ‘root’ as well as the ‘essence or fundamental aspect of anything’. Therefore,
the Mantra preached by Shiva represents both his gross symbol of the Lingam as well
as his subtle form as cosmic energy and consciousness. In other words, the Mantra
‘Hansa has agreat spiritual potential.]

This Mantra represents the subtle cause of creation, expansion and
development, and the conclusion or dissolution of everything in existence (i.e. it
represents Brahm) (9).

CISIUIICUA IR fergorfdicatareliere |
AfoTerolcAAAY Sloqfeaiy < Aoddddl |l 2oll

laksanatparamésasya lingamityabhidhiyate |
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samnidhanatsamastésu jantusvapi ca santatam I 101

“Canto 2, verse no. 10 = This Mantra represents the supreme Ishwar (the Supreme
Being, the Lord of all creation); hence it is his Linga or symbol. [In other words, this
Mantra is the subtle body of Ishwar even as the physical Lingam represents his gross
symbol ]

It is called Linga" also due to the fact that it always lives inside all the living
beings as their integral part (known as the Atma, the pure conscious soul). [There is
another interpretation of this sentence. The male genital organ is a phallus, caled a
Linga, and it isan integral part of the body of an ascetic. The location of the symbolic
Shiva Lingam inside the body had been depicted as being on the Mooladhar Chakra
which is the center of the sexual organs and consists of sensory nerves directly related
to this organ. In the female it is represented by the clitoris. So, the symbolism is
obvious. It is due to this reproductive organ that the creation has come into being, and
with this symbolism it is easy to understand that the male is indeed a personification
of Brahm, the eternal cause of everything that exists. When extended to include the
female, it follows that she is the Shakti of that Shiva (male) representing Brahm; she
is Prakriti and Maya personified as far as an ascetic is concerned.] (10).

[Note—'Linga—The word ‘Linga’ literally means the gender of any thing or
living being, the genitals and especially the male phallus, a sign, a mark, a
token, and a symptom or symbol of anything. According to Shankya
philosophy, it is the ‘prime nature’, and according to Y oga philosophy it is the
Mooladhar Chakra and its phallus-like Kanda (the Nabhi Kand) which
together represent the Shiva-Shakti principle. It also stands independently for
Shiva, the creative force and divine power of creation, and is depicted as a
male cylindrical structure with a dome at the top and an encircling ring at the
lower end. This composite symbol is called a Shiva Lingam and it stands for
the Shiva-Shakti principle of creation—i.e. for the supreme transcendental
Divinity known as Brahm, the sublime pure consciousness, and its dynamic
manifestation known as Shakti which is the energy of this consciousness at
work. This combination is known as Brahm and Maya in Vedanta, and as
Purush and Prakriti in Shankhya philosophy.

This symbolism of ‘Linga to represent Shiva and Shakti principle of
creation of the Tantra philosophy both at the subtle level as well at the gross
level, which would correspond to Brahm and Maya of Vedanta, or Purush and
Prakriti of Shankhya respectively, is employed adroitly in this Upanishad from
verse no. 5 onwards to describe in detail its various connotations, especially
that which relates to the eclectic Mantra as an ethereal and sound symbol of
Shiva as preached by Shiva himself in this Upanishad, and the Mooladhar
Chakra and its associated the Mool Kand or Nabhi Kand as another symbol of
Shiva-Shakti principle revealed in the body of al persons. These two are the
sublime and subtle Lings of Shiva respectively, while the Lingam usually
worshipped in the temples is the gross symbol of the same principle. In fact,
Canto 1, verse no. 168 of this Yogshikha Upanishad asserts that the Shiva
Lingam inside the body is situated on the top of the Mooladhar Chakraitself.

The Mantra preached by Shivais ‘Hansa-Hansa' (Canto 1, verse no. 131
of this Upanishad) which is actually a acronym for the full Mantra ‘ So-a-ham’
meaning ‘that (Brahm) is me', and is therefore called a Mool Mantra, or the
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‘principle’ of all the Mantras, and it is therefore likened to a ‘Linga, or a
symbol and personification of Shiva principleitself.

It must be noted here that the Mooladhar Chakra is shaped like the
concave bow! representing the cosmic womb, and over it is placed the Mool
Kanda or the Nabhi Kanda which is shaped like the male phallus. The entire
structure represents the Shiva Lingam seen in temples. Verse no. 168 of Canto
1 also points a finger in this direction by saying that a Lingam is placed on the
Mooladhar Chakra. This apparatus consisting of the Mooladhar Chakra and
the Kanda is located inside the body, and its externa symbol is the Shiva
Lingam seen in temples. Comparatively, the one inside the body is subtler to
the one present as an idol in atemple. Since Yoga is based primarily of Tantra
philosophy rather than Vedanta philosophy, emphasisis laid on this symbol to
represent Shiva as a personification of the eclectic and glorious virtues of the
transcendental supreme entity known in Vedanta as Brahm.

Again, since the pure consciousness is a non-dual, uniform and universally
present entity, whether at the level of the individual creature or at the cosmic
level, it isthis symbolic Lingathat is present inside the body which is taken as
arepresentative of Shivaor Brahm.]

JAdDedred FUFA Acffeaidrefierd |
HABIEIRI JAaIcigaieiarcdt J=adt 1l 22l

sucakatvacca rupasya sutramityabhidhiyateé |
mahamaya mahalaksmirmahadévi sarasvati Il 1111

“Canto 2, verse no. 11 = It is a symbol of al the forms and manifestations that is
taken by the ethereal entity (Shiva principle). [The word ‘it’ refers to the divine
Mantra, the Linga representing Shiva principle and pure consciousness at one level
and as the cosmic generative powers at the other level, as well as to the Mooladhar
Chakrawhich isthe seat of that creative power in the body.]

Hence, it isalso called a“ Sutra’ . [The word means a formulae or a secret code
by knowing which one can solve great puzzles or questions. This is the main purpose
of any Mantra—to unravel the great spiritual secrets to the person who is dedicatedly
worshipping his deity with a particular Mantra devoted to this deity so as to unravel
the profound mysteries of this cosmic entity. In the present case, this entity is Shiva
and his Shakti.]

The Shaktis represented by it are Maha Maya (the great delusion-creating
powers of Brahm, here represented by Shiva and his divine consort Parvati), Maha
Laxmi (the divine consort of Vishnu, the sustainer and protector of creation; the
second of the Trinity Gods) and Maha Saraswati (the divine consort of Braham, the
creator of the physical world and the Vedas which are the repositories of knowledge
that is needed to sustain this world in an orderly way); that is why Saraswati is
regarded as the patron Goddess of knowledge and wisdom as well as speech and
expertise in any particular field) (11).

[Note—The Gods of the Trinity, viz. Brahma, Vishnu and Shiva, are smply
visualised as the same Brahm performing different functions in its three
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distinct forms, a clear case of delegation of authority at the cosmic level. Since
Brahm is a neutral entity and its dynamism is revealed in the form of Shakti or
cosmic energy, these three Goddesses are the three counterparts of the same
universal Shakti that enables Brahm to carry out what it wishes. In Brahm's
manifestation as the creator and settler of this creation in the form of Brahma,
this Shakti assumes the role of Saraswati who empowers Brahma with the
requisite knowledge so that he can actually set about his assigned task of
creation which is a very technically complicated and intricate job. Likewise,
Vishnu needs material wealth to sustain this creation, to feed it and look after
its upkeep, so the Shakti is envisioned as Laxmi, the Goddess of wealth and
prosperity. Shiva is responsible for conclusion, and this indirectly means that
things realy come to a head when its sustenance and perpetuation becomes
impossible, there is intrigue, infighting and strife, and the creation eats itself
out like a parasite. Thus, Parvati is the patron Goddess representing Maya
because delusions and ignorance are the basic cause for tussle leading to
destruction in thisworld.]”

Sub-section 2.5.3: The Krishna Y gjur Veda, Y ogshikha Upanishad, Canto
6, verse no. 20, 35-36, 52-54:

SIABIAE SleTollcolo~l Riqualu feifdRroerotomny |
QAT i AdSIollor3e olAId &3 UAH™UJ || 20|

gamagamastham gamanadisinyam cidruapadipam timirandhanasam |
pasyami tam sarvajanantarastham namami hamsam paramatmarapam Ii
201

“Canto 6, verse no. 20 = An enlightened ascetic should contemplate thus—'1 bow
reverentialy to the supreme transcendental Soul which resides in the bosom of all the
living creatures, who continuously arrive and depart from this mortal world in an
endless cycle of birth and death, in the form of a‘Hansa, literally a divine Swan but
used as a metaphor for the pure consciousness that forms the Atma or the true self of
al living beings. This Atmawhich is as pure as the Swan is distinct from the creature
because it remains steady and constant, without arriving or departing from anywhere.

This Hansa does not get involved in worldly activities and it is the illuminator
of the mind-intellect complex, thereby being the destroyer of the darkness caused by
ignorance and its attendant delusions.

[That is, the pure consciousness provides the mind-intellect complex with the
necessary wherewithal to gain enlightenment, erudition and wisdom. If the creature
allows the mind-intellect complex to work under the overall guidance and control of
its consciousness, it would be self illuminated in the sense that it would be
enlightened and wise, but if it allows the mind-intellect to be dominated by the
enchanting inputs gathered by the sense organs from the external world of sense
objects which are notorious for their deluding affects and the bait that they throw to
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trap the creature in their snare, the creature would be engulfed in a horrifying veil of
darkness symbolising ignorance and delusions.] (20).

YOI AGT BAXCA Hed Yerdfe |
JAYFIRIT AT YIul $etell forzoaa Il 39l
JAYFoIIIT AcT YIul: f3eR srafer eftorare |
AYFGIRI YA9lel AGGRIL ol SIel Il 3¢l

susumnayam yada hamsastvadha Grdhvam pradhavati |
susumnayam yada pranam bhramayédyo nirantaram |1 35I|
susumnayam yada pranah sthird bhavati dhimatam |
susumnayam pravéséna candrastryau layam gatau 11 36l

“Canto 6, verse no. 35-36 = Aslong as the living being represented by the Hansa (i.e.
the pure consciousness known as the Atma which metaphorically is represented by the
Swan or Hansa and which is the true identity of the creature) continuous to move up
and down in the Sushumna Naadi, he is deemed to remain trapped in the cycle of birth
and death.

On the contrary, when his Pran becomes steady in the Sushumna Naadi it
acquires sufficient power and energy to break through the barrier of the sun and moon
(35-36).

[Note—The ‘sun’ is represented by the Pingla Naadi or the right nostril, and
the ‘moon’ by the Ida Naadi or the left nostril. The implication of the
statement is that the breathing stops through the nostrils during the Kumbhak
phase of Pranayam. During this state, the Pran wind isincarcerated in the body
which acts like a closed pitcher (Kumbha), and subsequently it makes its exit
not through the routine path of the nostrils but through the Brahm Randhra in
the top of the skull. Asit is obvious here, if the Pran exits through the nostrils
as during normal breathing process, it is bound to oscillate between inhal ation
and exhalation, while if it goes out through the Brahm Randhra its exit would
be final. The former would be tantamount to taking birth and death repeatedly,
while the latter would be his final Moksha or Mukti.

It isavery interesting analogy here which can be interpreted in a different
way also. The ‘sun’ stands for the day when one is involved in all sorts of
physical activities involving the body and the material world which is visible
and tangible. On the other hand, the ‘moon’ is a metaphor for the night when
people sleep and the external world and its activities become irrelevant. The
day is like ‘birth’ when the soul gets involved in this world, and the night is
like ‘death’ when the same soul withdraws from the external world and
becomes unconcerned with it. The day is comparable to the ‘waking state of
consciousness and the night to the * sleeping state of consciousness'.

In other words, as long as the Pran continues to move in and out of the
body through the process of breathing, it would not allow the body to die and
this process would metaphorically indicate that the ascetic continues to be
moving in an endless cycle of birth and death. But if he wants to break free
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from this cycle, he would have to learn to control his breath, or in other words,
learn to exercise self restraint. Once he is successful in this, the Pran would
make its exit but not come back. That is, the Pran would now move not
through the Ida or Pingla Naadis in and out of the left or the right nostrils
respectively but would rather enter the Sushumna Naadi and go straight up to
the head and escape through the Brahm Randhra. If ‘exit of the Pran from the
body is taken to be death’ then this one-way passage of Pran through the
Brahm Randhra would be the ‘final death’ of the body of the ascetic, thereby
setting his pure conscious Atma free from the fetters of the gross body. This
would be tantamount to his breaking free from the cycle of birth and death as
well, or piercing through the sun and moon complex. This is because the sun
and the moon symbolically indicate this world consisting of an endless cycle
of day and night. Thisis his‘Kaivalya Mukti’.

By practicing Pranayam the ascetic learns to control his breath and force
his Pran, which has already entered the Sushumna Naadi by doing various
Aasans and Mudras of Y oga, to move past the nostrils and reach the top of the
head from where it would make its exit by the way of the Brahm Randhra. In
other words, if the ascetic allows his Pran to move in and out through the
nostrils, his body would be kept alive and his Atma would remain trapped in
this body as well as the world. But when he becomes an expert in the practice
of Yoga and stops the flow of breath through the nostrils by doing Pranayam,
the only way the heated and activated wind can escape from his body would
be the Brahm Randhra. Once the Pran leaves through this path, it would not be
able to re-enter the body. This is a one way exit for the Pran as compared to
the exit through the body under normal breathing process. Therefore, while the
former would provide a permanent liberation from the body, the latter would
symbolically mean going out (dying) during exhalation and coming back from
where one has gone out, i.e. inhalation (taking birth again and entering a new
body). Refer verse no. 51 of this Canto 6. The movement of the life
consciousness in the different Naadis so as to keep the body alive and active in
al planes of existence has been described in Paingalo Upanishad, Canto 2,
verse no. 12, and Dhyan Bindu Upanishad, verse nos. 52-60.]

The Y ogshikha Upanishad describes in Canto 6, verse nos. 52-54 how the creature
continues to do an involuntary Japa using the Mantra ‘Hansa throughout his life
while narrating how the creature continues to be buffeted and tossed around by the
vital winds called Pran and Apaan. To quote—

3MISTHI SIGUS I Aellccifcl Dogad: |

JIUIUIGRIATISIaF eI Stidl of fAQard 11 -2l

aksipto bhujadandéna yathoccalati kandukah |
pranapanasamaksiptastatha jivo na visramét 11 5211

“Canto 6, verse no. 52 = Even as a ball tossed around by the hand never finds rest, the
Jiva (the living creature represented by the consciousness present inside a gross body
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but usually understood to mean the physically visible body of the living being) never
finds rest asit is incessantly and persistently tossed up and down by the Pran and the
Apaan winds (52).

31UToel: ufel YIui JUlisUlGi o Ui |
BPDII dfSAILeT JADIVT fAYor: 1l 3l

apanah karsati pranam prano'panam ca karsati |
hakaréna bahiryati sakaréna visétpunah 11 5311

“Canto 6, verse no. 53 = These two winds, i.e. the Pran and Apaan act to pull each
other in the opposite direction. That is, the Pran pulls the Apaan in the upper
direction, and the Apaan pulls the Pran in the lower direction.

This is metaphorically depicted by the two letters of the Mantra ‘Hansa, viz.
‘Ha and ‘Sa'. In other words, the Jiva (consciousness) tries to go up and escape from
the body while making the sound of the letter ‘Ha’, and then is pulled down back
inside the body while making the sound * Sa’. (53).

8ABAA o) Sl STufer Adar |
Al grols fore Al Sirofife] A ABIA Il 9y

hamsahamsétyamum mantram jivo japati sarvada |
tadvidvanaksaram nityam yo janati sa yogavit Il 5411

“Canto 6, verse no. 54 = In this way, the Jiva (i.e. al living beings who breathe, for
example a man) repeats this Mantra ‘ Hansa-Hansa' involuntarily while aive. But few
understand its metaphysical and spiritual import. On the other hand, those ascetics
who are able to grasp the great importance and significance of this eternal and
imperishable divine Mantra are indeed wise, erudite, self-realised and enlightened
ascetics. [Their entire life is spent in doing involuntary Japa, which is repeating of a
divine Mantra and reaping its spiritual benefits, even without making any special
efforts do repest it and obtain its natural spiritua reward.] (54).”

Section 2.6

The KrishnaYaur Veda, Y ogtattva Upanishad, verse nos. 98-102:

KrishnaYgur Vedatradition's Y ogtattva Upanishad, verse nos. 98-102 say:
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SIMYITEAT] A ToAAIDINRATGIHTI] |
O Il d &9) d PRI | 11 ¢l

abhridmadhyattu mirdhantamakasasthanamucyateé |
vyoma vrttam ca dhumram ca hakaraksarabhasuram 11 98l

“Verse no. 98 = The sky element is located between the point midway of the two
eyebrows and the top of the head. It is shaped like the sky (i.e. featureless,
measureless and like an inverted parabolic transparent dish or bowl), is of the colour
of smoke, and its seed or root Mantra is the Sanskrit letter ‘Ha (as in ‘hut’). It is
illuminated with a diffused light like the sky is during the daytime (98).

3IIPIII ARIIARIR FPRIULE IFD |
[fogeU #ABIGd AP ASHIT I 23l

akase vayumaropya hakaropari $ankaram |
bindurGpam mahadévam vyomakaram sadasivam 11 99Ii

“Verse no. 99 = The ascetic should inject the air or wind element into this sky
element, and fill it with it, visualizing that Lord Shankar (Shiva) is present here,
seated on the letter ‘Ha". This Lord is a personification of the great Lord of all the
Gods, and hence also known as Mahadeva?, literally the great God. This Mahadeva s
like a dot or point® on the one hand, and like the vast, endless, featureless and infinite
sky”* on the other hand. In the latter form he is known as Sada Shiva’, i.e. the eternal
and ever-present Lord Shiva (99).

[Note—'There is alot of brilliant symbolism here. The letter ‘Ha’ is the first
letter of the word ‘Hansa’, meaning the divine swan. This bird is said to be
very clean and wise, and therefore is the vehicle of the goddess of learning and
wisdom, goddess Saraswati. By saying that the patron Lord of the sky element
sits on this letter ‘Ha', it is meant that this Lord is wisdom, erudition, learning
and knowledge personified, he has full command over them. Hence he is the
supreme Brahm.

“By this logic, Shankar is another name of Brahm. Since Brahm is the one
from whom the entire creation has emerged, he is the greatest of al the Gods
and their Lord, hence he is called Mahadeva. Thus, Mahadeva and Shankar
become interchangeable and synonymous.

*The origin of the creation was due to a vibration in the cosmic primordial
gel much like ripples on the surface of a calm lake. This generated waves and
these waves created energy to power the initial phases of the process of
creation. But the vibration must have started from one single point. Thisis the
‘dot’ referred in this verse. It also refers to the fact that everything in existence
has its origin from one ‘point’ source known as Brahm. The concept of Bindu
and ‘dot’ have been explained in Dhyan Bindu Upanishad, verse nos. 2, 37,
39-40, and Tejobindu Upanishad, Canto 1, verse nos. 1, 5 of Krishna Yaur
Vedatradition.
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*Now, this Brahm is not limited to one single point, but it spread as far and
wide as the vast sky could spread. It was diffused in the sky like smoke, and
that is why the colour of the sky element is symbolically depicted to be like
that of the smoke.

>Shiva means someone who is auspicious, truthful and beautiful, and
‘Sada’ means one who is always the same, is constant, perpetual, consistent,
ever-present, uniform and universal. All these qualities are present in the
supreme Brahm. That iswhy the latter is called Sada Shiva.

So in anutshell, Shankar and Shivais the same great God who is the Lord
of al the Gods as well as of the rest of the creation, i.e. the supreme
transcendental Brahm, the Supreme Being, personified, besides possessing all
the qualities of wisdom, erudition, sagacity, knowledge, expertise, various
skills etc. personified by goddess Saraswati riding on the Hansa.]

IR BICDASTDL eiqama?‘%aﬁ[%lagl
Waapd e Gores fefellcota] Il 2ooll

Suddhasphatikasankasam dhrtabaléndumaulinam |
pancavaktrayutam saumyam dasabahum trilocanam 111 100i|

“Verse no. 100 = This Lord Shiva is most holy, divine, pure and immaculate, and as
clear and clean as pure crystal. He has a crescent moon tucked in the lock of hairs on
his head. He has five mouths, is very sober, gentle and pleasant, and has ten arms and
three eyes (100).

[Note—Since Lord Shivais the patron God of Yogis or those ascetics who do
Y oga, especially those who practice its exercises and rituals as propounded by
Patanjali, and this Upanishads deals with Yoga, the supreme transcendental
Supreme Being known as Brahm of metaphysics and Upanishads is
personified herein him.

Lord Shiva has been depicted in the Purans as having a crescent moon on
his forehead. The moon is said to have sixteen Kaaas or phases, symbolising
the sixteen Kalaas or aspects out of the total of sixty four Kalaas of the
supreme Brahm. These sixteen Kalaas represent the visible world which is one
fourth part of the entire creation consisting of the remaining of the Kalaas of
Brahm. The visible world is called ‘one Pada or one leg or one aspect or
Kalaa of Brahm. So, Shivaisthe Lord who presides over the entire visible part
of creation, and this world is his ornamentation in the sense that the Lord
appears to be so beautiful if we consider the beauty of Nature as the
astounding beauty and the expert craftsmanship of Shiva on display.

The five heads of Shiva stand for the *Panch Vyom' or the five forms that
the sky element is said to have. According to Vedanta, the concept of the sky
or ‘Akash’ has many connotations. According to one interpretation, there are
five subtle skies representing the space surrounding the five sheaths or Koshas
present in the body of a creature. They are the sheaths that surround the Atma
and are called ‘Panch Akash’'. These are the following—(1) the Food Sheath
called Anna Maye Kosh; (2) the Vital Air Sheath called Pran Maye Kosh; (3)
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the Mental Sheath called Manomaye Kosh; (4) the Intelluctual Sheath called
Vigyan Maye Kosh; and (5) the Bliss Sheath called Anand Maye Kosh. Ref.--
Mudgal Upanishad, 4/5 of the Rig Veda.

The ten arms of Shiva stand for the ten forms of the subtle sky element.
They are the following—(1) Ghatakash—the space inside a hollow pot; (2)
Mathakash—the space inside a holy building, such as a holy shrine, a
monastery, an abbey etc.; (3) Hridayakash—the subtle space inside the heart;
(4) Akash—the vacant or blank space above the earth; (5) Suryakash—the
gpace of the solar system; the space around the sun, or the solar system
illuminated by the light of the sun; (6) Paraakash— the space above or beyond
the solar system, it is said to burn with the celestia fire; (7) Mahakash— the
great sky that is aglow with divine illumination, the heaven; that space which
is radiant with a divine glow; (8) Paramakash— the supreme sky beyond the
Mahakash, it is said to be very magnificent and encloses everything that exists,
including all the other skies; that space which is illuminated, all pervading, al
encompassing and full of bliss and felicity; (9) Tattwakash— the elementary
space that is at the core of the concept of space, or the space that surrounds the
basic elements of creation; by natural corollary it refers to the subtle, sublime,
ethereal and supreme space where the eternal, transcendental Brahm has his
abode because Brahm is the cause of all the basic e ements of creation; thereis
complete beatitude and felicity there; that space which surrounds the essential
truth known as Brahm; and (10) Anatariksha—the physical space where stars
are present in deep space; the inter-galactic space. Besides these, there is one
more space called ‘ Swarga’ which means heaven or the Duloka.

These skies have been ascribed different names just to facilitate
understanding, and not because any one form of sky isfundamentally different
from the other. For example, the space present inside the mud-pot, called the
Ghata-kash, is the same as the space present outside the body of the pot. When
the pot is broken, the demarcation wall of the body of the pot is removed, and
both the space insde and outside of the erstwhile pot become
indistinguishably and inseparably the same. Therefore, the various names are
artificial and misnomers.

The three eyes consist of two normal conventiona eyes and the third eye
of wisdom and deep insight.]

3AIEIGE AIG AAPRUIPRUM || 202l
sarvayudhairdhrtakaram sarvabhusanabhusitam |
umardhadéeham varadam sarvakaranakaranam 11 10111

“Verse no. 101 = That Lord Shivais armed with all types of weapons (as a symbol of
protection against or to counter all sorts of worldly evils and faults that might attack a
spiritual aspirant and attempt to pull him down from the exalted position that he has
acquired by so hard effort). He is aso decorated with numerous ornaments (as a
symbol of his divine beauty and magnificence, as a token of his natural charm and a
pleasant and appealing appearance). Goddess Parvati his divine consort and she
literally is his other half. [That is, if Shivais the supreme Brahm or Supreme Being,
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Parvati is his Prakriti and Maya. If Shiva is the Viraat Purush, Parvati is Mother
Nature] He is the one who grants boons and is the root and primary cause of all
conceivable causes and reasons that exist in thisworld (101).

SICOIIIRUIITII A HAGad |
Acfpe), el arftl JRAsAIoTISId 1l 2021

akasadharanattasya khécaratvam bhaveddhruvam |
yatra kutra sthito vapi sukhamatyantamasnute | 11 1021

“Verse no. 102 = If that Lord Shiva is meditated upon as a personification of the sky
element and as being inherently present in this element, it is certain that the
practitioner is able to acquire the mystical powers to move through the sky (like a bird
or other sky-borne creatures).

By this meditation, the spiritual aspirant feels an immense sense of satisfaction
and happiness no matter where he lives' (102).

[Note--'This is because he feels the freedom to move about any where he
likes, and is not constrained to the earth. Another interpretation is that he feels
aslight asthe air or wind element because thisis the only element that fills the
entire space of the sky and can move in at its will. He feels unrestrained and
free like the bird. He also feels untainted, unblemished, un-faulted and
untarnished like the pure and colourless sky element. He feels infinite, vast,
open, eternal and imperishable as the sky element. He feels himself as being
all-pervading, omnipresent and all-covering just like the sky element. This
notion and feeling would naturally be spiritually and emotionally uplifting and
morale boosting for him; he would feel elated and accomplished.]

Section 2.7

The Krishna Y gjur Veda, Varaaha Upanishad, Canto 5, verse nos. 52,
54-55:

Krishna Yaur Veda tradition’s Varaaha Upanishad, Canto 5, verse nos. 52, 54-55
describe the Hansa Mantra besides asserting that the Atma is Hansa (the most
immaculate, divine, supreme and transcendental Brahm) personified—i.e. the Atmais
pure, uncorrupt, wise and erudite like the divine Swan. Now let us examine what it
says on the subject—

RAIGCUEI fdog3dAIoollG: Ydeld |
A « . D «
AAIGCUELT A ARHAIGUEI(T HoT: T
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yasmadutpadyaté binduryasmannadah pravardhate |
yasmadutpadyaté hamso yasmadutpadyaté manah 11 521

“Canto 5, Verse no. 52 = The practitioner also hears the subtle sound of breath
coming in and going out of the nostrils, the sound that resembles the nasal sounds
made by silently hissing the two letters ‘Ha and ‘Sa’ of the Sanskrit alphabet. The
combined effect of continuously hearing these two sounds in a cyclic manner as the
practitioner exhales and inhales breath is the formation of the word ‘Hansa’ which
means ‘adivine Swan’.

[In other words, by continuously practicing Yoga, a stage is reached when the
spiritual aspirant realises that he has obtained an exalted spiritual stature and has been
successful in his endeavour of doing Yoga. This achievement is indicated by the fact
that his sub-conscious mind hums and constantly reminds him that he is as pure and
holy as the Swan—the ‘Hansa’. This word is also used as a Mantra. Refer Hanso-
panishad, verse no. 5-15, Dhyan Bindu Upanishad, verse nos. 59-63, and
Y ogchudamani Upanishad, verse nos. 31-35, 82-83, 93]

From this arises the Mana (i.e. the desire and inclination of the mind to enjoy the
bliss and ecstasy that comes with experiencing the pure conscious ‘self’ or Atma, in
all its glory and magnificence, during meditation) (52).

OIS IGITATYLT: TUUST GIIS=I: YIUII AIPRT: |
Siia=T foreter: yrull Siidl S33=1 <I9RE: 11 9%l

nadinamasrayah pindo nadyah pranasya casrayah |
jivasya nilayah prano jivo hamsasya casrayah Il 5411

“Canto 5, Verse no. 54 = The Naadis have their base or foundation in the Kanda or
Pinda (literally a‘ball or egg like structure).

These Naadis are the base for the various Prans or vital winds that sustain and
protect the body.

[Thisis because if these Naadis do not carry consciousness or life-impulses to
all corners of the body, the latter would die. The Pran is aword used to indicate ‘life
and not death. Therefore, as long as a creature is alive, it is deemed that the Naadis
have Pran flowing and pulsating in them. Refer also to verse no. 28 and 31.]

These Prans are the basis of lifein all Jivas or living beings.

[Pran is a synonym for the wind or air element that helps sustain life on earth.
No living being would survive if there was no air on earth.]

And the Jivais the abode for the Hansa, i.e. the pure consciousness known as
the immaculate and wise Atma that resides in the body of the living being called the
Jiva. [The Atma is the true self of the creature, and the body is merely its habitat.]
(54).

83: IRDALTSIo]l TRIARIHG SoIe |
forfdcpeu: YAeollcdT YIuIRIl AHRRIA |1 99l
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hamsah Saktéradhisthanam caracaramidam jagat I
nirvikalpah prasannatma pranayam samabhyaseét 11 55l

“Canto 5, Verse no. 55 = This Hansa (the Atma; the pure consciousness) is the divine
and sublime entity which provides the * Shakti’, the dynamic force, the basic energy,
the vitality, the strength and the vigour that sustains and protects the entire edifice of
this creation consisting of both the animate and the inanimate world.

[Here the animate world refers to the creatures that have mobility, i.e.
members of the entire zoological kingdom, and inanimate world is the immobile
forms of life such as trees and other members of the plant kingdom.]

An ascetic should have no doubts and be free from all confusions and
consternations in this regard. [This way he would be able to concentrate upon
meditation and contemplation.]

He should be cheerful, and practice Pranayam (breath control exercises)
carefully and diligently (55).

kkhkkkkkk*k
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Chapter 3

The Upanishad of the Sam Veda, Y ogchudamani Upanishad,

Verse nos. 31-35, 82-83, 93:

BPDII AfSAifeT ADI0T fAYoT: |
gA8AcAY] I Shtal Stufer 2Adar 11 3211

hakaréna bahiryati sakaréna visétpunah |
hamsahamsétyamum matram jivo japati sarvada 111 3111

“Verse no. 31 = The breath, when inhaled, creates a sound vibration resembling the
Hindi/Sanskrit alphabet ‘Sa’, and when it is exhaled, it produces a sound vibration
equivalent to the alphabet ‘Ha'. In thisway, while exhaling and inhaling, a person or a
creature (the living being) unconsciously, automatically, un-perceptibly, by nature and
even without being aware of doing it or wishing to do it, continues to incant or chant
or repeat the Mantra formed by these two aphabets —which are ‘Hat+Sa = Hansal
(literally meaning a divine swan which is considered the most wise and purest form of
bird)®. [Also refer to verse nos. 82-83 in this context.]

[Note—" The bird Swan, known as the ‘Hansa', is considered the most pure, clean,
wise, erudite and clever among the birds. It is said to eat pearls, which means it picks
up and accepts only the best amid the variety of things available to it in the form of an
assortment of various gems and jewels. It is also reputed to drink milk leaving aside
the water content in it. It is aso the vehicle of Goddess Saraswati, the patron Goddess
of knowledge, wisdom, intelligence, speech and learning. Hence, the reference to a
swan while describing a creature conscious of the vital wind or Pran passing through
him means the basic, inherent and intrinsic tendency of that wisened and intelligent
creature is to be the best, most pure and divine, wise, awakened and enlightened,
adroit, clever and sagacious like the swan, and pick all the goodness and forsake all
that is bad in thisworld. Saraswati rides on a swan, symbolising the creature' s inborn
enlightenment and excellence of his mental caliber. Symbolically, Saraswati residesin
his Pran because it rides on the swan, i.e., in his heart, throat and mind —that is, his
heart has purity of emotions, he speaks good of all, and his words are sought after by
all as priceless gems of wisdom, and hismind isintelligent, discerning and noble.

The aphabet ‘Ha is sounded by the vibration of the exhaled wind passing
through the vocal cords present in the throat or the wind pipe which connects to the
nose, while the aphabet ‘Sa’ is sounded by the root of the tongue which opens into
the mouth when the breath is inhaled. Both the nose and the mouth open in the same
cavity called the throat. Hence, the inter relationship between ‘Ha' and ‘' Sa is evident.
The main objective of this Upanishad is to make the Yogi (a person who follows its
tenets of meditation) aware that he is like the divine swan, but he was unaware of his
divinity and sublimity, his exalted stature, till that was pointed out to him in this
verse. So he must become one like a *swan’, remind himself constantly that he is like
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a swan, and he must do not do anything or act in anyway which is not befitting his
exalted and superior status which is equivalent to awise swan.]

YcoldIfol f[SaRIG s udDidolie: |

UACAS IO Ao Sildl Safel 2dat | 11 3211

satsatani divaratrau sahasranyékavimsatih |
etatsankhyanvitam mantram jivo japati sarvada Il 32l

“Verse no. 32 = The result is that a creature (here the Y ogi) continuously repeats this
Mantra‘Hans 21 thousand timesin asingle day, including day and night™.

[Note—'During the 24 hour period covering a single day and night, a person inhales
and exhales, or breathes, roughly 21 thousand times because each cycle of inhalation
and exhalation is equivalent to saying one Mantra ‘Hans consisting of the two
syllables ‘Haand Sa'.]

SISIUTGIId SIRId} AMfSIeli AIGIST 3T |
3IRAAL: ASDCUAINUI AGUId: YRl | 11 331

ajapanama gayatri yoginam moksada sada |
asyah sankalpamatréna sarvapapaih pramucyateé 11 33|

“Verse no. 33 = For Yogis, thisis the ‘ Ajapa Gayatri’* which can provide them with
Mukti (liberation and deliverance from this world, emancipation and salvation for
their souls). By merely invoking it, one can overcome or get rid of all sins and their
evil effects.

[Note—'The word Ajapa means ‘non-Japa or a silent, effortless, imperceptible,
involuntary, inaudible and quiet repetition of some holy words. The holy words are
the Mantras which have divine and sublime powers. The Mantrareferred to here isthe
great  ‘Gayatri Mantra which is ‘OM BHURBHUVAH SVAH
TATSAVITURVARNYAM BHARGO DEVASYA DHIMAHI DHIYO YO NAH
PRACHODYAT’, meaning ‘OM is the supreme, transcendental Brahma. He is the
lord of creation of the terrestrial, the celestial and heavenly worlds. That Brahma is
luminous like the sun. He is excellent, the best, the most exalted, a destroyer of sins,
and a divine entity. May he imbibe, infuse and inspire our intellect with wisdom and
enlightenment so that we are purified and move on the righteous and noble path’. The
4 phrases of the Gayatri Chanda are clearly marked by small numeralsin this Mantra.
This Mantra appearsin the Rig Veda (3/62/10), the Sam Veda (1462), and Y gjur Veda
(3/35, 22/9, 30/2, 36/6). Please also refer to chapter 2, Chandogya-panishad, canto 3,
section 12, verse no. 1 in this context.

‘Ajapa is, scientifically speaking, related to electrophysiology. Silent
chanting or incantation of some words in special configurations, having special
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powers, generates an electric current and a small voltage in the tissues and cells of the
body. The tissues producing electric current produce vibrations which have certain
frequencies. These frequencies are different in audible Japa, but the basic operating
fundamentals are the same.]

3ror=II Aeoft fdel o= A9l SIU: |
3IoTII A€ Siloi of 9 of AfdTAlet | 11 341

anaya sadrsi vidya anaya sadrso japah |
anaya sadrsam jianam na bhutam na bhavisyati 11 3411

“Verse no. 34 = There has not been in the past and shall not be in the future any
‘Vidya (knowledge, learning, expertise, skill, philosophy and science), any ‘Japa
(repetition of holy words) and any ‘Gyan’ (gnosis, wisdom, enlightenment,
awareness, consciousness and erudition) which was, which is, and which shall be akin
to or equivalent to this aforementioned ‘Ajapa Gayatri’ —i.e., the silent, effortless,
unspoken, imperceptible and regular repetition of the Gayatri Mantra (as described in
verse no. 33).

Ppusieroar AdGar sirRIcfl grorenfuft |
Yurfden A1 Al dfel A dafae | 11 3511

kundalinya samudbhuta gayatri pranadharini
pranavidya mahavidya yastam vétti sa védavit Il 35l

“Verse no. 35 = The knowledge of this‘Gayatri Mantra’ is the skill or instrument that
empowers the aspirant Y ogi to bear the vital forces of life caled ‘Pran’. It is therefore
caled ‘Pran Vidya (the knowledge which entitles and enables a Yogi to get the
requisite strength to bear the vital winds and put them to their proper use). Since ‘life
is vital for existence, it is aso caled ‘Maha Vidya (or the great and superior
knowledge pertaining to life and existence). It has its origin in the ‘Kundalini’®. A
person who realises or understands thisis called wise and skilled, expert and adroit in
the knowledge of the Vedas.

[Note—'The Kundalini is a coil-like center of subtle energy lying at the base of the
spine. It is generaly lying in a dormant state. By doing Yogic practices, the
stupendous energy trapped in its coils can be released by the unplugging of its mouth
which opens into the ‘ Sushumna nerve. This energy then rises up the spinal cord and
ultimately reaches the top of the head. The Yogi who practices this Kundalini
activation, called ‘Kundalini Jagran’, experiences brilliance and dazzle unmatched by
any other experience.]
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SIeol SRR &3 Ud YdIId |
JADR: AR Yiebeque dfet forfae 11 ¢l

jagrannétradvayormadhyé hamsa éva prakasate |
sakarah khécari proktastvampadam céti niscitam 11 82l

“Verse 82--The ‘Hansa (literally adivine swan) resides gloriously and majestically in
the center of the two eyes of a creature during the waking state of consciousness. The
letter *Sa’ of the Hindi/Sanskrit al phabet represents the ‘ Khechari Mudra® of the Y ogi
which is certainly the personification or the image of the word ‘ Twam’.

BPDR: UIHIL: RATACUG Ufe] fo1f2aed |
ADRI EARIA SIoddDRI 13 srdgadt 1l ¢3ll

hakarah parameésah syattatpadam céti niscitam |
sakaro dhyayaté janturhakar6 hi bhaveddhrvam 11 8311

“Verse 83--The letter ‘Ha represents the supreme Lord of creation, called
‘Parmeshwar’ which is certainly symbolised or represented by the word ‘Tat’. [That
is, the two syllables of the word *Hansa', meaning the divine swan, are ‘Han’ and * Sa
which stand for the two words of metaphysics which have profound impact—the 2
word is ‘Twam’ and the 1% is ‘Tat’ corresponding to these two syllables
respectively.]* Any person who concentrates his mind and attention, and contemplates
and meditates upon the letter ‘Sa’ shall surely become akin to, or equivalent to the
form or the image represented by the letter ‘Ha'. This is called contemplating upon
and practicing of the twin tenets of ‘ So-a-ham’ and ‘ Tattwa-masi’.

[Note—'The Upanishadic sage establishes uniformity and oneness
with the two great philosophies and metaphysical concepts of the
scriptures—‘ So-a-ham’ which means ‘that is me’, and ‘Tattwa-
masi’ which means ‘the essence is pure consciousness and it is me’.
The word ‘that’ refers to Brahm which is the universal and absolute
Truth and Reality about the existence, and has the qualities, inter
alia, of enlightenment, of being eternal, omnipotent, universal,
omnipresent, immanent, omniscient etc. When the seeker/aspirant
focuses his attention on the self represented by the letter ‘Sa’ (self)
and the ‘Khechari Mudra’ (when he is unconscious of the external
world and focuses his attention on the glorious supreme entity
present in the center of his eyebrows), he realises the truth of the
maxim ‘So-a-ham’. When he opens his eyes of wisdom, the truth of

the 2Nd tenet ‘ Tattwa-masi’ dawns on him. Put simply, it means that
the creature realises that ‘he is the same as the supreme Brahm who
resides in his Atma/soul present in his bosom/heart’. At the same
time, ‘the external world seen through this eye of wisdom
symbolised by the presence of the divine swan in his eyes is the
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same Brahm who has revealed himself in this multifarious, diverse
and myriad world’. Thisis the essential truth, or ‘ Tattwa’.]”

ufSd9IGSoIfe18t: YRl H>d df: |
arAGIuAHISTuT YruirRIHA! faeflerd 11 311

sadvimsadangulirhamsah prayanam kuruté bahih |
vamadaksinamargéna pranayamo vidhiyate 11 931

“Verse no. 93 = The ‘Pran’ (the life factor) is like a ‘Hansa (a divine swan) which
comes out for a distance of 26 finger-widths from the nostrils astride the exhaled
breath. Therefore, ‘ Pranayam’ should be done through the two nostrils, the left as well
astheright. [To wit, just like the Swan floats calmly on the water of a placid lake and
does not venture out for long distances from its quiet abode, the Pran too remains in
close proximity of the ascetic by not venturing out into the polluted air outside beyond
acertain distance.]

kkhkkkkhkk*k
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Chapter 4
The Upanishads of the AtharvaVeda

In this Chapter we shall study the following Upanishads of the Atharva Vedawith
relation to the concept of Hansain the following six sections:

Section 4.1: Naradparivrgjak Upanishad, Canto 6, verse no. 4.

Section 4.2: Pashupat Brahm Upanishad,
Sub-section 4.2.1: Kanda/Canto 1, verse nos. 12-21, 23-26.
Sub-section 4.2.2;: Kanda/Canto 2, verse nos. 1-3.

Section 4.3: Mahavakya Upanishad, verse no. 6.
Section 4.4: Hayagriva Upanishad, verse nos. 10-11.

Section 4.5: Dattatreya Upanishad, section 1, verse no. 3.

Section 4.1
The Atharva Veda, Naradparivrgak Upanishad, Canto 6, verse no. 4

The Atharva Veda's Narad Parivrajak Upanishad, Canto 6, verse no. 4 refers to
‘Hansa’ in the context of the Pran (life giving viral wind forces) moving in and out of
the creature’ s body while making the sound equivalent of the letters ‘Ha and ‘Sa’ of
the Sanskrit language. It concludes by saying that an ascetic who discards false pride
related to his gross physical body, and realizes the truth of the spiritual and
metaphysical principle that the Atma, the pure consciousness that resides in this body,
is his ‘true self and identity’, and hence remains focused on the ‘self’ that is
manifested in the form of the Pran making the subtle sound of Ha and Sa as it moves
in and out of the gross body in the form of breath, is deemed to be enlightened, wise
and self-realised; he isatrue renunciate and ascetic.

Stlagaze yea SieffGadl=l Tatel qedil Jud aqel g3t aqfiifdiad qeidiaen |
freadsRIYISIAcI RIS ® vd Ud! &a: sl o agesiife s |
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AYCATTSAAISAZAL: (RRI RRITSTIARISAZAL: ofcdd (RRIAII foejur |
zam&muﬁmm Jaigrery] Alsfl cdo varafewod |

31 el gucl el of il Gicrdloo] gicd D iradlkped MBS PRIGH: ULl
Sita: SffdeRl of 2uce: |

Sidlsfd of 2uce sfef dool | Sftaifdwiroler iqidiaet: |

R30Il Sffardd] | Sfiard HeTpIIHIBIDIAGRIALIolSR |




116

RIALIGIAYNGA &3: Alsaiiel AorulcaarRIfon:*aRIIUS JollolMotTol DAL |
ud fastrRr oRkIf3etrel crsloot oR3lIfdmirotl s1afet | 31 v il

jivadavastham prathamam jagraddvitiyam svapnam trtiyam susuptam
caturtham turiyam caturbhirvirahitarm turiyatitam |
visvataijasaprajnatatasthabhédaireka eva €ko dévah saksi nirgunasca
tadbrahmahamiti vyaharet |

no céjjagradavasthayam jagradadicatasro'vasthah svapné
svapnadicatasro'vasthah susupté susuptyadicatasro'vasthah turiyé
turiyadicatasro'vasthah natvévam turiyatitasya nirgunasya |

——~ = 7

tvéka evavatisthaté | uta tatastho drasta tatastho na drasta drastrtvanna
drastaiva kartrtvabhoktrtva ahankaradibhih sprsto jivah jivétaro na
sprstah 1 jivo'pi na sprsta iti cénna | jivabhimanéna ksétrabhimanah |
sarirabhimanéna jivatvam |

jivatvam ghatakasamahakasavadvyavadhané'sti |

vyavadhanavasadéva hamsah so'hamiti
mantrénocchvasanihsvasavyapadeésenanusandhanam karoti |

évam vijiaya sarirabhimanam tyajénna sarirabhimani bhavati |

sa éva brahmeétyucyatel

“Verse no. 4 = The same breath moves out and in the body as exhaation and
inhalation. While doing so, it makes two distinct sounds—'Ha and ‘Sa’ respectively.
That is, while moving out the sound is equivaent to the letter ‘Ha of the Sanskrit
language, and when moving in the sound is equivalent to the letter ‘Sa’. This forms
the Mantra ‘Hansa, meaning a divine Swan. In other words, the Jiva's Pran or vital
winds also display artificial distinction as being exhaled breath and inhaled breath
though the air is the same entity that cannot be distinguished and mutated. A wise,
self-realised and enlightened ascetic understands the esoteric message encrypted in
this sound of Hansa.

He readlises that the breath, while quietly and imperceptibly making the sound
of Haand Sa, is telling him that he is like the divine bird Swan which is regarded as
the purest and the wisest amongst the birds. So, a wise ascetic always concentrates
upon his pure and enlightened form known as the Atma that has no physical body like
this wind or air element which too has no physical body. The Atma then becomes
equivalent to the Parmatma.

With this sublime and eclectic spiritual view firmly established in his inner
self, the enlightened ascetic discards all sense of ego and pride vis-avis the body.
And when this happens, he becomes one with the Parmatma.”
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Section 4.2
The Atharva Veda, Pashupat Brahm Upanishad

Sub-section 4.2.1: Pashupat Brahm Upanishad, Kanda/Canto 1, verse
nos. 12-21, 23-26:

Atharva Veda' s Pashupat Brahm Upanishad, Canto 1, verse nos. 12-21, 23-26,
and Canto 2, verse nos. 1-2 describe the mystica concept of Hansa in the
following way—

HAIGIRA &: AISE & 3iel | AGIRRISI olIGIoRIIeIH | AcHRIADRI Sfd: | 12 |

manasam hamsah so'ham hamsa iti |
tanmayayajiio nadanusamdhanam | tanmayavikaro jivah 1121

“Canto 1, verse no. 12 = The ‘Manas Brahm' has a subtle, a divine and a sublime
form or aspect or facet known as ‘Hansa" , * So-a-Ham?, etc.

[This Manas Brahm obvioudly is the pure conscious Atma as the divine bird
Hansa, the Swan, is frequently used in the Upanishads as a metaphor for the Atmato
indicate the latter's immaculacy, holiness, purity and divinity, aong with a high
degree of wisdom, enlightenment and erudition. Since the Atma is aso the ‘self’ of
the creature, a person who performs a fire sacrifice with a holistic approach is
expected to become highly self-realised and spiritualy awakened or enlightened so
much so that when he declares ‘| am that Brahm' (So-a-Ham), he actually means it
and is not being pretentious or deceitful. He is deemed to have understood the esoteric
meaning of the term ‘Brahm’ vis-&-vis his own truthful ‘self’ known as the Atma]

This symbolic fire sacrifice (that is done to attain this eclectic state of
existence when the aspirant becomes enough self-realised to understand that he is the
supreme transcendental Brahm personified in the form of his Atma known as Hansa)
isactually done by practicing meditation upon Naad.

What is it? When the seeker of Brahm becomes completely submerged in the
thoughts of Brahm and the Atma, when he continuously meditates upon the pure
consciousness by employing the Mantra ‘Hansa (as described in a number of
Upanishads for this purpose), his inner-self begins to resonate with the sound of
Naad® (i.e. the cosmic sound which is said to be generated by the vibrations in the
ether created by the resonance of the cosmic Consciousness). This sound flows in a
continuous stream like the flow of oil on a clean surface. Its vibrations reverberate in
the nerves and veins of the practitioner’s body so much so that he becomes oblivious
of everything else in thisworld.

Any disruption in this state of transcendental existence of continuous bliss and
stability is the state of existence known as the Jiva—i.e. the Atma that lacks
steadiness of bliss and tranquility, and is therefore tossed and tumbled around by the
changing nature of the gross world around it.
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[In other words, the *Jiva’ or the living being is an entity that is different from
Brahm by the virtue of its losing its connection with the Atma, the pure
consciousness. Otherwise, there is no distinction between the Jiva and Brahm.] (12).

[Note—'The eclectic Mantra Hansa—refer verse no. 4 of this Kanda/Canto 1
and its

note. The metaphysical importance and relevance of a Swan vis-avis the
Atma have been explained as note of verse no. 20 of the present Kanda/Canto
1 of this Upanishad.

The Mantra So-a-Ham—This Mantra has been described in a number of
Upanishads—viz. (i) Sam Veda =Y ogchudamani Upanishad, verse no. 83. (ii)
Krishna Yagur Veda = Braham Vidya Upanishad, verse no. 34, 78-79;
Y ogshikha Upanishad, Canto 1, verse nos. 131-133; Panch Brahm Upanishad,
verse no. 28; Varaaha Upanishad, Canto 2, verse no. 17, Canto 4, verse nos.
1.11-2, Canto 5, verse nos. 69-72. (iii) Atharva Veda = Tripadvibhut Maha-
Narayan Upanishad, Canto 5, paragraph no. 15.

3Naad is the cosmic sound that is said to be generated in the cosmic ether
due to the vibrations caused by pulsations of Consciousness. It is the subtlest
form of sound and stands for the subtlest form of dynamism of this cosmic
Consciousness that the Upanishads prefer to call Brahm. In this manifestation
of Naad, Brahm is called Pranav. The cosmic sound of Naad is encrypted in
the form of the monosyllabic Mantra known as OM. Therefore it follows that
OM isaword manifestation or representative of the cosmic Naad which stands
for the cosmic form of life-generating energy and dynamism called
Consciousness. The divine entity that possesses this virtue is the Supreme
Being known as Brahm.

Now, Hansa is a bird—i.e. it is a living being with a gross body which
harbours the same Consciousness inside it in the form of the Atma. This Atma
possesses all the eclectic virtues that Brahm possesses. Therefore, for al
practical purposes, both the ‘Hansa and ‘OM’ refer to the same cosmic
Consciousness known as Brahm, albeit at two different levels of creation.
While the term ‘OM’ refers to the existence of the Consciousness at the
cosmic level in the form of Pranav or Brahm, the term ‘Hansa refer to the
same Consciousness that resides inside the gross body of the individual
creature as his Atma.

Thisword OM is an ethereal sound that is used during Y oga or meditation
exercises to contemplate upon Brahm because its repetition results in
submerging the practitioner in a continuous and overwhelming stream of
sound waves, of increasing frequency and pitch, that are generated by the
vibrations caused by continuous repetition of OM. The sound reverberates
throughout his inner being so much so that it reaches a crescendo. It is then
that the practitioner is said to hear the cosmic Naad, the cosmic background
sound in the ether which is believed to be generated by the cosmic
Consciousness known as Brahm. It is much like the case of one listening to a
favourite radio station only when he catches the particular frequency.]

WRACHTARUL 8A: | oAU EA: |
3IocIoIAlSoIPINGPIRIUUIFaRUl E: | 13 |
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paramatmasvarupo hamsah | antarbahiscarati hamsah |
antargato'nakasantargatasuparnasvartpo hamsah | 13 |

“Canto 1, verse no. 13 = This Hansa (Atma) is an image or personification of
Parmatma, the supreme Atma which is the cosmic Consciousness. Hansa moves or
prevails both in the outside world as well as in the inner-self of the creature (i.e. the
microcosmic aspect of creation). In the inner-self, this Parmatma lives in the form of
the * Suparna (adivine bird that is auspicious and with golden wings).

[Here, the Suparna refers to the Hansa, the divine Swan from the perspective
of the Upanishads. From the perspective of the Purans, the word ‘Suparna though
refers to the bird Garuda which is the vehicle of Lord Vishnu. But since Vishnu is
also known as the Viraat Purush, the macrocosmic, all-pervading, invisible gross body
of Brahm.

Therefore, the verse, smply put, means that the Parmatma, the supreme
transcendental Atma, lives in the inner-self of a living being as his individual Atma.
This Atma is wise and enlightened. It is likened to the bird Swan because this bird is
regarded as a metaphor for these grand virtues. Again, just like the Swan that floats
majestically and with dignity on the surface of the water of a lake, remaining
unaffected by the impurities present in the water, the Atma too lives in a body with
the same attitude and dignity. A wise man understands that he bears the cosmic
Consciousness in his inner-self as the Atma which is as immaculate and dignified as
the Swan floating on the surface of alake.

There is another reason why the metaphor of the Swan is used for a wise man
who is lost in deep meditation on the ‘self’ and the ‘truth’. The neck of the Swan is
curved inwards like the alphabet U with its beak lying ailmost parallel to its abdomen
as it floats camly on the surface of the water. For a casual observer this posture
reminds him of a person who is lost in some deep thoughts. Hence, when ancient
sages and seers were searching for an instance to illustrate the state of existence of a
man lost in deep meditation and contemplation they hit upon the metaphor of the
Swan as being the most appropriate one.] (13).

YUV rddoagoacD RIIJJRIRIGHRICISIV olddraicRIdA
Wﬁ@m@aﬂmﬁa@m Rigicerdotiord sigasfoer: | 14 |

TSRATERVIISI Afd3odsdclol ASISoIcIguIgaIaul &3 | 15 |

sannavatitattvatantuvadvyaktam citsttratrayacinmayalaksanam
navatattvatriravrtam rahmavisnumahésvaratmakamagnitrayakalopétam
cidgranthibandhanam advaitagranthih |14 |

yajiiasadharanangam bahirantarjvalanam
yajiiangalaksanabrahmasvartpo hamsah 1151

“Canto 1, verse nos. 14-15 = [This verse describes the symbolic form of the Hansa,
the enlightened Atma, in its subtle form. In other words, a wise and enlightened
creature who has become self-realised understands that Brahm has a subtle body as
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represented by the entities enumerated in this verse, and not a gross form as
represented by the world and the way the different Gods have been depicted to exist
in this creation by the Purans. This fact is also endorsed in verse no. 10 which
expressly states that none of the Gods are truly holy and divine and complete in the
correct sense! Thisis because all of them have one or the other of the three Gunas as
the dominant factor, whereas Brahm is truly holy, divine and immaculate because he
has all of them in equal proportions, thereby one neutralizes the other. In other words,
the Gods are not neutral; they are not perfect. On the other hand, Brahm is not only
neutral but also perfect. These Gods represent one or more than one divine aspects of
Brahm, but not Brahm in its entirety.

Anything that is extremely subtle and sublime cannot be visibly seen as
opposed to one that is gross, but subtle and sublime entities have a wider reach, are
infinite, and are inherently free from either worldly taints or limitations that come
with being gross. That is why Brahm par-se is invisible while the same Brahm’'s
various manifestations in the form of different Gods are visible to a devotee as
endorsed in the Purans.

Now, Brahm aso lives as the Atma of the individua Jiva (living being; the
creature) and as the Gunas that this Jiva possesses. The obvious difference between
the Gods and the Jiva lies in the degree of subtlety that their Atma displays. So
whereas the Atma that lives inside the Jiva is surrounded by the grossness associated
with the physical body, the Atma of the Gods is of a highly subtle nature. A Jiva can
become God-like if he sheds his grossness and worldly tendencies. Thisis the aim of
all spiritual practices. However, if the spiritual aspirant has even atrace of desires |eft
in him, though this desire may be of a noble and righteous nature, he would not get
complete Mukti, and instead become God-like. The Atma that has assumed a subtle
body of a God becomes omnipresent and very powerful as compared to the Atma that
livesin agross body of aJiva. While the Atma as the ‘self’ of a God has no shape and
attribute, that which isthe *self’ of the Jiva has a definite shape and attributes.]

The ‘Hansa (Brahm; the cosmic Consciousness; the Atma) is revealed in this creation
at a subtle and microcosmic plane in the form of the following—(i) as the ninety-six
Tattwas (principal elements)” of creation, (ii) as the eclectic virtues (and the sublime
entity represented by them or which is a personification of these virtues) that are
compositely known as ‘Chinmaya (enlightenment, wisdom, consciousness, and
bliss), (iii) as the three Gunas (inherent qualities in creation, such as Sata Guna, Raja
Guna and Tama Guna), (iv) as the nine Tattwas?, (v) as the three Trinity Gods such as
Brahma the creator, Vishnu the sustainer, and Shiva the concluder of creation who are
manifestations of the three aspects of the dynamic energy (the ‘fire power’ that drives
the dynamo of creation) of this Hansa (Brahm), (vi) as being either tied by the various
Granthis® (spiritual knots or stumbling block or mill-stones that act as obstacles in
one's spiritual progress) on the one hand, and being free from their shackling effects
by acknowledging the presence of the Advaitya Granthi (the presence of the non-dual
Brahm in the form of the subtle Atma) on the other hand, and (vii) as being the wearer
of the sacred thread (which means that the Jivais diligent in both the performance of
the fire sacrifices® as well as pursuing the sacred knowledge of Brahm by following
the various Sutras (‘threads’; the various spiritual formulas) as prescribed in the
Upanishads and other scriptures (14-15).

[Note—'The ninety-six Tattwas—refer Krishna Yajur Veda's Varasha
Upanishad, Canto 1, verse nos. 2-14.
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Reference: (i) Krishna Yaur Veda = Varaaha Upanishad, Canto 1, verse
nos. 2-14. (ii) Atharva Veda = Par Brahm Upanishad, verse no. 5.

The Varaaha Upanishad of Krishna Yajur Veda describes the 96 Tattvas
elaborately in Canto 1, verse nos. 2-14.

’The nine Tattwas—The three fundamental Gunas, i.e. the Sata, the Raja
and the Tama, the three basic characters of the Atma known as Sat-Chit-
Anand, i.e. Sat (truth), Chitta (consciousness) and Anand (bliss), and the three
forms of divinity represented by the Trinity Gods, i.e. Brahma the creator,
Vishnu the sustainer, and Rudra the concluder of creation, represent the nine
Tattwas of creation.

3Granthis—The word Granthi literally means node, a nodule or module or
knot or a wart-like or a gland-like structure. It has various connotations
depending upon the context in which the word is used. For instance, it might
symbolically mean the different gatesin a strong fort which must be overcome
or broken before one enters the fort or overrunsit as done during war times.

The numerous emotional, sentimental and spiritual hurdles that an aspirant
faces are also referred to as the Granthi because they are like the hard shell of
the nut which is difficult to crack. Only when this shell is cracked can one find
the nut. Similarly, only when one overcomes the numerous obstacles and
hurdles faced by him in his spiritual pursuit that it is possible for him to have
access to the fount of eternal bliss and peace that comes with Brahm
realisation which is being aware of the Absolute Truth of existence.

According to the metaphysical interpretation of the term Granthi, it is the
various knots present in the heart that shackle the Atma and prevent its
liberation and deliverance. These Granthis are called Hridaya Granthis
because they stand in the way of a man obtaining freedom from his fetters and
keep him tied to thisworld. Once he is able to rupture them, he finds liberation
even while heis still alive in thisworld. This fact has been clearly emphasized
in Katho-panishad, Canto 2, Vali 3, verse no. 15 of Krishna Yaur Veda
tradition. Refer al'so to Mundak Upanishad of Atharva Veda, Mundak (Canto)
2, section 2, verse no. 8.

From anatomical point of view, the Granthis refer to the ganglions that
help to coordinate the different nerves just like major junction boxes in the
network of electric wires in a building. The word Granthi also refers to the
glands that control all the major functions of the body, including those of the
nerves and veins. Just like a knot that helps to tie something, these Granthis of
the body bind the subtle energy present inside the body and prevent it form
being dissipated or going to waste; it helps to preserve energy and stops it
from being released if not wanted. If we treat them as representing the
ganglions then it means that by the process of Y ogain which the subtle energy
of the Kundalini is released in the spinal cord, or the Sushumna Naadi to be
precise, these hitherto clogged and inactive ganglions are reactivated and they
begin to function in prime shape. If we consider them as glands then it would
mean that the functioning of these glands is restored by the process of Yoga,
and thisin turn helps the body to work properly.

The Granthi symbolises the center of power and authority because it is the
nodal point from where al the authority needed for governance of the body
spread out. It is also like the seat of power and authority of a king, much like
the strong fortress from where he rules over the kingdom. They represent the
nodal points in the body where the Trinity Gods, i.e. Brahma the creator,
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Vishnu the sustainer and protector, and Shiva or Rudra the concluder, have
their symbolic residence, and it is from here they control the functioning of the
body of the individual as well as everything that he thinks and does. If the
individua is regarded as the microcosm of the entire creation, then the Atma
would be the supreme Brahm, and the various patron deities of the organs
would be the different Gods of creation. The Brahm Vidya Upanishad of
KrishnaYagur Veda, verse nos. 70-71 describes the three main Granthis where
these three Gods have their symbolic abodes in the body of the individual
creature—viz. Brahm Granthi, Vishnu Granthi, and Rudra Granthi. They have
also been described in (i) Krishna Yaur Veda' s Y ogshikha Upanishad, Canto
1, verse nos. 86-89; Y og Kundalini Upanishad, Canto 1, verse nos. 67-68, 85-
86.

“The sacred thread is worn by Brahmins when they perform a fire
sacrifice. Verse no. 11 above has already established the symbolism of the
three types of Brahmin priests who perform the fire sacrifice. Since the sacred
thread has three intertwined strands, it means here that all the three priests
should work in a coordinated manner in order to derive any benefit from the
fire sacrifice. Otherwise it loses its relevance and significance just like a
sacred thread that is not woven according to a prescribed manner.

Conversely, it means that the honouring of the Trinity Gods and
understanding the fact that they represent the supreme Brahm and his
dynamism in the cosmic form is equivalent to wearing the sacred thread in a
symbolic manner by the spiritual aspirant.

Taken in ssimple words this verse means that just as the important aspect of
creature or aliving being is his Atma for which the term ‘Hansa’ is used as a
metaphor, the understanding of the essential principles of creation, such as the
guestion as to how it was created, how it is regulated and how it would
ultimately end, and other such relevant metaphysical questions is equivalent to
being acquainted with Brahm because the latter is the supreme Authority that
isresponsible for every aspect of this creation.

The ‘sacred thread’ is the eclectic knowledge of Brahm that binds all
individual units of creation into one single whole. It is the knowledge that it is
Brahm that is the thread which runs through the various units or components
of this creation as enumerated in the aforesaid verse, stringing them together
to make a structure that is known as this world. This structure has two aspects
or facets—one that is visible and gross, and the other that is subtle and
underlying.]

SUITCTSIVRIYEION AST: | JEIFOICTSIURYD! ASRI | AGEIIGAL | AsRIielt
@RI dc3aul | 16 |

upavitalaksanasutrabrahmaga yajiiah |
brahmangalaksanayukto yajiasutram | tadbrahmasutram |
yajiastutrasambamdhi brahmayajiah | tatsvartpo 116 |

“Canto 1, verse no. 16 = The sacred thread known as the Y agyopavit is also known as
the Brahm-Sutra® (referred to in the closing lines of verse no. 15). This is because it
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refers to the divine spiritual knowledge that pertains to the supreme transcendental
Brahm.

This sacred thread aso stands for the different forms of the sacred fire
sacrifices; these fire sacrifices can only be done when the person who performs them
wears this thread. This is because this thread reminds him that the fire sacrifice is the
medium which links him with Brahm.

Again, since the fire sacrifice itself is a personified form of Brahm, it is a
natural corollary that the sacred thread also stands for Brahm.

Further, the Sanskrit term for the sacred thread is * Sutra, literally having two
connotations—one obviously means ‘athread’, and the other more important meaning
is‘aformula, aprinciple, or atenet’. Hence, to wear the sacred thread actually means
to know the secret tenets of Brahm, to be aware of the principles that pertain to the
supreme Truth known as Brahm, to be conversant with the formula which can provide
one with access to the pinnacle of spiritual glory and attainment, a knowledge of the
Divine that can make one spiritually liberated and emancipated.

The sacred thread that is used (worn) as a symbol of purity during fire
sacrifices has a gross form, but its subtler form represents the purity of the fire itself
(because there is nothing as powerful as the fire as far as the ability to purify is
concerned).

The sacred thread, once again, is used as a symbol of purity and holiness
during religious ceremonies because it represents Brahm, the supreme deity
worshipped during these ceremonies. It represents the virtues and glories of Brahm,
and it is this sublime and subtle aspect of the sacred thread that is the actual one
which is of any benefit to the wearer.

It symbolizes the ‘ Brahm-Sutral —the esoteric secrets of Brahm, the profound
principles of Brahm, the grand tenets of the philosophy of Brahm. It is the link or the
bridge between the Jivawho is unaware of Brahm, and the Brahm itself.

The physical form of the sacred thread reminds the wearer constantly that his
body is a shrine in which the Supreme Being is consecrated as the Atma, and so he
must be very careful of histhoughts, his deeds and his actions so as not to do anything
that undermines or defiles the holy nature of this shrine (body).

Therefore, the sacred thread known as the Y agyopavit and the tenets of Brahm
known as the Brahm-Sutra are synonyms of each other (16).

[Note—'The Sacred Thread/Y agyopavit/Brahm Sutra/Tri Sutra—The Trisutra
are the three threads used in making the sacred thread worn around the neck.
These three threads stand for the three Gunas or qualities that Brahm
possesses. These are the following--‘Sata Guna or quality’ is the noble,
virtuous, auspicious and good qualities present in a creature. It is marked by
such high standards of ethical existence that have, as their characteristic
features, such qualities as coolness of head, peace, contentedness, humility,
devotion, wisdom, mercy, compassion, creativity, selflessness, service,
righteousness, virtuousness, holiness and nobility of thought and action etc. As
is evident, these qualities are the best qualities that one can have in him; they
have a spiritual dimension to them; they are spiritually uplifting and give a
divine halo to those who practice them. (b) ‘ Raja Guna or quality’ covers such
qualities as worldly yearnings, passions, stormy nature, agitated behaviour,
ambitions, desires, selfishness, expansionist tendencies, desire to sustain etc.
All these pertain to this materialistic world. Such qualities give worldly fame
and prosperity. If these qualities are judiciously mixed with the Satwic
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gualities, then they provide the person the better of the two worlds, both in
terms of worldly fame as well as spiritual well being. (c) ‘Tama Guna or
quality’ is the third quality; it is the most degrading, denigrating and
contemptible of the three characteristics in a person, leading him to such
negative traits as sins, vices, perversions, greed, avarice, haughtiness, pride,
lust, attachments, yearnings, intoxication, wild behaviour, promiscuity, evils,
utter disregard for anything which is righteous, ethical and noble etc.—i.e. in
brief, immoral, denigrating and depraved behaviour marked by grossness,
crassness and recklessness of misdemeanours. It is the lowest and meanest of
the three qualities.

The proportion of the three Gunas decides the nature, natural temperament,
tendencies, habits and inclination of the creatures. For example, a person with
agreater proportion of ‘ Satvic’ (noble) characteristic will be considered nobler
than a man with a greater proportion of ‘Rajsic’ or ‘Tamsic’ qualities. So we
can say that sages, seers, prophets, scholars and generally enlightened persons
have a high degree of ‘Satvic’ qualities in them; kings and householders who
live anoble life are example of those with higher amount of ‘Rajsic’ quality in
them; while sinners, killers, drunks, rowdy elements, cheats etc. are those
people with higher ‘Tamsic’ quality in them. Since the creation consists of all
types of people, Brahm is deemed to posses all these qualitiesin him.

The externa sacred thread is worn to remind the wearer of his duty and
responsibility towards the Brahm who resides in his own bosom. When he has
matured enough that he does not need any reminder for this purpose, it is
expected of him to then discard the external thread, and instead remain
engrossed in the thoughts of Brahm in all planes of existence, whether he is
awake or asleep. This is actually what is done when one takes the vows of
Sanyas (a life of renunciation) when he is ordained to discard all externa
symbols such as the sacred thread, the tuft of hair on the head, the water-pot,
the ochre clothes, the monk’ s staff, etc.

The following Upanishads also deal with the concept of the sacred
thread—(i) Krishna Yaur Veda = Brahmo-panishad, verse no. 4-15. (ii)
Atharva Veda = Par Brahm Upanishad, verse nos. 3-20; Narad Parivrajak
Upanishad, Canto 3, verse nos. 17, 79, 80-82, 84-85, 88-89. The Mantra
dedicated to the Y agyopavit is narrated in Narad Parivrajak Upanishad, Canto
4, verse no. 37.]

sSolifol ALK | Foll TSR AT ASRIIL | YUId BRI JEIISIIRId |
gurdiodddl 81 BRI | AT JEIISIoRI AISIDaeL | 17 |

angani matrani | mano yajiasya hamso yajiiasutram |
pranavam brahmasttram brahmayajfiamayam | pranavantarvarti hamso
brahmasutram | tadéva brahmayajfiamayam moksakramam | 17|

“Canto 1, verse no. 17 = The various Matras (vowel sounds; the units, letters or
gyllables of any given Mantra; the length and duration of invocation of various
Mantras during contemplation and meditation) are like the units or parts of the
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symbolic body of this Brahm Sutra. [Since the term ‘Sutra means a formula or
principle which can be known or taught only by the medium of words, and words are
built around letters and syllables, it is implied here that the Matras are the different
metaphysical doctrines and eclectic principles which are an inseparable component of
the secrets pertaining to Brahm. They are the ‘ Sutra —the thread—which links the
individual creature to the supreme transcendental Divinity known as Brahm. They are
the Sutra—the formula—that help the individual unravel the profound secrets of the
divine Brahm. They are the Sutra—the sacred tenets—pertaining to Brahm.]

A wise, intelligent and self-realised spiritual aspirant is called a‘Hans' (i.e. he
is treated as a wise man who has great wisdom and discriminatory powers to pick up
the truth and discard the falsehood) when he remains perpetually submerged in doing
meditation and contemplation upon the universal ubiquitous ‘truth’ known as Brahm,
or upon his ‘self’ known as the Atma. This Atma is an image of the supreme
transcendental Atma known as the Parmatma. The terms Atma, Parmatma and Brahm
are synonyms of each other. When he does so, he is actually doing a fire sacrifice in
the true sense, though it is done in a symbolic manner. This form of fire sacrifice is
done internally as it involves the mind and its sub-conscious faculties which remain
focused on the *self’ and the truth of creation.

This form of internal fire sacrifice has far greater spiritua value than the one
done in the external world. The internal form of the fire sacrifice is subtle and
sublime, and consequentialy its results are also subtle and sublime in equa
proportion. The external form of the fire sacrifice involving elaborate and time
consuming rituals is done in a gross world and involves gross forms of physical
offerings. Therefore its rewards are also gross and superficial. From the perspective of
the long-term spiritual welfare of the Jiva, the internal form of the fire sacrifice has far
more value than its external counterpart.

Hence, in this form of the internal fire sacrifice the various Mantras he
employs to meditate and contemplate are the symbolic Sutra (the sacred thread) that is
worn by a person performing the external forms of the fire sacrifice. [In other words,
a wise man who uses the different Mantras to meditate upon the Atma and the
supreme Brahm is deemed to be wearing the sacred thread even if he does not
physically wear the thread on his body. These Mantras are equivalent to the sacred
thread worn during formal forms of the fire sacrifice and are equally purifying and
holy. The natural corollary to this observation is that those who meditate upon Brahm,
who know the secret of Brahm, who are self-realised in as much as they are well-
versed about the esoteric secrets of the Atma—such people need not bother about the
necessity of wearing the sacred thread on their physical body. For such enlightened
and wise persons, the various Mantras and their Matras are the instruments that he
employs to attain the same spiritual glory and divine achievements that others get by
doing elaborate fire sacrifices and purifying rituals.]

[Which Mantra does he employ to do the symbolic fire sacrifice? This is
answered now—] The Pranav or the Mantra known as ‘OM’ is the symbolic Brahm-
Sutra (the secret formula which leads one directly to Brahm-realisation as it is a sound
representative of the cosmic Consciousness) that is employed in doing the eclectic
form of the fire sacrifice known as Brahm Y agya (which implies an internal form of
fire sacrifice consisting of meditation and contemplation upon the pure cosmic
Consciousness that resides inside one’s own inner-self as the Atma, the form of the
fire sacrifice endorsed in verse no. 12).

The subtle and sublime cosmic Consciousness that inspires the generation of
the sound of OM, or which is at the heart of OM and forms its soul, is also known as
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Hans. Since OM refers to the supreme transcendental Consciousness known as
Brahm, the ‘Hans' here refers to this ‘conscious factor which not only enables the
generation of sound in the otherwise lifeless, pacific and inert cosmic ether, but also
enables an equally lifeless, inert and gross body of the creature to actually hear sound.
[Why does a dead body not hear anything? It is because the ‘Hans' residing inside it
has flown away; the * Atma’ or the ‘conscious soul’ has left it.]

Doing a Brahm Y agya in the proper method is a means of obtaining Moksha.
[That is, meditating and contemplating upon Brahm with true wisdom and
enlightenment, sans any pretensions and deceit, is the only way for attaining spiritua
liberation, deliverance, emancipation and salvation. It is the only way by which a
creature can overcome the torments and tribulations associated with delusions. It is
the only way by which he can break free from the cycle of birth and death to find
eternal rest and peace. It is the only way by which he can find or discover the real and
absolute * Truth’.] (17).

JERIcEATDAT HARIIGT: | AcEATICRAT ARG ISV | 18 |

brahmasandhyakriya manoyagah | sandhyakriya manoyagasya laksanam
1181

“Canto 1, verse no. 18 = Brahm Sandhya (remembering Brahm, offering oblations
and prayers to him silently by meditation and contemplation at least three times a
day—at dawn, at noon and at dusk) is the way of doing the mental or internal form of
the fire sacrifice.

The doing of this Brahm Sandhya is a sign that the person is remembering
Brahm internally (i.e. he is meditating and contemplating upon the cosmic
Consciousness residing in his inner-self as the Atma; it is a sign that he has become
self and Brahm realised). [Refer verse no. 20 also.] (18).

ISRIOYUIIYERISIIBRIRICH! JI&IU: | JETaRivT 22fdd SaT: | SIRIgerI As: |
EAYUIARIIG: | 19 |

yajiiasttrapranavabrahmayajfiakriyayukto brahmanah | brahmacaryéna
haranti dévah | hamsasuitracarya yajiiah | hamsapranavayorabhédah 1191

“Canto 1, verse no. 19 = A true Brahmin® is one who wears the Yagya Sutra (the
sacred thread worn during the performance of fire sacrifices, especially the symbolic
one as narrated in verse no. 16), who employs the Pranav Mantra (i.e. the OM
Mantra) for his religious needs (such as when doing Japa or repetition of a Mantra
done during meditation or while invoking a deity during formal forms of worship,
Yoga or meditation, Dhyan or contemplation, etc.), and who is well-versed in the
principles of Brahm Y agya (spiritual practices which are equivalent to a formal fire
sacrifice but done in a subtle and symbolic manner which lead directly to the
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realisation of the supreme cosmic Consciousness and the absolute Truth known as
Brahm).

The Gods (the term is a metaphor for the virtues of auspiciousness,
righteousness, holiness, divinity, nobility etc.) are to be found in the diligent
observance of the principles that define a man as a Brahmin. [That is, if aman is a
true Brahmin as outlined above, he is deemed to be living God in the sense that he
would possess all the eclectic virtues that collectively defined as being ‘godly’.]

The Hans (the enlightened Atma, the self-realised and Brahm-realised person)
who adheres to the principles of Sutra (i.e. who follows the grand spiritual principles
and scriptural tenets that lead to Brahm-realisation, who offers his obeisance to the
Supreme Being in the manner outlined in this Upanishad, who leads a life like a true
Brahmin as described above, and who understands the secrets of Brahm as well as
that of the Atma as a representative of Brahm) is deemed to be doing the Y agya (the
fire sacrifice) in the true sense.

There is no difference between the Hans and Pranav. That is, there is no
difference between the immaculate Atma, the pure conscious ‘self’ known as the
Hans, and the supreme transcendental Brahm known as Pranav. [Brahm is the cosmic
Consciousness that produces vibrations of life in the ether that are heard in the form
of Naad (refer verse no. 12). These dynamic vibrations in the cosmic ether produce
sound that is encapsulated in the monosyllabic word OM. Hence, the OM is a sound
form or the cosmic Naad known as Pranav which stands for Brahm because it is the
latter which has generated this sound. Only something that has life, energy, vitality
and dynamism in it, anything that has consciousness pulsating in it, would be able to
generate similar energy and vibrations in another entity when it comes in contact with
the former.

For instance, when electricity flows in a wire and another wire is joined to it,
the latter also begins to conduct electricity, but if the earlier wire was dead and there
was no electric current flowing in it then no matter how hard one tries the second wire
will show no electric current init.

Similarly, the cosmic ether is neutral and calm. It is the presence of the
‘Consciousness’ in it that creates subtle waves of energy which trandate into the
cosmic sound known as the Naad. If we take the example of the Swan floating in the
placid water of the lake, it is the pulsation created by the breathing of the bird that
generate subtle ripples in the otherwise absolute calm surface of the water.

If the Atma is personified as a divine Swan known as Hans, the supreme
cosmic Atma known as Brahm is personified in the form of Pranav which is name
assigned to the cosmic sound known as the Naad. This cosmic sound called Naad is
represented by the word OM. [Refer verse no. 17 and 20 of this Canto 1 in this
context.] (19).

[Note—"Who a true Brahmin is has been outlined in other Upanishads as well.
References: (i) Krishna Y gjur Veda tradition’s Dhyan Bindu Upanishad, verse
no. 14. (ii) Sam Vedatradition’s V agjrasuchika Upanishad, verse no. 9.

The Gayatri Upanishad of Atharva Veda (the Gopth Brahman, Kandika
31-38) describes the Gayatri Mantra and the Savitri Mantra, and in its
discussion it describes a Brahmin as being a personification of Brahm
(Kandika 38). It says that a Brahmin personifies Truth and knowledge of this
Truth personified as Brahm (Kandika 35-36), and the Vedas (Kandika 37). |
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hamsasya prarthanastrikalah | trikalastrivarnah | tréetagnyanusandhano
yagah | tretagnyatmakrtivarnonkarahamsanusandhand'ntaryagah 1201

“Canto 1, verse no. 20 = The worship of Hansa (Brahm; Pranav; the Supreme Being;
the cosmic Consciousness; the pure conscious Atma) is done three times a day, called
the ‘Tri-Sandhya'. [This worship is called ‘ Tri-Sandhya as it is done at three points
of time in the day when one phase meets another. These are ‘dawn’ when the night
meets the day, ‘noon’ when the morning meets the evening, and ‘dusk’ when the day
meets the night. Refer also to verse no. 18]

The three times symbolize the three Varnas (letters of the divine word OM
standing for Brahm or Pranav). [The reference here is to the OM Mantra or the Pranav
Mantra which is used to offer worship to the supreme transcendental Brahm three
times of the day mentioned above. The word OM has three letters or syllables— A’
standing for initiation of creation symbolized by dawn, ‘O’ standing for development
and growth of creation symbolized by the noon when the sun is at its best splendour
and brilliance, and ‘M’ standing for end or conclusion of creation symbolized by dusk
when the day ends and the darkness of night overtakes.]

This worship is accomplished by symbolically invoking the blessings of the
three types of the sacred Fire'.

The Atma, the pure ‘self’ and the cosmic ‘ consciousness, is a personification
of these three sacred Fires. The Atma has the same characteristic virtues as that of the
fire element. [That is, the Atma has the same magnificence, glory, splendour,
radiance, powers, potentials, holiness, divinity and purity as the ‘fire element’. Just
like the ‘fire’ gives energy, light, warmth and dynamism to the entire creation, and it
is impossible to imagine life and creation without it, it is equally impossible to
imagine this creation without the Atma. In the cosmic perspective, this Atma is
known as Brahm. Hence, it is Brahm that infuses life and vitality into the otherwise
lifeless and inane gross creation.]

While offering obeisance and worship to this Atma, the worshipper employs
the ‘OM’ Mantra which also consists of three letters or syllables, and has the same
potentials and divine powers as the Atma that represents the fire element because OM
stands for Brahm, the Supreme Being and the transcendental cosmic Consciousness.

By corollary therefore, both the Atma and OM refer to the same divine entity
(Brahm, the true self) that is symbolized by the bird Hansa (Swan). [Refer verse no.
17.19)]

Meditating and contemplating upon this Hansa is known as the internal form
of doing the fire sacrifice (20).

[Note—'The three types of fire—References: (i) Sam Veda = Chandogya
Upanishad, Canto 2, section 24; Canto 4, sections 11, 13, 14 and 17; Canto 5,
sections 4-10, 19-24. (ii) Atharva Veda = Atharva-shikha Upanishad, Kandika
1; Nrisingh Purvatapini Upanishad, Canto 2, verse no. 2. (iii) Krishna Yaur
Veda = Kathvalli Upanishad or Katho-panishad, Canto 1, Valli 1, verse nos. 7,
13-18; Canto 2, Vadlli 1, verse no. 8; Garbha Upanishad, paragraph no. 5; Kath
Rudra Upanishad, verse no. 3
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The three aspects of fire are said to be the following—the terrestria fire
that sustains life on the earth, the fire of the heavens which is used by the
Gods, and the fire of the nether worlds or hell which is used to punish sinners.

Worship of the three important fires have been described in Chandogya
Upanishad of the Sam Vedatradition in its Canto 2, section 24, while Canto 5,
sections 4-10, 19-24 explain their great symbolic metaphysical significance.

The Garhyapatya fire—[Refer Chandogya Upanishad, 2/24/3-6, 4/11/1-2,
4/17/4.] This is the householder’s fire. A householder has land and farm
representing ‘earth’ in which he grows food. This food is grown with the help
of the light of the Sun, and it is cooked in the fire of the fire-place in the
house. Hence, the Garhyapatya fire, or the householder's fire, is intrinsically
present and is implied in these 4 entities. It is an integral part of these four.
The earth has the ‘fire element’ because without heat and warmth, no seed
would germinate and no life can survive on this earth. The food has fire
present inherently in it because it is the energy inherent in food which helps to
energise the creature that eats it. The presence of heat in the sun does not need
to be explained because it is very evident.

The fire was the central piece of al religious life in early times of the
Vedic period when afire sacrifice was deemed to be the best religious activity
that a righteous man can expect to do. In this context, the Garhyapatya fire is
the main fire lit during such formal fire sacrifices. The fire pit was either
sguare-shaped or rounded. In the context of the fire sacrifice, it iswas used for
the purpose of daily rituals, cooking or warming the offerings, heating of the
vessels, to perform circumambulation, to act as a main cauldron or reservoir of
the sacred fire which was to be kept perpetually burning throughout the life of
the householder once it waslit.

Regarding the origin of the Garhyapatya fire, the Atharva-shikha
Upanishad of the Atharva Veda tradition, in its Kandika 1 says that it was
created along with Brahma the creator (the first of the Trinity Gods), the Rig
Veda, the Vasus, and the Gaytri Chanda at the beginning of creation by the
supreme Creator Brahm, the Supreme Being, and it represents the first leg of
Brahm and correspondsto the first letter A of OM.

The Dakshinagni fire—[Refer Chandogya Upanishad, 2/24/7-10, 4/13/1-2,
4/17/5.] This holy fire is a witness to making of charities when some water is
poured as libation to the Gods. It signifies that the Gods are offered water to
drink. To give water to the thirsty is the greatest for of charity. Therefore, this
fireis symbolically present in water, and when it is poured, it signifies that the
heat produced by sins committed by the person has been doused. Charities and
donations make a man famous and renowned, hence the allusion to directions
of the earth. His glory shines like the bright moon and he is called a star
among human beings. He is the most exalted amongst his peers and
compatriots even as the moon is most prominent amongst the starsin the sky.

Like in the case of the Garhyapatya fire, the fire that was lit in the main
sacrificial shed or site just near the main fire pit but to the south of it and
where donations and charities were made was called Dakshinagni fire. Thefire
pit for this fire was semi-circular or bow-shaped.

Regarding the origin of the Dakshinagni fire, the Atharva-shikha
Upanishad of the Atharva Veda tradition, in its Kandika 1 says that it was
created along with the Antariksha (the space above the earth), Lord Vishnu the
sustainer (the second of the Trinity Gods) and Rudra (Brahm’'s macrocosmic
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form as the Viraat Purush), the Trishtup Chanda and the Yaur Veda by the
supreme Creator Brahm, the Supreme Being, and it represents the second leg
of Brahm and corresponds to the second letter ‘U’ of OM.

The Ahawaniya fire—[Refer Chandogya Upanishad, 2/24/11-16, 4/14/1-2,
4/17/6.] The Ahawaniya fire is lit during the fire sacrifices to respectfully
invoke Gods, and invite them to come and participate in the sacrifice and
accept offerings made to them. The word ‘Aavaahan’ in Sanskrit means to
invite, invoke, to pray respectfully with the intention of welcoming. Since one
uses one's mouth for these purposes, the fire in the form of the strength,
energy and vigour of the spoken word and the power of speech residing in the
mouth is called Ahawaniya fire.This fire was lit to invoke the Gods, and the
Gods live in the heaven; hence the reference to the sky, heavens and electric.
Since Pran is the best form of the vital winds, the allusion means that the Gods
are the most exalted forms that exist in creation. The ‘electric’ is a metaphor
for immense strength, potent and power, which of course the fire possesses.
This inherent quality of Electric that it possess most stupendous powers and
strength is likened to the presence of Brahm in it even as the great power and
strength present in a man is due to the Atma or Pran present in him. Even as a
man is useless without the presence of Pran in him, the Electric would lose its
importance if there was no Brahm present in it which gives it its punch and
strength.

In ancient times it was an established belief and tradition that the way to
attain heaven was through the path of the fire sacrifice. The fire sacrifice was
in effect a method to harness the spiritual energy inherent in the all pervading
fire element which would sufficiently empower the person performing the fire
sacrifice to achieve his goal. The sacrificial pit and the heat generated from it
reminds one of the modern day nuclear reactors. Even as the strength and
energy and powers of the atom can be harnessed for beneficia or ruinous
effects through the nuclear reactor, depending upon the temperament and
mental setup of the person who masters the science of atomic energy, the fire
sacrifice could be similarly used either for auspicious purposes such as
attaining eternal peace and tranquility for the tormented soul, or for attaining
worldly glory and conguest. Harnessing of nuclear energy requires expertise,
knowledge and skills not easy to master and not accessible to all. Building and
operating a nuclear facility also is a daunting and elaborate job. Similarly, the
ancient fire sacrifices required specia skills and expertise, and it was not
simply lighting any odd evening village community bonfire to the merriment
of all those who sit around it to gossip about the day’ s events.

Regarding the origin of the Ahawaniyafire, the Atharva-shikha Upanishad
of the Atharva Veda tradition, in its Kandika 1 says that it was created along
with the Duloka (the heavens), the Aditya (the Sun God), Lord Rudra the
concluder of creation (the third of the Trinity Gods), the Jagati Chanda and the
hymns of the Sam Veda by the supreme Creator Brahm, the Supreme Being,
and it represents the third leg of Brahm and corresponds to the third letter ‘M’
of OM.

From this perspective of doing a fire sacrifice in order to attain spiritual
eternity and liberation, the ‘units of the special knowledge that Yam
described to Nachiketa in verse no. 15 of Kathvalli Upanishad of the Krishna
Yajur Veda tradition probably pertain to the steps to be followed in the
construction of the fire pit—such as the type of bricks used, the number of
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bricksto be used, the geometrical design of the sacrificial pit, the type of wood
to be used in the ceremony, the Mantras to be chanted, and other such finer
details which must be diligently and strictly followed if any spiritual benefit is
to be derived from the entire exercise. So, the sacrificial fire pit is like an oven
in which the fuel of wood is added and the science of Mantras is used to order
to generate immense energy that can empower the patron performing the fire
sacrifice with stupendous potentials.

On the other hand, from the metaphysical perspective of harnessing the
stupendous energy latent in the eternally burning fire element, Y am must have
explained to Nachiketa the different forms of ‘fire’ as a manifestation of the
supreme transcendental Brahm's astounding energy, potentials, powers and
strength. The visible symbol of the eternal fire is the sun in the sky and the
energy inherently present in the body of al living beings. It is a well known
fact that no life can ever exist without heat and energy of the fire element. In
Chandogya Upanishad of the Sam Veda tradition (Canto 4, Sub-cantos 5 and
7) it has been stated that Brahm is characterized by light and illumination (as
opposed to darkness) which are the characteristic virtues of the fire element.
The entire Canto 3 is dedicated to the praise of the Sun God as the essence of
life, and Sun is the celestial pitcher of fire element which burns eternally
insideit.

The ‘fire’ has immense importance in metaphysics and it is a symbol of
life and consciousness. Without ‘fire’ everything is deemed to be dead and
gone.

The importance of the sacred Fire and its metaphysical angle has been
explained elaborately by Yam, the god of death, to Nachiketa in Kathvalli
Upanishad of Krishna Ygur Veda tradition, in its Canto 1, Valli 1, verse nos.
13-18.

The Nrisingh Purvatapini Upanishad of the Atharva Veda tradition, in its
Canto 2, verse no. 2 says that these sacred fires represent the three letters of
the Mantra OM. The first fire called the Garhyapatya Agni represents the first
letter ‘A’, the second fire called the Dakshinagni represents the second letter
‘U’, and the third fire called the Ahawaniya Agni represents the third letter
‘M.

The Garbha Upanishad of Krishna Y ajur Veda tradition, in its paragraph
no. 5 describes the following three types of fires—Gyanagni, Darshanagni
and Jatharaagni.

Amongst these three forms of fires, Jathraagni is one that digests anything
that is eaten, drunk, licked or sucked. Darshanagni is one which enables one to
see things. And Gyanagni is the one which helps to discriminate between what
is good deed and what is not. The divine ‘fire’ has three other forms also.
Their locations in the body are as follows—the ‘ Ahavaniya’ fire resides in the
mouth, the * Garhyapatya’ fire lives in the abdomen, and the ‘ Dakshinagni’ has
its abode in the heart.”

According to some texts, the fire element has three legendary forms—viz.
the ‘Agni’, which is the terrestrial fire on earth represented by the word Bhu,
the *Jatvedas*’, which is the fire of the sky represented by the word Bhuvaha,
and ‘Vaishwanar™, which is the fire of the heavens represented by the word
Swaha (Brihadevtakaar, 1/67). The term appears in the Rig Veda approx. sixty
times and is more often than not synonymous with both life as well as the fire
element.
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*The Jatveda Fire is the cosmic al-pervading Fire element that is
uniformly and universally present wherever there is sky element or open
space. It isrepresented by the word Bhuvaha.

Jatvedas is the name of the Sun God as well as the Fire God. The Sun is
indeed the most evident form of the fire element and possesses all the virtues
and qualities of the latter. When two pieces of wooden drills known as Arani
are rubbed together vigorously, they produce fire though prior to this rubbing
no fire was visibly there. This rubbing is symbolic of the Tapa done by Brahm
at the beginning of the creation to create the energy needed to initiate the
process of creation which is represented by the latent fire element or its
personified subtle form as the Fire God who isinvisible. The more gross form
of this fire element and the visible aspect of the Fire God is the celestial Sun.
It has been explained by Yam, the death God, to Nachiketa in Kathvalli or
Katho-panishad of KrishnaYajur Veda, inits Canto 2, Valli 1, verse no. 8.

*The same Upanishad, in its Canto 1, Valli 1, verse no. 7 describes the
Vaishwanar Agni.

The Kath Rudra Upanishad of the Krishna Ygur Veda tradition, in its
verse no. 3 prescribes that a man should establish the three sacred fires such
as the Grihapatya, Dakshinagni and Ahawaniyain his own self at the time of
taking the vows of Sanyas and moving out of the house.

The Fire God known as Agni refers to the legendary ‘fire element’, and it
finds very prominent place in the scriptures. The Fire God or Agni appearsin
the Vedas as follows—Rig Veda—1/1; 1/12; 4/5; 5/1; 6/7-9; 7/1, 3-6; 12-13;
8/1, 23, 39; 10/1-7; 12/1-122 etc.; in Sam Veda—1-51; 53-55 etc.; in Yajur
Veda—1/5; 2/4; 7/24; 18/72 etc.; and in AtharvaVeda—6/119; 8/3; 12/3.

Since it was the first born amongst the various Gods, it was called * Agni’
meaning the one who comes first, that which precedes others. It is the inherent
‘fire’ element present in al the living creatures that distinguish them from
non-living creatures. It is all-pervading and omnipresent, and infuses life to all
the creatures (Kaushitaki Brahmin, 4/3; Brihad Aranyak Upanishad, Canto 5,
Brahman 9, verse no.1l). This fire helps in digestion of food (Shatpath
Brahman, 148/10/1).

He is the foremost amongst the Gods worshipped on earth (Shatpath
Brahman, 6/1/1/11). He is compared to the Sun in the heavens. He has 7
tongues representing the 7 colours of the rays of the Sun or the colours of light
(Rig Veda, 1/146/1; 3/6/2). Since he provides nourishment to the Gods by
accepting the offerings made to the sacrificia fire at the time of fire sacrifices,
he is deemed to be their sustainer and father (Rig Veda, 1/69/1). Other names
of the Fire God called Agni or Agne are the following—Vishwavedus, Kavi,
Kavikratu, Jaatvedus, Vaishwaanar, Tanunpat, Matrishwa and Naraashansha.
It is believed that he was born from the mouth of the Virrat Purush (Rig Veda
10/90/13).

The Ram Purva Tapini Upanishad of the Atharva Veda tradition, Canto 4,
verse no. 38 says that Agni or the Fire God is one of the ten Digpaals or
custodians of the ten directions of the celestial globe. He is the patron deity of
the south-eastern direction and worshipped in that corner. Verse no. 39 says
that his weapon is known as Shakti—i.e. dynamism, energy, vigour, vitality
and strength.]
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“Canto 1, verse no. 21 = To remain deeply engrossed in the thoughts of the pure
consciousness which is the true ‘self’ of the spiritual seeker, and meditating upon it to
the exclusion of all other things, is known as the Turiya state of existence. This is
therefore the transcendental state of existence of the creature.

If the inner-self is likened to the Sun, the esoteric and mystical entity that
lends this Sun its power to give brilliant light, energy and heat to this world, which
gives the Sun its glorious dynamism which not only enables it to be self-sustaining
and self-illuminated but also enablesit to sustain and illuminate the world around it, is
known as‘Hansa'.

[In other words, it is the self-illuminated Atma hidden invisibly inside the dark
gross body of the creature that inspires the latter to become active and alive; it is the
consciousness living inside the body of the living being as the Atmathat also lights up
the world for him (i.e. enables him to perceive the world around him). Thisrole of the
Atmais similar to the eternal fire burning inside the Sun’s disc that enables the latter
to remain sdf-illuminate and self-sustaining on the one hand, and sustain and
illuminate the world around it on the other hand. This Atma which is self-illuminated,
and which lends its ‘light’ to the creature—i.e. provides the body of the creature with
the all-important factor of existence known as the *consciousness' that translates into
‘life’ of the creature—is known as Hansa.

The Atma is compared to the celestial Sun because the survival of the gross
body of aliving being depends directly upon the Atma just like the case of the world
directly depending upon the Sun for survival. Even as the living world would
certainly perish without the Sun, the body, and therefore the very existence of the
creature, would perish without the presence of the Atmainsideit. ] (21).
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provaca punah svayambhuvam pratijanité brahmaputro rsirvalakhilyah |
hamsasutrani katisamkhyani kiyadva pramanam 123 |

“Canto 1, verse no. 23 = The Brahm-putra (literally the son of Brahma, here referring
to sage Vaalkhilya) once again asked Swayambhu (the self-born creator Brahma)—
‘Oh Lord! How many Hansa-Sutras (the different variations of the Hansa Mantra' or
its different interpretations) are there, what are their forms, and how do one measure
their effectiveness, truthfulness and authority? Y ou are all-knowing, so please be kind
to enlighten me about it.” (23).

[Note—'The importance of the Hansa Mantra has been described in
Kanda/Canto 2, verse nos. 1-2 of this Upanishad herein below.]
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“Canto 1, verse no. 24 = [Brahma replied--] ‘The symbolic Sun (representing the
dynamic consciousness called the Atma of which another name is the ‘Hansa') that
resides inside the subtle heart of the creature has ninety-six gloriously brilliant and
splendorous rays emanating from it and radiating out in every direction.

[The Atmais said to live in the subtle sky of the heart. This sky is known as
‘Hridaya Akash'. Just like the celestial Sun, the Atma too shines in this sky, from
whereit lendsits light and vitality to the whole body of the creature which is regarded
as a universe in aminiature form just like the Sun lighting up and injecting life in the
whole world from its central location in the sky. Again, just like the Sun has rays
radiating out from it, the Atma too effuses consciousness in the form of the ninety-six
rays. From the perspective of the physical gross body, these represent the main Naadis
or nerves and veins in the body that carry life to all the corners of the creature’ s body.
From the perspective of metaphysical concept of creation they represent the ninety-six
Tattwas, the essential elements of creation. This concept has been explained
elaborately in an independent book titled the “The Tattvas of Creation” by this
humble author and published on-line]

The Chit-Sutra that goes out from the nose in a continuous stream (i.e. the
breath) also measures ninety-six fingers width in length.

[The term * Chit-Sutra’ refers to the breath because it is the symbolic Sutra or
‘thread’ that stitches together the dead entity known as the body and the
‘consciousness or life factors' known as Chit. When the creature stops to breathe, the
body dies, or loses its life. This breath is a continuous stream of vital air known as
Pran which isasynonym for ‘life and consciousness'.] (24).

AAAIGS (AU GRIRGALRIT 831: UIHAICH JEPIEIYPDRI ol fafed: | 25 |

vamabahurdaksinakathyorantascarati hamsah paramatma
brahmaguhyaprakaro nanyatra viditah 1 25 |

“Canto 1, verse no. 25 = The ‘Param Hansa (i.e. the supreme Consciousness
representing Brahm that resides in the body of the creature as his Atma) has its habitat
in the region of the body between the left shoulder and the right side of the hip joint.
[This is why the sacred thread representing Brahm is always worn by dlinging it
diagonally across the chest from the left side of the neck, crossing over the abdomen
to theright side of the hip joint.]

But the irony isthat this esoteric secret is not known to anyone.
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[The location of Brahm in this area of the body is very significant because it is
here that all the mgor internal organs of the body which are responsible for its
maintenance are located. The Atma or the pure conscious soul is said to have its seat
in the subtle space of the heart. This heart is the ‘supreme organ’ in the body for the
practical reason that if the heart stops its function the body would die immediately.
While the failure of other organs might not cause immediate death, failure of the heart
results in instant death. No other organ of the body, either singly or collectively,
would be able to keep the body aiveif the heart gives up.

The Atma, being the ‘supreme cause of existence’, has therefore selected the
heart, the ‘supreme organ in the body’ as explained above, to be its seat in the
creature’ s body just like the Emperor who is seated on the best and the highest throne
in the empire.

Above and below this area where the heart is located, no other vital organ is
present that may affect the survival of the body. Of course one would argue that the
mind and intellect located in the head (the brain) is equally an important a seat for
Brahm because it has been said elsewhere in the Upanishads that the head is the seat
of Brahm who had entered the body through the Brahm Randhra and enthroned
himself in the mind to control the creation from there. This fact is stressed in the
Aeiteriya Upanishad of the Rig Veda, Section 1, Canto 3, verse no. 12; and the
Paingal Upanishad of ShuklaY gjur Veda, Canto 1, verse no. 11.

But the importance is to understand the fact that the virtues of intelligence,
wisdom, enlightenment, erudition and knowledge, as well as the ability to think and
discriminate that are characteristic qualities of the mind and the intellect represent the
grand attributes of Brahm whose true form is ‘Consciousness. It is this
‘Consciousness’ that we refer to when we talk of the Atma that resides in the heart.
Say, what use are the mind and the intellect for a dead body, a body from which the
Atmaor ‘life’ hasleft?] (25).

[Note—Besides this verse, there are other Upanishads which also endorse the
view that Brahm resides in the subtle space of the heart of the creature—refer
(i) Atharva Veda s Mundak Upanishad, Mundak 2, Section 1, verse nos. 9-10;
Mundak 2, Section 2, verse no. 1, 6; 9; Mundak 3, Section 1, verse no. 7. (ii)
KrishnaYgur Veda s Shewtashwatar Upanishad, Canto 3, verse no. 11.]

Siloffod ASFHABCIDI: | AdDIcT & YDIAD |
qurasAledeAiolydici fdoll of AAfKD: 126 |

jananti té'mrtaphalakah | sarvakalam hamsam prakasakam |
pranavahamsantardhyanaprakrtim vina na muktih 126 |

“Canto 1, verse no. 26 = Those who have obtained access to Anrit (the nectar of
Truth; the elixir of bliss and spiritualism) are the only ones who are acquainted with
the eternally self-illuminated Hansa (in the form of the Atma and Brahm). No one can
obtain Mukti (spiritual liberation, deliverance, emancipation and salvation) without
sincerely, honestly and truthfully, with dedication and faith, meditate and contemplate
upon this Hansa (26).
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Sub-section 4.2.2: Pashupat Brahm Upanishad, Kanda/Canto 2, verse nos.
1-3

BACHANIDIAUIgETDITYAI AT |
waIcHr gaforfer gerauferaiiioft 1l 211

hamsatmamalikavarnabrahmakalapracodita |
paramatma pumaniti brahmasampattikarini il 1i|

“Canto 2, verse no. 1 = The Japa (repetition) of the Hansa Mantra is equivalent to
doing Japa of Brahm because this word is a letter form (word form) of Brahm.
Brahm-realisation isinspired by it.

Brahm is the Parmatma (the supreme Atma, the Supreme Being) and the
Purush (the primal Mae, the cosmic Viraat Purush which is the invisible
macrocosmic al-pervading sublime form of Brahm from whom the entire creation is
reveaed).

Brahm is fully endowed with grand spiritual virtues and magnificent divine
glories that are compositely called ‘ Brahm Sampatti’, the assets of Brahm. [Refer also
to Kanda 1, verse no. 22.] (1).

[Note—The grand virtues of Brahm have been expounded in nearly all the
Upanishads, some of them being the following—(a) Krishna Yaur Veda's
Yogshikha Upanishad, Canto 2, verse nos. 15-19, Canto 3, verse nos. 17-22;
Kathrudra Upanishad, verse no. 12, 27-28, 30-31, 42; Taittiriya Upanishad
Valli 3, Anuvak 10, verse no. 2-5; Skanda Upanishad, verse no. 13; Dhyan
Bindu Upanishad, verse no. 4; Varaaha Upanishad, Canto 2, verse nos. 16,
20-21, 26, 29; Canto 3, verse no. 2; and Canto 4, verse nos. 31-32; Yog
Kundalini Upanishad, Canto 3, verse no. 35; Saraswati Upanishad, verse no.
50-52; Shwetashwatar Upanishad.

(b) Atharva Veda s = Mundak Upanishad, Mundak 1, section 1, verse no.
6; Mundak 2, section 2, verse no. 7, 9-11; Mundak 3, section 1, verse no. 3-5,
7-9; Atharvashir Upanishad, Kandika 4 (full); Naradparivrajak Upanishad,
Canto 8 which is fully dedicated to enumerating the grand virtues of Brahm;
Canto 9, verse nos. 3, 19-22; Tripadvibhut Maha-Narayan Upanishad, Canto
1, paragraph 4, Canto 4, paragraph no. 1; Shandilya Upanishad, Canto 2,
section 1, verse nos. 2-5, and Canto 3, section 1, verse nos. 1-8, 11-14;
Annapurna Upanishad, Canto 4, verse no. 27-31, 33, 67; Canto 4, verse nos.
35-38, 67; Canto 5, verse nos. 10, 20-21, 66-67, 72, 113; Atma Upanishad,
verse nos. 1-D and 1-E, verse nos. 2-4, 9, 30-31; Pashupat Brahm Upanishad,
Canto 1, verse nos.11, 13-16; Canto 2, verse nos. 13-16, 26, 28-30, 44,
Tripura Tapini Upanishad, Canto 5, verse no. 6, 8-9, 16-17, 22; Ram Purva
Tapini Upanishad, Canto 1, verse no. 7.

(c) Shukla Yaur Veda's following Upanishads—Adhyatma Upanishad,
verse nos. 61-64; Brihad Aranyaka Upanishad Canto 2, Brahman 3 describes
this Brahm’stwo forms in detail.
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(d) Sam Veda's Chandogya Upanishad, Keno Upanishad and Avyakta
Upanishad.

The uniformity and non-duality between Shiva and Brahm has been
emphasized in— (i) Krishna Yaur Veda's Dakshin Murti or Dakshin Mukhi
Upanishad, Pancha Brahm Upanishad, verse no. 30, Skanda Upanishad, verse
nos. 9, 13, and Varaaha Upanishad, Canto 4, verse no. 32. (ii) AtharvaVeda's
Shandilya Upanishad, Canto 3, section 2, verse nos. 11-15; Pashupat Brahm
Upanishad, Canto 1, verse nos. 11, 32.]

SIEAICAYEIDCURAIDIT: Dleoft e |
JEISIOIYARIoEATDICH Jrceie efieramd |
EARKII GAAICARSIATCHTTAYSI DA 1 2|

adhyatmabrahmakalpasyakrtih kidrsi katha |
brahmajianaprabhasandhyakalo gacchati dhimatam |
hamsakhyo devamatmakhyamatmatattvapraja katham 11 2I|

“Canto 2, verse no. 2 = When a man has become truly self-realised and enlightened
about the Atma and its eclectic grand virtues and divine glories, he is deemed to have
acquired the knowledge of Brahm. Such a wise and enlightened man is equivalent to
Brahm; he becomes an image of Brahm; he becomes one like Brahm. What moreisto
be said in this matter, for thereis no doubt in it.

[That is, once a man becomes truly self-realised in as much as he has realised
the presence of the Atma, the pure consciousness, in his inner-self as his true identity
known as the ‘ self’, when he has understood that this Atma is the same consciousness
that also resides in the rest of the creation as the al-pervading cosmic Consciousness,
and that this Consciousness is known as Brahm—it is then that he realises that ‘he' is
not the physical gross body with its limitations but the eternal and infinite
‘consciousness’ known as the Atma which represents the supreme transcendental
Brahm. This means, he realises that his ‘true self’ is Brahm personified; it does not
require any further proof to establish that ‘he’ (i.e. the true ‘self’ of the concerned
person) is Brahm himself personified and established in this creation in that form.

When this wisdom dawns on the mental and intellectual horizon of a person,
he is deemed to have acquired auspicious and noble characteristics and virtues
equivalent to those possessed by Brahm by the virtue of his becoming self-realised
and understanding the truth of the fact that his Atma, which is Brahm personified, is
his‘true self’.

In other words, a self-realised and enlightened man is none else but Brahm
personified.]

Those who are Gyani (wise, enlightened and realised) spend their precious
time in talking and discussing about Brahm, in meditating and contemplating upon
Brahm, and in worshipping Brahm.

With due practice, when a uniformity, compatibility, harmony and
inseparability is established between the Atma and the Hansa, there would be no
chance for any external interference arising from the subjects of this mortal mundane
world to create any disharmony or friction or dichotomy between the two.
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[That is, when the spiritual aspirant is completely submerged and engrossed in
meditating upon the Atma using the Mantra ‘Hansa' as advised in verse no. 1 of the
present Kanda no. 2, as well as in verse no. 12-13, 19-20 of Kanda no. 1 previously,
al hislinks with the outside gross world are broken. None of the creatures or material
things of the external world are able to disturb him any longer. They are not able to
break the link that is established between his own Atma and the supreme Atma known
as Brahm through the medium of the ‘thread’ represented by the Mantra‘Hansa . The
fact that this *Hansa Mantrais like a ‘thread’ linking the individual soul to Brahmis
endorsed in verse nos. 17, 19-20, 26-27 of Kanda no. 1 herein above.] (2).

3o :YUIdoIIG R &3: YrRIAIED: |
3IGIPIAYAPIG Silolollci fARIfSTedL I 3l

antahpranavanadakhyo hamsah pratyayabodhakah |
antargatapramagudham jhananalam virajitam 11 31I

“Canto 2, verse no. 3 = When the inner-self resonates with the cosmic sound called
Naad (as happens when the ethereal Mantra Pranav or OM is constantly and
persistently repeated during the process of Yoga or meditation) so much so that it
appears to the practitioner that this Naad is springing forth from his inner-self (like
ripples or waves generated in the water of a lake), the Hansa (i.e. the Atma) that is
experienced and witnessed then implies that the spiritual aspirant has indeed become
self-realised and has attained spiritual enlightenment.

[That is, when the aspirant is drowned in the vibrations created by doing Japa
with the Pranav Mantra dedicated to Brahm, i.e. the Mantra OM, a time comes when
he is able to experience the presence of the Consciousness inside his inner-self. It
appears to the practitioner that these vibrations created by doing Japa or repetition of
OM originate from a central point in his heart, and then spread out from it to cover
each point of his being just like ripples appearing in the water of a lake having their
origin at one point but spreading out to its furthest corner. It is then said that he has
become self-realised because he has witnessed the presence of the Atma symbolized
by the Hansa inside his own bosom.

It is easy to visualize this phenomenon. Suppose there is a lake whose surface
is absolutely calm and placid. Now suppose there is swan floating on this surface. The
bird would breathe, and this process creates a small expansion and contraction of the
muscles of the body which each inhalation and exhalation. This in turn produces
subtle rhythmic pulsations of the body of the swan which passes on to the water,
thereby creating subtle waves on the surface of the otherwise absolutely calm water.
When one observes these waves he finds that they have their point of origin at the
spot where the swan floats.

In the context of metaphysics, the ‘ consciousness' residing in the inner self of
the creature as his Atma has its abode in the space of the subtle aspect of the heart. It
is from here that vibrations of life are generated, and when they begin to resonate in
the inner being of the creature they resemble the cosmic Naad because the creature is
an image of the cosmos in a miniature form.

The heart is made to beat by the spark of life known as ‘consciousness
present in it. The subtle vibrations created by this beating are reinforced by the
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vibrations created by doing Japa with OM. The energy waves generated by the
beating of the heart and the rhythmic chanting of OM reinforce each other, and the
two coalesce with each other to gather momentum and energy that leads to a
resonating sound that makes it possible for the man engrossed in meditation to hear a
reverberating sound that resembles the sound of the cosmic Naad (sound) inside his
being. What is primarily a subtle form of sound becomes an overwhelming resonance
that virtually drowns the hearer in its reverberating crescendo.]

When one becomes enlightened internally, it is possible to know about the
truth of all things externaly.

[When one is inherently intelligent and wise, it is easy for him to learn
anything in this world, as opposed to a man who is basically stupid, dull, block-head
and ill-witted. No matter what great efforts are made to teach him anything, he would
just not understand. The same teacher teaches a class of so many students, but out of
them some reach the pinnacle of glory and achievement in life while others become
complete failures. How can one blame the teacher, for if his teaching was faulty then
how is it that some of his students do so excellently well in life in the field of
knowledge taught by the teacher?] (3).”

Section 4.3

The Atharva Veda, Mahavakya Upanishad, verse no. 6:

Atharva Veda s Mahavakya Upanishad, verse no. 6 says that Brahm and the Atma are
the same, and that since the term Hansa (a divine Swan) is used for Brahm it means
that it also implies the Atma of the individual creature. It also says that the word
‘Hansa' refers to the breath that comes in and goes out of the body of al those who
breathe. To quote—

SRIMAISRI BIISIURIUTSA 831: AlSEH |
JIUIUIGII8-IT YfeIcTloTolciletrs=il
AAUCTHAd A IR ctoedr fefqeteafor
geIvAfdeIRIeIIol AfcacTolod: UdArcafdsiafer | 6 |

asavadityo brahmeétyajapayopahitam hamsah so'ham | pranapanabhyam
pratilomanulomabhyam

samupalabhyaivam sa ciram labdhva trivrdatmani
brahmanyabhidhyayamaneé saccidanandah paramatmavirbhavati 161

“Verse no. = The supreme transcendental Brahm (the cosmic Consciousness), which
is as life-giving, as splendorous and as self-illuminated as the celestial sun, residesin
the gross body of every living-being who breathes in the form of the latter's Atma
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(soul; the ‘self’). This Brahm (that resides in the creature’s physical gross body as his
Atma) isknown asthe ‘Hansa (literally a divine Swan).

This ‘Hansa also refers to the breath that comes in and moves out of the
creature’ s body while making a subtle hissing sound while doing so.

['Ha sound is made when one inhales, and ‘Sa sound is made when one
exhales. This is a continuous process. In Yoga Upanishads it is referred to as the
silent, steady and continuous involuntary repetition of the ‘Hansa Mantra which
pertains to the supreme transcendental Brahm. This is sort of involuntary meditation
and contemplation done when a spiritua aspirant has accomplished certain level of
enlightenment and spiritual achievement. Such an aspirant is not required to specially
sit for Yoga at afixed time or for certain duration of time, as his entire lifeis spent in
meditation and contemplation. He is meditating upon Brahm and the Atma all the
time, even when he is asleep or going about his mundane duties in this world. The
reason is that each of his breath is a repetition of the ‘Hansa Mantra’ related to
Brahm; he is always focused on Brahm.]

When the spiritual aspirant becomes enlightened and self-realised he becomes
firmly convinced that his true identity is the ‘Hansa' that is an acronym for Brahm,
the supreme transcendental cosmic Consciousness that is the Absolute Truth of
creation. That is, he becomes convinced that the ‘Hansa' is none but his ‘true self’; or
that ‘ he isthe Hansa (Brahm) personified himself’. [ Hansa So-a-Ham’ .]

Meditating upon this Hansa makes him enlightened about the vital winds
known as Pran and Apaan (which are the two primary winds in his body, the former
moving upwards, and the latter moving downwards in the body). This aso enlightens
him about the importance of breath and its control.

[Thisis because only when he concentrates his mind during meditation that he
is able to hear the subtle sound of ‘Ha and ‘Sa’ being made by the vital winds as they
come in and go out of the body in the form of breath. This leads him to discover that
his Atma, the pure consciousness residing in his gross body as his true ‘self’, and the
Pran, the vital wind that makes the sound of Hansa, are synonymous with each other.
One can't exist without the other. If there is no ‘consciousness or life-awareness
inside the body, the latter would not breathe, and if the breath is stopped the body
would die automatically, thereby snuffing out consciousness fromiit.]

Hence, by constant and persistent practice of this eclectic Vidya (spiritual
knowledge that is obtained by steady meditation and contemplation) for a long time
does one become aware of the presence of the supreme transcendental Atma known as
the ‘Parmatma’, the Supreme Being, that is honoured and eulogized by the epithet
‘ Satchidaanand’—one that is * Sat’ or truthful, one that is ‘ Chit’” or consciousness, and
onethat is‘Anand’ or blissful.

In other words, when the spiritual aspirant becomes self-realised, he aso
becomes Brahm-realised. This results in his experiencing the presence of the truthful,
the conscious and the blissful Atma in his own inner-being. He becomes enlightened,
and this enlightenment means he has attained knowledge of the Absolute Truth. That
is, he has attained true Gyan (6).
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Section 4.4
The Atharva Veda, Hayagriva Upanishad, verse nos. 10-11:

Atharva Veda s Hayagriva Upanishad, verse nos. 10-11 describe the concept of Hansa
in the context of Lord Hayagriva, the horse-headed incarnation of Vishnu, as a Mantra
that helps to establish oneness between all forms of Brahm. Now, let us quote and see
what these verses say in connection with ‘Hansa' :--

BIS{IADISI gEIfdel yagudi |

&Il A ARRI ASYTR: JADYUIRI DY GIRGRI olIRGI RIRIRI SRIIAI AlldbaRT:
JRICSISTT P RIAPRIADBRI (JRIHmIau safe | al(zdl) disimers stafe |
dicteiur g(z=dl) FUI dsoludIoll AFUARIAA $IdeT: | FAraBUSIIol doal
AIfep 91afel | f&auretrotl st ool fdboormumateufersiafer 1 10 |

hayagrivaikaksaréna brahmavidyam pravaksyami |

brahma mahésvaraya mahésvarah samkarsanaya samkarsano naradaya
narado vyasaya vyaso lokebhyah prayacchaditi
hakaromsakaromakarom trayamékasvarupam bhavati |

hlaum(hsaum) bijaksararm bhavati |

bijaksaréna hlaum(hsaum) ripéna tajjapakanam sampatsarasvatau
bhavatah | tatsvartpajfianam vaidéht muktisca bhavati |

- =

“Verse no. 10 = Now | (Brahma who is narrating this Upanishad) shall describe to
you (Narad) the Brahm Vidya or the knowledge that outlines how the word Hayagriva
is one and the same as the word Brahm which refers to the Supreme Being.

The word Hayagriva is based on one letter, viz ‘Ha'. It is the encrypted form
of the Brahm-Vidya or the knowledge pertaining to Brahm. It was given (preached or
passed on) by Brahma, the creator, to Shiva. Shiva gave it to Sankarshan; Sankarshan
to sage Narad; Narad to sage Veda-Vyas, and Vyas narrated it for the rest of the
creation. [This is because it was sage Veda-Vyas who had classified the Vedas and
extracted their spiritual philosophy in the form of the Upanishads which teach about
this Brahm Vidya.]

When the three Sanskrit letters ‘Ha (asin hut), ‘Sa (asin son), and ‘Ma (as
in mother) are merged together, we get the Begj Mantra ‘Hasaum’. [There is another
aternative to this, and it is the Begy Mantra ‘Halaum’ consisting of ‘Ha', ‘La (asin
luck) and ‘Ma’.]

By meditating upon the combined form of the two letters ‘Ha' and ‘' Sa’, which
forms the monosyllabic Mantra‘Hansa', one is able to have access to both Laxmi and
Saraswati (i.e. one attains material prosperity and well-being as well as knowledge
and expertise represented by these two Goddesses respectively).
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[It should be noted here that the combined form of the two letters produce the
word ‘Hansa’ which literally means a Swan. But from the metaphysical perspective,
Hansa refers to the pure consciousness known as the Atma that resides in the inner-
self of al living beings as their truthful ‘self’ and which is an image of the cosmic
Consciousness known as Brahm. There is a chain of Upanishads that emphasis that
the word ‘Hansa is a divine form of Mantra that directly relates to Brahm, the
Supreme Being.]*

Those who become self-realised and enlightened by meditating and contemplating
upon the twin letters ‘Ha and ‘Sa’ (i.e. the eclectic Mantra ‘Hansa') are indeed the
ones who attain Videha Mukti—i.e. they obtain the final liberation and deliverance
when they will not have to come back in this world to assume another body as a
creature; they emancipation and salvation isfina and complete.

They become so exalted that they have sway over the Dikpaals (the custodians of
the world), the various Kings, the Naags (the custodians of the nether world) and the
Kinnars (the custodians of the treasury of the Gods) (10).

[Note—'Since the main thrust of the Upanishads is to ignite spiritual
awakening and make the seeker see the ‘ Truth’, they always strive to establish
the fact that this ‘Truth’ is always the same and can be easily visualized and
understood by the means of a number metaphors and instances, one of them
being the ‘Hansa or the divine Swan. The main objective is to establish that
Vishnu, Hayagriva, Brahm, Parmatma and Atma, as well as OM, the ethereal
sound representing Pranav, are the same universal divine entity known as the
super transcendental Consciousness which is the Absolute Truth of creation.

Now let us examine how the concept of these three Sanskrit letters ‘Ha,
‘Sa and ‘Ma’ fitsinto this picture. The word Hansa has ‘Ha' asits first letter,
the divine Swan is called a Hansa and it also has ‘Ha as the first component,
and the name of Lord Hayagriva, who is regarded as the first divine form of
Brahm, the Supreme Being, to make sound, or ‘speak’, also hasthis‘Ha asits
first letter. Incidentally, the first cosmic causal body of Brahm is known as
Hiranyagarbha which also has the letter ‘Ha as its first component. In the
Mantra ‘ So-a-Ham’, the second component ‘Ham’ refers to the living being,
and the letter ‘Ha' isitsfirst part. The link is obvious—first came into being
the cosmic form of Brahm as Hiranyagarbha, which transformed as Hayagriva.
Since the living world came into being as a second step, the ‘Ham’ part stands
for the living being.

Similarly, the second letter ‘Sa’ is also the second letter of word Hansa,
and isthe first letter of the Mantra ‘ So-a-ham’. This is because Brahm, who is
also given the name of Hansa because of its purity and knowledge, has
reveaded itself asthe Atma of the creature. The Upanishads have described this
Atma as Hansa along with Brahm. So, the second letter *Sa' establishes a link
between Brahm and the Atma of the living being.

Now we finally come to the third letter ‘Ma’. This letter is the third letter
of OM, the divine Mantra standing for Brahm, and symbolizes the conclusion
of creation. It kind of establishes a bridge seamlessly linking the present and
the future. OM represents the wide space of the sky where the Atma dissolves
upon leaving the confines of the gross body of the creature. ‘Ma’ is aso the
last letter of the Mantra ‘So-a-Ham' implying that once the wise and
enlightened man becomes self-realised and recognizes that his ‘self’ is the
Atma known as Hansa, an epithet and an aphorism used for Brahm, he
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effortlessly leaves his grossness that is associated with the physical body to
become sublime like these two divine entities, the Atma and Brahm. This
achievement or knowledge leads to his Mukti—his liberation and deliverance
from the fetters of ignorance and its attendant delusions.]

BAMIAPISIISTUAICIISRII SRATGRI: FaT: TAZADHIUT Ydeiod |
A disirel ssflddIsdlsetof s AoqRIScAD s1afer | 11 |

hayagrivaikaksarajapasilajfiaya suryadayah svatah svasvakarmani
pravartanté | sarvésam bijanam hayagrivaikaksarabijamanuttamam
mantrarajatmakam bhavati | 111

“Verse no. 11 = Those who do Japa (repetition) with this single-letter Mantra of Lord
Hayagriva, i.e. the Mantra ‘Hansa’, become so mystically empowered and
authoritative that even the Sun does not violate its duties and rises at the appropriate
time out of awe of him, out of respect for him.

[That is, they become as powerful as the Supreme Being himself. The Sun
cannot violate the laws of Nature set by the Supreme Being, and since the worshipper
of the Supreme Being also becomes as powerful as the Lord himself if he attains self-
realisation, because this makes him one like the Lord himself, the Sun rises in
promptly and efficiently in the allotted time so that he can offer worship to the Lord.

There is another connotation to this statement. Since the Sun is a personified
splendorous form of Brahm, it keeps its words and rises in time to allow the
worshipper to offer his oblations to the Lord at the correct time slotted for this
purpose.

The third connotation is that he becomes as powerful and holy as the ‘fire
element’ because the Sun isregarded as an eternal treasury of this element.]

This single-letter Begg Mantra of Lord Hayagrivaislike a king amongst all the
Mantras (11).

Section 4.5

The Atharva Veda, Dattatreya Upanishad, section 1, verse no. 3:

Atharva Veda's Dattatreya Upanishad, section 1, verse no. 3 says that the Tarak
Brahm, the aspect of the Supreme Being that is spiritually liberating and delivering
for the Atma of the creature, is known as Hansa.

gldtfer 31: | aifdifer Stel agist ofte disrzerd | SIdIDISs sdafe |
ASAARD dafel | dAcaruIR¥Heee] fd=Rl s1ifSArRumeL | 3 |
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damiti hamsah | damiti dirgham tadbijam nama bijastham |
damityekaksaram bhavati | tadétattarakam bhavati |
tadevopasitavyam vijnéyam garbhaditaranam 13 |

“Verse no. 3 = When Brahma thus meditated and realised the divine form of
Narayan, i.e. when he became Brahm-realised and enlightened about the Truth, he
exclaimed—'Da Hansa . That is, the Lord who gives (‘Da standing for one who
gives) is none but ‘Hansa (literally a divine Swan but implying the supreme
transcendental Brahm who is the Supreme Being for whom this epithet is used). [This
phrase ‘Da Hansa® may aso mean ‘the Supreme Being who gives life and
consciousness to the world lives in the form of the Jiva, the creature, as his true self
known as the Atma or the soul’ .]

The Beg Mantra of this ‘Hansa qualified as ‘Da is ‘Daam’ (i.e. the
consonant ‘Da’, as pronounced in mother, with the long vowel sound of ‘Aa as
pronounced in master, resulting in the letter ‘Daa’, and its Mantraform is * Daa(m) or
Daam’ where ‘m’ is silent). Hence, ‘Daa(m)’ is the one-lettered Mantra of the
Supreme Being known as Narayan and Hansa.

[That is, the Begj Mantra or the seed monosyllabic divine letter related to the
Supreme Being, who ‘gives’ and resides in the individual creature as his ‘Atma, is
‘Dad ]

This Begj Mantra‘Daa(m)’ is the Tarak Mantra' of the Supreme Being known
as Hansa.

One should meditate upon it. It gives freedom from having to reside in a
mother’s womb and undergoing its accompanying horrors again. [That is, it frees the
worshipper from having to take a birth again.] [3].

[Note—'The Tarak is that aspect of the Brahm, the Supreme Being, that
bestows Mukti (spiritual liberation and deliverance; emancipation and
salvation) to the seeker. Therefore, Brahm is called * Datta —* one who gives
Mukti. And the Mantrafor this aspect of Brahmis‘Hansa .

The significance of the letter ‘Da or ‘Daa lies in the virtue of liberaly
giving away the things which are very dear to one. This means that a person
renounces al his attachments and attractions with those things he gives away
to others. It also implies abandoning all desires and yearnings for all things of
this material world, abandoning or shedding all desires to gratify the natural
urges or please the natural inclinations of the sense organs of the body, to snap
all ties with the gross and entrapping world as well as the equally gross and
entrapping body. Only a person who has snapped all ties with the world, a
person who does not have any obligations and responsibilities to fulfill, a
person who is stoic and not a serf of his desires and passions can feel himself
free and untied. He is not under any bondage or compulsions to do this or that,
or to please this world and keep it in good humour so that the world can
provide him with the comfort and pleasures he expects in return for serving
the world.

A man istied in knots only till the time he has anything to expect from the
world, and once this expectation is given away or abandoned, he becomes
untied or ‘free’.
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The redlisation of the ultimate spiritual Truth about one’'s Atma and the
Parmatma, the supreme Atma, the understanding of what is the ‘truth’ and
what is the ‘falsehood’, what is ‘freedom’ and what is ‘entanglement’ or
‘entrapment’, alongside total renunciation and detachment from this mundane
and gross world of material sense objects which are perishable and non-eternal
is a state of existence that takes a man across the vast ocean of known as the
‘world’, and gives or provides him freedom from all sorts of shackles. That is,
spiritual realisation itself is the ‘Tarak’ in as far as the spiritual aspirant’s
needs for finding Mukti (liberation and deliverance) or Moksha (emancipation
and salvation) is concerned. One of the primary reasons is that this realisation
frees him from the formidable fetter of ignorance and its accompanying
darkness of delusions.

Thus, a creature who has given up all attachments with this world and the
body, and who has broken up all links with them, is the one who can be said to
have crossed this vast ocean-like world in which the body acts as the millstone
around the neck of his Atmawhich is histrue self. This achievement islike the
‘Tarak’ for his Atma because it helps him to break free from their bondage.

So we see we have two connotations of the word ‘ Tarak’. One pertains to
the Supreme Being—who in the case of this Upanishad is Lord Narayan—
who bestows Mukti or Moksha to sincere spiritual seekers, and the other is the
way of self-realisation which the seeker selects himself to break free from the
strong shackle of ignorance and delusions, shackle that keeps him tied in knots
to this world and the body. The various Mantras that are prescribed in the
various Upanishads are merely tools in the process of realizing the ‘ Truth-
principal’.

In both the cases it is the scriptures that come to his aid by showing him
how to benefit from the Lord’ s benevolence and largesse, and how to go about
attaining the exalted stature of self-realisation, how to do it in practical
world.]”

kkkkkk*k
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Chapter 5

Goswami Tulsidas' Epic Books

The great saint-poet of India, Goswami Tulsidas has invoked the metaphor of a divine
and majestic Swan to symbolize Lord Ram who resides in his own heart as well asin
the heart of Lord Shiva.

‘Dohawali’, verse no. 122 says—‘Lord Shri Ram (who is a personified form
of the Parmatma, the Supreme Being, and an incarnation of Lord Vishnu), who
became a child (son) of Dasrath, the king of Kaushal (Ayodhya), is a protector of the
servants (i.e. devotees, dependants, those who serve him) and extremely
compassionate, merciful and benevolent towards all. He resides in the Mansarovar-
like heart of Tulsidas in the form of a divine Swan who represents all that is
auspicious, fortunate, good and positive in thisworld.’

In Dohawali, verse no. 369 we read that—' Great sages and wise men are like
Swansin thisworld otherwise full of crooks.’

In ‘Ram Charit Manas', Baal Kand, Chaupai line no. 5 that precedes Doha no.
285, sage Parashuram praises Lord Ram and says that the Lord floats like a majestic
Swan in the lake-like heart and mind (Mana) of Mahesh (literaly the ‘Great I1sh’, the
‘great God'’; it is an epithet used to mean Lord Shiva because he is the most
enlightened, wise and realised amongst all the Gods).

Section 5.1

Dohawali, verse no. 122:

122. cTeh ST o YFHUTS HUTA |
TSl e A 9T HTeT HY] AU ||

122. balaka kosalapala ké sevakapala krpala.
tulasi mana manasa basata mangala manju marala..

Lord Shri Ram (who is a personified form of the Parmatma, the Supreme Being, and
an incarnation of Lord Vishnu), who became a child (son) of Dasrath, the king of
Kausha (Ayodhya), is a protector of the servants (i.e. devotees; dependants; those
who serve him) and extremely compassionate, merciful and benevolent towards all.
He resides in the Mansarovar-like heart of Tulsidas in the form of a divine Swan who
represents all that is auspicious, fortunate, good and positive in thisworld. (122)

[Note— This Doha appears as no. 4/4/7 of Ram Agya Prashnawali.
The Mansarovar is alake near Mt. Kailash in the northern Himalayas. It is
said to be the legendary abode of Lord Shiva. It is a glacier from where river
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Ganges originates, and is said to consist of crysal clear and purest form of
water. The Gods descend from the heaven to take a bath in it. The majestic
Swan that floats on the surface of this lake are metaphorically regarded as
everything holy, divine, auspicious, good and positive in this creation. The
Swan is a symbol of purity, cleanliness and immaculacy. It is this reason why
it is deemed to be a mount of goddess Saraswati, the patron goddess of
knowledge, learning and wisdom, because these virtues make a creature
enlightened, and remove his darkness of ignorance.

In Ram Charit Manas, Baal Kand, Chaupai line no. 5 that precedes Doha
no. 285, sage Parashuram praises Lord Ram and says that the Lord floats like a
majestic Swan in the lake-like heart and mind (Mana) of Mahesh (literally the
‘Great 1sh’, the ‘great God’; it is an epithet used to mean Lord Shiva because
he is the most enlightened, wise and realised amongst all the Gods).

In the Upanishads, Swan is said to represent the pure consciousness that
resides in the heart of a Jiva, the living being. It is employed in the ancient
scriptures to denote good virtues of wisdom and purity.

Here Tulsidas means that just like the majestic Swan that floats on the
surface of the Mansarovar Lake, Lord Ram, in his form as a divine child who
Is immaculate, is completely incorrupt and holy too remains permanently
present in his heart which is full of water symbolizing his devotion and love
for the Lord.]”

Dohawali, verse no. 369:

369. € = T A 7Y e i S |
G g9 T Tefg w1 uiER el faeer 11

369. jara cétana guna dosa maya bisva kinha karatara.
santa hansa guna gahahim paya parihari bari bikara..

The creator has created this animate as well as inanimate world full of virtues and goodness
on the one hand, and vices and faults on the other hand. Saints and wise ones are like the
Swan which is renowned for its ability to segregate milk (representing good virtues) from
water (symbolizing not-so-good virtues), and then drink (accept) the milk while leaving
behind (discarding) water as an adulterant.

[The Swan is cited in all the scriptures as a wise and discerning bird. It never drinks
adulterated milk. It will drink only pure milk and leave the additional water that may have
been added to dilute it. This ability sets it apart from all the members of the animal
kingdom. Wise and intelligent men are compared to this wise bird for their ability to pick
up good and auspicious qualities in this world and accept them, but reject those that are
bad, mean and evil. Wisdom lies not in fretting and fuming over the paradoxes and ironies
of this world, but in making the best of what is available.] (369)

[Note—This Doha appears in Ram Charit Manas, Baal Kand, as Doha no. 6.

The world is neither an entirely good place nor an entirely bad place to livein.
It consists of all the good virtues as well as evil qualities. The best instance to
understand it is the bar magnet—on one of its end there is the north pole, and
on its other end is the south pole. These two opposite poles or ends exist in the
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same piece of the magnet. It is important to note here that if any given thing is
to be recognized as a ‘magnet’ then it is obligatory for it to have this
charactistic feature—the north and the south poles. The Creator was wise
while he was involved in the process of creation. This situation helps to
maintain a balance of power between the good and the bad.

Just like it is equally important to have a night time and a day time—for
otherwise the world would scorch to death if we had continuous sunlight, or
freeze to death if there was constant darkness without the benfit of heat of the
sun—it is a'so important to have good qualities and bad qualities. This helps
the Creator to judge the creature and determine who is eligible for upliftment
reward, and who for demotion and punishment.]

Section 5.2

Ram Charit Manas, Baal Kand, Chaupai line no. 5 that precedes Doha no.
285:

T hTE U@ Teh TEET | 519 g 09 HEE @1 4%

karaurm kaha mukha €ka prasansa. jaya mahé€sa mana manasa hansa. 5.

Sage Parashuram praised Lord Ram and said: “Oh Lord! How can | praise you with a
single mouth? [That is, even if | had thousands of mouths | won't have been able to
sufficiently praise you and your glories.]

Glory to the Lord (Ram) and hail him who floats like a divine Swan in the lake
of Lord Shiva's heart®. (5)

[Note—'In this symbolism, Lord Shiva's heart, which is pious and holy, is compared
to alake of crystal clear water, and Lord Ram to a majestic Swan that floats in alake.
It is because Lord Shiva remains eternally immersed in the thoughts of his beloved
Lord Ram.]

kkkkk*k
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Appendix: no. 1

The Chakras & Naadis in the body

In this appendix we shall study the different Chakras of the body which
symbolise the subtle energy centers or circles located in various parts of
the body, while the Naadis are the ducts through which this subtle energy
flows within the body.

Here we shall read about the following topics:-

(A) Location and shape of the Chakras.

(B) Influence of Chakras on the personality of a man.

(C) The colours of the Chakras.

(D) Naadis in the Body.

(E) The Kundalini theory.

(F) Relationship of Chakras with Gyan (knowledge), Bhakti (devotion)
and Y oga (meditation).

(A) Location and shape of the Chakras

(1) *Bhug’ is triangular in shape and represents the female genital organ.

(i) The ‘Kanda’' (literally meaning the root like structure, a tuber
root, e.g. radish) is located 12" above the opening of the anus, has a
diameter of 4", is cylindrical in shape, about twelve finger-widths long
and covered by ajelly-like soft membrane.

(iii) The *Mooladhar Chakra' represents the earth element, and its
Beej (i.e. the root syllable) is the Sanskrit letter Lam (=). It is located
between the genitals and the anus in the area called the pelvic plexus or the perineum.
It is the site of the symbolic Shiva Lingam (Y ogshikha Upanishad, Canto 1, verse no.
168) and the route through which the Apaan wind finds its entrance in the Kundalini
(Y ogshikha Upanishad, Canto 2, verse no. 13). It is also here that the ascetic hears the
Naad. It is said to be a symbol of Shakti or the dynamic powers of Shiva principle
(Y ogshikha Upanishad, Canto 2, verse no. 8, 11-12 and Canto 3, verse no. 2).

(iv) The ‘Swadhisthan Chakra’ is located above the groins of males
and the Bhug area of females. It has a symbolic 5-headed male phallus
like a sprouting seed, and its counterpart in the female is the clitoris—it is
called Hypogastric plexus. It forms the base of the genitals. It represents
the water element, and its Begj (i.e. the root syllable is the Sanskrit letter
Vam (7).

The Chakras 1-4 are related to the sexual reproduction cycle
marking the creation of the world. Hence are called ‘Kaam’ (lust, passion,
desire), and are associated with the fire element.
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(v) The ‘Kundalini’ is located at the base of the spine between the
navel and Swadhisthan Chakra in the upper part of the Moolkand, and it is
coil shaped having three and a half loops. Its one end blocks the entrance
to the Sushumna nerve (Naadi) rising from the base of the spine and going
right up to the head. Therefore, we conclude that Kundalini lies dormant
at the base of the spine.

(vi) The *“Manipur Chakra' is located in the navel area, is shaped
like a gem and is surrounded by the network of Naadis (nerves) called the
solar plexus. It is also the site of the symbolic solar energy in the body as
it is located in a region where the Sun is said to present in a symmolic
manner in the body, i.e. in the region between the navel and heart. It
represents the fire element, and its Begj (i.e. the root syllable) is Ram or
Rung (pronounced as in Rum or Rung--(%).

(vii) The ‘Anahat Chakra’ is located in the chest around the heart
area and it is shaped like a swan looking downwards. It is also assumed to
be like a 8-petal lotus facing down. It is also called the Hridaya Chakra or
the cardiac plexus. It represents the air/wind element, and its Begj (i.e. the
root syllable) is the Sanskrit letter Yam (7).

(viii) The *Vishuddha Chakra/Kanth Chakra’ is located in the pit of
the throat. To the left of it passes the Eda nerve representing the moon, to
its right goes the Pingla nerve representing the sun, and in the center is
the Sushumna nerve through which the Kundalini energy rises up from the
base of the spine to the skull. It is called pharynecal plexus. It represents
the sky (ether) element, and its Begj (i.e. the root syllable) is the Sanskrit
letter Ham (z)

(ix) The ‘Talu Chakra’ also called Raajdant as well as Ghantikaa. It
is the route which leads to the so-called the 10th door of Brahm which is the Brahm
Randhra at the top of the head. The word 'Talu’ means the roof of the mouth
cavity, the palate. Hence, the 'Talu Chakra' is located at the rear end of the
palate at the back of the mouth cavity and near the base of the tongue. This site is
where the cavity of the mouth opens into the wind pipe linking the lungs and the
nostrils.

(x) The *Agya Charka or Bhru Chakra’ is located between the
eyebrows and root of the nose. It is also called the third eye of
enlightenment and wisdom. It represents the Mahat (that which transcends
the elements) and its Bee) (i.e. its root syllable) is the Sanskrit
monosyllabic word OM.

(xi) The ‘Brahm Randhra Chakra or Sahasraar Charka’ is located in
the head below the cranium and has the form of a 1000-petal lotus. It has
the form of a grey cloud or smoke. It is near the hair-like spilt in the top of the skull
from where the vital wind called ‘Pran’ makes its exit from the body of a Yogi
(ascetic) at the time of his death.

(xii) The ‘Vyom Chakra’ is symbolic of the sky and it is shaped like
a 10-petal lotus located at the top of the head below the skull.
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(B) Influence of Chakras on the personality of aman

The seven main Chakras determine the general temperament, outlook,
nature, demeanors and overall personality of a man. The chief traits or
positive virtues that are influenced by these seven Chakras are listed
below:- (i) Muladhar Charka relates to the virtue of innocence.

(i1) Swadhisthan Chakra relates to creativity.

(iii) Nabhi Chakra has an influence on peace.

(iv) Heart Chakra controls such emotions as love and compassion.

(v) Kantha Chakra helps generate collectivity because it is through
the throat that a man can call out to someone and collect and address a
crowd.

(vi) Bhru Chakra is the center of wisdom, and hence controls
forgiveness, fortitude and tolerance.

(vii) Brahm Randhra Charka deals with intellect and mind since it is
located at the top of the head. Hence, it controls integration and
coordination.

(C) The colours of the Chakras

(i) The Mooladhar Chakra has the Red colour.

(i1) The * Swadhisthan Chakra’ has the Orange colour.

(iii) The ‘Manipur Chakra’ has the Yellow colour. (A combination
of Red and Green)

(iv) The *Anahat Chakra' has the Green colour.

(v) The ‘Vishuddha Chakra or Kantha Chakra’ and the ‘Taluka
Chakra both have the Blue colour with the hue of smoke-grey (dull or
light shade of blue).

(vi) The ‘Bhru Chakra or Agya Chakra' has the Indigo colour which
adds a bluish tinge to the cloudy suble space of the head.

(vii) The ‘Brahm Randhra Chakra' has light Blue colour.

(viii) The *Sasaraar or Vyom Chakra has the Violet colour and has
the form of agrey cloud or smoke.

The Chakras, as the name suggests, are the subtle ‘whirling wheels
of stupendous divine energy’ in the body. The Chakras are located along
the spinal cord from its base to the top of the head. These Chakras manage
the body’s energy system. They receive, assimilate and distribute the
energy throughout the body and the spinal nerve system.

Malfunctioning Chakras have a negative impact on the body; they
restrict or block the movement of vital energies and winds inside the body.
The different ways to keep these Chakras in fine-tuned condition are—
meditation, Y oga exercises, various postures, chanting of Mantras etc. The
properly functioning Chakras keep the endocrine glands functioning
properly so that the hormones can regulate the proper functioning of the
body. The immune system of the body is activated, diseases are naturally
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fought and detoxification process speeded up in the body. A sketch
depicting the Chakras is appended to this appendix.

Now let us examine some of the Upanishads and what they have to say on
these Chakras.

The names of the six main Chakras and their location are clearly mentioned in Yog
Kundalini Upanishad, Canto 3, verse nos. 9-11 of the Krishna Y aur Veda tradition.
To quote—

“Verse no. 9-11 = The spiritual aspirant should learn about the six Chakras of the
body* and then find rest (i.e. fix his attention and the energy of the Pran and
consciousness) in the Chakra which gives him extreme sense of bliss and ecstasy (i.e.
the Sahasraar Chakra).

The six Chakras are the following—Mooladhar, Swadhisthan, Manipur,
Anaahat, Vishudhaand Agya[9 %2].

The Mooladhar is situated near the anus, the Swadhisthan near the genital, the
Manipur in the area around the navel, the Anaahat in the heart region, the Vishudhain
the pit of the throat, and the Agyain the forehead [11]. (9-11)".

The Yogshikha Upanishad, Canto 1, verse no. 168 of Krishna Y agur Veda describes

this Mooladhar Chakra and the Kanda situated on it as the Shiva's Lingam. This same

Upanishad describes the other Chakras as well, and introduces them at two levels—

(a) one at the micro level of the individual creature' s body (Canto 1, verse nos. 169-

175), and (b) the other at the macro level of creation (Canto 1, verse nos. 176-178).
Now let us see what it has to say on this subject:—

(8 The Chakras at the micro level of the individual creature’'s body (Y ogshikha
Upanishad, Canto 1, verse nos. 168-175)—

“Verse no. 168 = In fact, this human body is the medium by which one can obtain all
spiritual successes and get emancipation and salvation for their souls as well as
liberation and deliverance from this world, i.e. find Moksha and Mukti respectively.
Since this body provides all these spiritual facilities to an aspirant, it is likened to a
temple of Lord Shiva. [This is because a man goes to a temple to worship its deity to
obtain the latter’ s blessings for one’s wish fulfillment and seek divine intervention for
al his worldly problems. But a worldly temple does not provide the same spiritual
experience that one gets if he treats his own body as the temple of Shiva. In the latter
case, the experience becomes very personal and unforgettable, and therefore requires
no further proof of its veracity and truthfulness. Which temple is better than one’s
own body where the supreme transcendental Brahm resides as one’ s own Atma?)|

The honourable and revered deity represented by the Shiva's Lingam is
established on a pedestal called the Mooladhar Chakra situated in the region between
the anus and the genital. [It is situated slightly to the left and rear of the Mooladhar.
Refer also to Canto 6, verse no. 33, and Canto 2, verse no. 6. This Lingam refers to
the Mool Kanda.] (168).
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“Verseno. 169 = The Jiva (living being) is Shiva personified, and the Mooladhar isits
foundation or base. It is here that the great source of cosmic energy is established in
the coiled structure called the Kundalini (169).

“Verse no. 170-171 = The place which is the progenitor of all the winds and the air
element, which is self-illuminated as it is the creator of the fire element and its
inherent light, which is the source of Naad and its concentrated energy represented by
its Bindu (the dot placed on the top of the symbol of Naad represented by the Mantra
OM), which is the creator of the Jiva (the living being; the creature) in its pure and
fundamental form known as the ‘Hans (a reference to the Atma of the creature
residing in the subtle heart and which is pure consciousness and true identity of the
Jiva), which is aso the progenitor of the subtle Mana (mind and its emotional aspect,
the heart), and which is the place form where all desires and yearnings originate—this
place is called ‘Kaam Roop Peeth’, or the seat from where all worldly desires and
passions spring forth. [It is also called the Bhag Chakra.] (170-171).

“Verse no. 172 = The Swadisthan Chakra is situated at the base of the genital and has
the shape of alotus with thousand petals.

The Manipurak Chakra is located in the region of the navel and it is shaped
like alotus with ten petals (172).

“Verse no. 173 = Oh Kamal Sambhav (i.e. Brahma)! The Anahat Chakrais situated in
the region of the heart and it is shaped like alotus having twelve petals.
The second seat called Purna Giri Peeth islocated here (173).

“Verse no. 174 = The Vishudha Chakra is located in the pit of the throat and it is
shaped like a lotus having sixteen petals.
The third Peeth called the Jalandhar Peeth islocated here (174).

“Verse no. 175 = The Agya Chakra is located between the two eyebrows and is
shaped like a lotus having two petals.
The fourth Peeth called the Uddiyan Mahapeeth islocated on it (175).”

The Chakras at the macro level of creation (Y ogshikha Upanishad, Canto 1, verse nos.
176-178)—

“Verse no. 176 = The Chaturastra Chakra is located at the site where the earth
(representing the living creation and the visible world) has its beginning, and its
patron deity is Lord Brahma, the creator.

After that is the Chakra shaped like a crescent moon, called the Ardha
Chandrakar Chakra. Its patron deity is Lord Vishnu, the sustainer and protector of
creation. This Chakrais situated on the water element (176).

“Verse no. 177 = The Agni Chakra representing the fire element is triangular in shape
and its patron deity is Lord Rudra (Shiva), the concluder of creation.

The Vayu Chakra representing the wind or air element is shaped like a
hexagon and its patron deity is Ishwar, the Supreme Being (177).

“Verse no. 178 = The Akash Chakra representing the sky or space element is shaped
like acircle and its patron deity is Sada-Shiva (the eternal truthful Brahm).
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The Bindu is in the form of Naad located in the middle of the eyebrows. This
isthe site of the Mana (mind and intellect) (178).

The Dhyan Bindu Upanishad of Krishna Ygur Veda tradition, in verse nos. 43-49
describes the two main Chakras at the lower end of the body—viz. the Muladhar
Chakra and the Swadisthan Chakra. To quote—

“Verse no. 43 = The two subtle energy centers at the lower end of the body are the
Muladhar Chakra and Swadisthan Chakra (43).

“Verse no. 44-45 = Between these two (Muladhar and Swadhisthan Chakras) is
located the area (site) responsible for reproduction. It is called the ‘Kaamroop’
because it is a personification of such qualities as passion, lust and desires that a
creature has.

At the base of the anus there is a Chakra shaped like a Lotus with four petals.
In the center of this is located the famous center of cosmic creative energy called
‘Kamakhya'. This is adored by acclaimed practitioner (because it has the same
potential to ‘create’ that is also possessed by the supreme Lord of creation).

To the front of this Kamakhya is the male organ present outside the body in
the anterior side of the anus (44-45).

“Verse no. 46-47 = There is a self-illuminated center of light resembling a priceless
gem, symbolising the fount of a natural source of wisdom, intelligence, thoughts and
discrimination. A person who is well acquainted with it is said to be an expert in
Yoga.

Located at a distance measuring the width of four fingers from the epicenter of
the fire element (called the Kundalini located at the base of the spine) and below the
pubic bone is situated the Gonad (the testicles in the male), the organ which produces
the cells responsible for reproduction. It is symbolically radiant and glowing like the
hue of molten gold, and brilliant and splendorous like the dazzling streak of electric.
[That is, it is a center of a very powerful source of dynamic creative energy that has
the potential to generate new life in the form of a new creature from one single cell of
the mother, i.e. the egg, and one from the father, i.e. the sperm. The metaphors of the
‘molten gold' and ‘electric’ are used here to indicate the stupendous energy and
dynamism of creation that is concentrated in this part of the body. If the forehead is
the site for wisdom and erudition, this lower end of the body, i.e. the gonad, is equally
important if the creation is to be perpetuated.

The Swadhisthan Chakrais at the base of this center (46-47).

“Verse no. 48-49 = The area of the Swadhisthan Chakra is called the pelvic region.
This site has the vital wind (the Apaan Vayu) and it isilluminated like agem. [Thisis
because it is the centre of the body harbouring such glorious centers of energy as the
Kundalini, the Swadhisthan Chakra, the Muladhar Chakra and the reproductive
organs.]

The Manipurak Chakrais situated in the region of the navel. It is shaped like a
Lotus having twelve petals. It is the area that controls *Punya and ‘Paap’ done by an
individual. In other words, it is the center that controls life in as much as it is through
it that the embryo draws nourishment from the mother through the placenta, and being
so nourished it develops and takes birth as a creature that does this and that deed in
this physical world. Each deed done by him is classified as either good or bad, the
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former being called ‘Punya or something categorised as auspicious and noble, and
the other is called ‘Paap’ or something demoted to the lowly class of sins and
inauspiciousness (48-49).”

These Chakras and the various Peeths associated with them have also been described
in Yogshikha Upanishad, Canto 5, verse nos. 5-15. To quote—

“Verse no. 5 = [The following verse nos. 5-15 describe the various Chakras and
Peeths in the body. Reference should be made to Y ograj Upanishad which describes
themin similar terms.]

The area between the anus and the genital has the triangular Mooladhar. This
is said to be the symbolic abode of Lord Shiva (i.e. the Shiva Lingam is said to be
established here).

In fact, the Jiva (the living being) is Shiva personified (5).

[Note—Refer Canto 1, verse no. 168 and 177, and Canto 2, verse nos. 5-13.]

“Verse no. 6 = [Verse nos. 6-12 describe the various Chakras and Peeths in the body
and are similar to verse nos. 168-175 of Canto 1.]

The great center of transcendental cosmic energy subtly present in the body is
located here as the Kundalini. It is here that the vital winds of life as well as the fire
element inherently present in the body get their subtle energy to keep themselves
active (6).

“Verse no. 7 = It is here that the Bindu (the subtler dynamic forces that reved
themselves as life), Naad (the sound symbolising the revelation of this dynamic force
in the form of energy represented by sound waves), Hans (the conscious Atma
residing in the subtle heart and which breathes air that produces the sound ‘Hans
Hans as it goes in and out of the body through the nostrils and throat; the rustling,
hissing, rasping or bristling sound heard when one puts one's ears close to the heart)
and Mana (mind, the subtle body of this Atma) have their origin (7).

“Verse no. 8 = The Peeth (holy pilgrim site) that blesses the worshipper by fulfilling
al his desires and wishesis called the ‘ Kaam Roop Peeth’ and is symbolically located
on the Swadhisthan Chakra. It has a hexagonal shape and situated at the base of the
genitals (8).

“Verse no. 9 = The Manipurak Chakrais located in the Nabhi (navel) area. It has ten
corners or petals.

The heart region has the Maha Chakra having twelve corners or petals. This
Chakra cannot be harmed or suppressed or subdued in a living being (obviously
because as long as the creature lives the heart continuous to beat uninterruptedly) [In
other words, it is not possible to kill anyone by pressing the heart so as to force it to
stop beating. This fact can easily be verified and understood in the context of the
Kantha Chakra or the Vishudha Chakra located in the throat. If this Throat Chakrais
pressed too hard the man suffocates to death, and on the contrary pressing of the Heart
Chakra would only revive the sinking heart instead of shutting it down as usually
done in emergencies when attempts are made to revive a patient suffering form a
severe heart-stroke by thumping and pressing the heart.] (9).
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“Verse no. 10 = Oh Kamalsambhav (Brhma)! This (Maha Chakra) is also called the
Purna Giri Peeth.

The Visudha Chakra is situated in the bore or hollow of the throat. It has
sixteen corners or petals (10).

“Verse no. 11 = The Jalandhar Peeth is located here (in the throat where the Vidudha
Chakrais situated).

The Agya Chakra is situated between the two eyebrows. It is an excellent one
with two corners or petals (11).

“Verse no. 12 = On the top of it (i.e. on the Agya Chakra) is located the Uddiyan
Peeth.

All these sites in the body are symbolic abodes of the divine Shakti (the
dynamic aspect of Brahm revealed as subtle energy centers) (12).

“Verse no. 13 = [Verse no. 13-15 describe the shape of the five elements from the
Tantra philosophical point of view and similar to Canto 1, verse nos. 176-178.]

The realm of the earth has a symbolic four-cornered outline (shape). Its patron
God is Brahma. The realm of the water has the symbolic shape of a crescent moon
and its patron God is Lord Vishnu (13).

“Verse no. 14 = The realm of the fire element is triangular in shape, and its patron
God is Lord Rudra (the angry form of Shiva).

The realm of the air or wind element has a hexagonal shape and its patron
deity is Sankarshan' (14).

[Note—lsankarshan is the older brother of Lord Krishna, i.e. Baaram,
according to the Purans. The word literally means ‘well drawn’. In his earlier
incarnation, he was Laxman, the younger brother of Lord Ram. Laxman was
an incarnation of Seshnath, the legendary hooded serpent on whom Lord
Vishnu reclines on the surface of the cosmic ocean of milk known as Kshir
Sagar. Hence, Sankarshan is Lord Seshnath who is supposed to support the
earth on its hoods.]

“Verse no. 15 = The ream of the sky is rounded (and that is why we see the sky like a
inverted hemisphere). Its patron deity is Sriman Narayan (Vishnu).

The realm of the Mana (mind) isin the area around the central point of the two
eyebrows, and its symbolic form is the cosmic sound called Naad* (15).

[Note—lThe brain and its focal point where the virtues of wisdom and
intelligence are located is externally marked by the tri-junction of the root of
the nose and the two eyebrows. That is why when we have to pay specia
attention on anything or concentrate deeply on any subject or when we arein a
contemplative or pensive mood, the eyebrows create a furrow at this point. It
is ametaphoric way of saying that the body is attempting to focus its mind and
intellect on the subject under consideration or is concentrating on something
which requires special focusing of al the available powers of the brain. This
point is also metaphorically said to be the location of the third eye of wisdom
for the same reason. During the practice of Yoga, it is hear that the Yogi (the
practitioner of Yoga) tries to fix his attention. According to ancient
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iconography, Lord Shiva who is the greatest Yogi is said to radiate a beam of
light from this point, the beam which is so powerful that it can reduce to ashes
al worldly delusions and passions. Thisis symbolically depicted in the ancient
Puranic story which says that once when Kaamdeo, the God of passions and
lust, had tried to break Shiva s meditation on the behest of other Gods, Shiva
had opened this third eye and the rays of light beamed out from it reduced to
ashes Kaamdeo in an instant.

The ancient sages visualised that this point would be the focal point where
the sight collected by the two eyes would be focused behind them in the mind
(brain) in order to enable the man to see things with a sharply formed image
having three-dimensions and in a cohesive and clear format. Otherwise, they
thought, the images formed by the eye would be blurred and distorted.

The Manatakes the form of the Naad because one has to concentrate one’s
mind during meditation to hear it.]”

Some of the Upanishads dealing with the concept of Chakra are the following--
Saubhagya Laxmi Upanishad, Canto 3 of Rig Veda tradition; Dhyanbindu Upanishad,
verse nos. 43-49, Y ogkundalini Upanishad, Canto 1, verse nos. 7, 67-69, 85-86, Canto
2, verse no. 49, Canto 3, verse nos. 8-11, 12-17, Varaaha Upanishad, Canto 5, verse
nos. 50, 53-53; and Y ogshikha Upanishad, Canto 1, verse nos. 168-178 , Canto 5,
verse nos. 5-15 of the Krishna Yaur Veda tradition; Y ogrgo-panishad,
Y ogchudamani Upanishad, and Jabal Darshan Upanishad, Canto 4 of the Sam Veda
tradition.

(D) Naadis in the Body

(a) The concept of Naadi has been dealt with in all the major Upanishads dealing with
Yoga—(a) Sam Veda's Jabal Darshan Upanishad, Canto 4, verse nos. 5-22 %, 35-42,
46-47, and Yogchudamani, verse nos. 15-21. (b) Shukla Yaur Vedas Trishikhi
Brahmin Upanishad, Canto 2, verse nos. 67-76. (¢) Krishna Y gjur Veda's Kshuriko,
verse nos. 8-20; Varaaha Upanishad, Canto 5, verse nos. 23-31, 37; Yog Tattva;
Dhyan Bindu Upanishad, verse nos. 50-60; Y ogshikha Upanishad, Canto 5, verse no.
17-27; Yog Kundalini Upanishad, Canto 1, verse nos. 10-18. (d) Atharva Vedas
Prashna Upanishad, Canto 3, verse no. 6; Mundak Upanishad, Mundak (Canto) 2,
section 2, verse no. 6; Shandilya Upanishad, Canto 1, section 4, verse nos. 1, 9-11;
Bhavana Upanishad, verse no. 2, stanzano. 20..

The word Naadi literaly refers to a tubular duct present inside the body
through which all the vital forces of life travel from one point to another and keep the
body alive, active and healthy. It is through the Naadi that the vital winds known as
Pran flow; it is through them that blood flows; it is through them that senses travel
from the sense organs of the body to the brain and from the brain to all the corners of
the body; it is through the Naadis that various juices and fluids of the body are
secreted and made to reach their targeted areas. Even if one Naadi is damaged, the
body suffers.

It is through the Naadis that are present in the body that Pran or life-
consciousness represented by the various vital winds, sensory impulses and
perceptions, and all other vital signs of life inside the body move. Y oga Upanishads
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say that there are seventy two thousand Naadis radiating out from the Nabhi Kanda
(refer Jabal Darshan Upanishad of ShuklaY gjur Veda, Canto 4, verse no. 6).

Atharva Veda's Prashna Upanishad, Canto 3, verse no. 6 describes the
existence of one hundred chief Naadis around the heart, and each is divided into a
hundred branches. Each of these branches gives out seventy two thousand more
branches. Therefore the total number of Naadis springing out from the heart = 100
main Naadis x 100 sub-Naadis x 72000 more branches of each of these sub-Naadis =
72 0000000 total number of Naadis that branch out from the heart and go to each
corner of the body.

The Varaaha Upanishad of KrishnaYagur Veda, in its Canto 5, verse nos. 22-
30 describe fifteen Naadis. They are Sushumna, Alambusa, Kuhu (verse no. 23),
Varuna, Yashawani, Pingla (verse no. 24), Payaswini, Saraswati (verse no. 25),
Shankhini, Gandahari, Ida (verse no. 26), Hasit-jivaha, Vishwadora (27), Naad-dhara,
Jwalanti (verse no. 29) and Para-randhra (verse no. 30).

According to Jabal Darshan Upanishad of Sam Veda, Canto 4, verse no. 6-8,
out of these only fourteen Naadis are said to be the important ones—Sushumna,
Pingla, Ida, Saraswati, Varuna, Pusha, Y ashaswani, Hasit-jivaha, Alambusa, Kuhu,
Vishwadora, Payaswini, Shankhini and Gandahari. Verse nos. 13-22 Y% of Canto 4 of
the Jabal Darshan Upanishad describes the location and distribution of these Naadis in
detail.

The Bhavana Upanishad of the Atharva Veda tradition, verse no. 2, stanza no.
20 lists fourteen main Naadis and says that they represent fourteen forms of the divine
Goddesss known as the Shakti. To quote—"The following fourteen Naadis (tubular
ducts in the body; the nerves and veins) are like the fourteen Goddess such as Sarwa-
shanksho-bhini  etc—Alumbusa, Kuhu, Vishwodar, Varuna, Hastijivwha,
Y ashaswani, Ashwini, Gaandhaari, Pusha, Shankhini, Saraswati, Ida, Pingla, and
Sushumna Naadis (2/20).”

But according to Yogchudamani Upanishad of Sam Veda, verse no. 15-17,
and Dhyan Bindu Upanishad of Krishna Y ajur Veda, verse nos. 52-53, there are only
ten Naadis that are more important. They are—Ida, Pingla, Sushumna, Gandhari,
Hasti-Jivaha, Pusha, Y ashaswini, Alambusa, Kuhu and Shankhini. Their location has
been described in Jabal Darshan Upanishad of Sam Veda, Canto 4, verse nos. 13-17.

Again, even out of these, only three are of the greatest importance, and they
are—Sushumna, lda and Pingla.

The Sushumna is regarded as the best and the most important one even
amongst these three. It goes though the central core of the spinal cord from its base in
the Kundalini right upto the Brahm Randhra at the top of the head. [Refer—Jabal
Darshan Upanishad of Shukla Y ajur Veda, Canto 4, verse no. 9-10]

The Ida goes to the left of it to the left nostril; and the Pingla goes to the right
of it to the right nostril. [Refer—Jabal Darshan Upanishad of Shukla Yaur Veda,
Canto 4, verse no. 13] The Sushumna Naadi is called the Brahm Naadi 1da Naadi is
said to be the Chandra Naadi, and Pinglais said to be the Surya Naadi.

The Shandilya Upanishad of the Atharva Veda tradition, Canto 1, section 4, verse
nos. 1, 9-11 outlines the Naadis as follows—

“Verse no. 1 = Sage Shandilya asked sage Atharva, ‘Oh Lord! What is the way to
clean (purify, de-clog and revitalize) the Naadis? How many Naadis are there (in the
body)? How were they created? How many vital winds flow in them? Where are they
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located? What are their functions? In short, please enlighten me about all the things
worth knowing in this body.” (1).

“Verse no. 9 = There are fourteen main Naadis (tubular ducts through which the vital
life-forces flow inside the body) that surround the Kundalini.

These Naadis are the following—Ida, Pingla, Sushumna, Saraswati, Varuni,
Pusha, Hastgjivha, Y ashaswani, Vishwodari, Kuhu, Shankhini, Payaswani, Alambusa,
and Ghandhari (9).

“Verse no. 10 = Wise ascetics assert that out of them the Sushumna Naadi is the main
one, and it is capable of bearing the world (i.e. life) aswell asis the path by which the
ascetic attains Moksha (liberation and deliverance). [See the note of stanza no. 1 of
verse no. 8 above.]

This Naadi lies at the rear of the anus and goes up the spinal cord to reach the
top of the head where the Brahm-Randhra is situated. [See the note of stanza no. 2 of
verse no. 8 above.]

It is clearly visible, very fine, and honoured as a pathway to Brahm who is
worshipped as Lord Vishnu by his followers. [In other words, the Mantras used for
doing Y oga (meditation and contemplation)—which would help in concentrating the
mind and energy of the body for the purpose of activation of the Kundalini, which in
turn would help the practitioner in realizing the bliss of experiencing Brahm or
cosmic Consciousness—would be the Mantras of Lord Vishnu.] (10).

“Verse no. 11 = The Ida Naadi is situated to the left and the Pingla Naadi to the right
of the main Naadi called the Sushumna Naadi. [The Ida and the Pingla are intertwined
around the Sushumna.]

The energy of the Moon flows through the Ida Naadi, while that of the Sun
flows through the Pingla Naadi.

[Now, the two opposing characteristics represented by the Moon and the Sun
are being enumerated—] The Moon has a predominance of Tama Guna, while the Sun
is dominated by the Raja Guna. [The Tama Guna is a metaphor for darkness and
inertia, and that is why the disc of the Moon has no light of its own, and except for the
full-moon night its disc is always darkened to some extent. Besides this, the Moon
always shines in the night which is the period when the creature wishes to rest and
shed al activities. On the other hand, the Raja Guna is associated with light and a
desire to rise and be productive. Thisis why the Sun is self-illuminated and energetic,
and itsrise is associated with activity and productivity.]

The Moon is associated with Amrit or the ambrosia of life and bliss, while the
Sun is linked to the scorching poison. [The soothing rays of the moonlight have a
cooling effect on the scorched earth that was heated by the Sun during the day, and
these rays are able to provide comfort and solace to the tormented creature. On the
other hand, the sun’s rays are ferocious and cruel by nature, and they can scorch and
burn if not guarded against. The white colour of the Moon’s disc is said to be due the
colour of the Amrit or elixir of life and bliss stored in it by the Gods, while the Sun is
said to the celestial cauldron of fire.]

These two join hands to bear the whole time between them. [That is, the full
day is divided between the Moon and the Sun, and there is no phase of time beyond
them or which does not fall within their jurisdiction.]

Since the Moon and the Sun symbolically move along the Ida and the Pingla
Naadis as cited above, it follows that the Sushumna Naadi is the one that actually
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bears or holds and enjoys everything governed by time. [In other words, it is around
the Sushumna Naadi that the life of a creature revolves. It is this Naadi that sustains
life and consciousness in the body of the creature, where the body itself isaworld in
miniature form and the creature is the Atma or the pure conscious soul that lives in
this world. In simple terms this is brought about by the fact that the Sushumna Naadi
isthe central nerve of the spinal cord, and it is through this Naadi that all the impulses
of the body move from one point to another. The nerves take al the impulses to the
brain, and the latter’ s instructions to al the organs of the body. Should the Sushumna
Naadi fail, the entire circuit would be disrupted and the ‘world’ (here represented by
the ‘body’) would be ‘dead’ as far as the ‘Jiva (here the living being represented by
his Atma) is concerned. It is like the case of the main overhead high-tension electric
wire snapping and plunging the entire city in darkness.]

Behind the Sushumna Naadi is located the Saraswati Naadi, and to the side of
it isthe Kuhu Naadi.

The Vaaruni Naadi is situated between the Kuhu and the Y ashaswani Naadis.

The Payaswani Naadi is situated between the Pusha and Saraswati Naadis.

The Yashaswani Naadi is situated between the Gaandhaari and the Saraswati
Naadis.

The Alambusa Naadi is located in the center of the Kanda. [The ‘Kanda
literally means a root or tuber, and it is shaped like a short carrot or turnip. Its pointed
end faces downwards towards the male genitalia and its upper rounded end is near the
navel. The Alumbusa Naadi runs along its center.]

The Kuhu Naadi is spread below the Sushumna Naadi till the area of the
genitals.

The Vaaruni Naadi is spread in all the directions below and above the
Kundalini.

The Y ashaswani and the Saumya Naadis go up to the big toes of the two legs.

The Pingla Naadi goes upwards and reaches the right nostrils.

The Pusha Naadi rises behind the Pingla and goes up to the right eyes.

The Y ashaswani Naadi goes up to theright ears.

The Saraswati Naadi goes up to the upper surface of the tongue.

The Shankhani Naadi moves up from below and reaches the | eft ear.

The Gaandhaari Naadi moves up behind the Ida Naadi and goes up to the left
eye. [The Ida Naadi itself goes up to the left nostrils.]

The Alambusa Naadi radiates above and below the base of the anus.

Other minor Naadis are located inside or around these primary fourteen
Naadis. There are finer Naadis inside them as well.

Just like the leaf of the banyan tree is covered by a network of veins and
capillaries, the Naadis too cover each area of the creature’ s body* (11).

[Note—*Verse no. 13 of this section says that there are in al seventy-two
thousand Naadis through which the vital wind caled the Samaan Vayu distributes
nutrients extracted from the food eaten and digested inside the body to all its corners.
Hence we conclude that the Naadis listed in verse no. 9 are only the chief ones,
whereas the total numbers of Naadis are seventy-two thousand.]

(E) Theimportance of Naadi control and its Shodhan or purification—

The Naadis (nerves, capillaries, veins and other micro-fine tubular ducts in the body
of the creature through which his vital signs of life flow) need to be purified,
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cleansed, purged, reformed or de-clogged and revitalized to make the body function
properly and enable the spiritual aspirant to make the best use of the latent energy of
the divine Spirit that is lying dormant and untapped inside his own body for his long-
term spiritual welfare. This process has been called ‘ Shodhan’ in as much as it helps
to purify and purge these Naadis of all sorts of impurities that have blocked them and
prevent the free movement of vital airs and consciousness—which are synonymous
with the life-factors inside the body of any living being—from moving in the body.
The Upanishads dealing with Y oga (meditation) describe its various limbs or aspects,
and they help in this Shodhan in a holistic manner. Some of the important principles
of Yoga that aid in this endeavour are Pranayam (breath control and harnessing the
vital winds inside the body), Aasans and Mudras (sitting and bodily postures that help
to achieve success in Yoga), Bandhas (restrictions imposed on the body so that its
vitality is retained inside and not dissipated and wasted), Yam and Niyams (the
various regulations and codes of conduct that are to be strictly followed), Pratahyar
(self control of the mind), Dharna (having firm conviction so that the aspirant can
pursue his chosen path without getting distracted), Dhyan (concentration), etc. They
al play an important role in Naadi Shodhan are compliment and supplement each
other.

However, Pranayam is regarded as the main instrument of Naadi Shodhan
because it helps the vital airs to give the required push needed to de-clog the already
blocked Naadis. Besides this, Pranayam helps to stoke the dormant fire element
present inside the Kundalini and other Chakras in the body.

The process of Naadi Shodhan in the context of the above discussion has been
described in a number of Upanishads. In fact, the Trishikhi Brahmin Upanishad, in its
Canto 2, verse no. 89 clearly states that Naadi Shodhan is done ‘by following al the
above paths comprehensively’. Other Upanishads are, inter aia, the following—(1)
Sam Veda tradition’s Jabal Darshano-panishad, canto 5-6, and Y ogchudamanu-
panishad, verse nos. 89-112; (2) Shukla Yajur Veda tradition’s Trishikhi-Brahmano-
panishad, verse nos. 2/89-120; (3) Krishna Yajur Veda tradition’s T o-bindu, Dhyan
Bindu, Kshuriko-panishad, verse nos. 18-20, and Y ogshikha Upani shads.

Since Pranayam is the main backstay of Naadi Shodhan, a brief word about it
would be in place. The word ‘Pranayam’ consists of two parts—'Pran’ meaning the
vital wind which sustains life, i.e. breath, and ‘Yam’ meaning restraint. So the
‘Pranayam’ involves exercising control over or regulating the regular flow of breath
through a set of Y ogic exercises.

This exercise has basicaly three phases—inhalation called *Purak’ (filling),
the holding of breath called ‘Kumbhak’ (Kumbha means a pot or pitcher), and
exhalation called ‘Rechak’ (cleaning, purging, de-clogging). To start with, the left
nostril is closed with the help of fingers of the right hand and all the air inside the
body is expelled through the right nostril. Then the breath is inhaled by the ‘Eda
Naadi’ (i.e. left nostril), held in the abdomen for a fixed time, and then gradually
exhaled through the ‘Pingla Naadi’ (or right nostril). The process is reversed and
alternated with each other each time the breath is taken in and brought out.

The time or duration taken for inhalation is fixed as the time taken for
mentally saying the 16 Maatraas (the vowel sounds of the Sanskrit alphabet). It should
be held inside the body (Kumbhak) for a time which is 4 times the time taken for
inhalation (i.e. the time taken for 64 Maataras to be said mentaly). The gradua
letting out of the breath is twice the time taken for inhalation (or 32 Maatraas). By
practice, the Kumbhak phase (holding of breath) should be extended to 80 Maatraas.
[Jabal Darshan Upanishad 6/3-9, Trishikhi Brahmin, 2/96-97.]
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‘Pranayam’ should be done by an ascetic four times a day—(a) during the
predawn hours before sun-rise, (b) at noon, (c) evening hours at sun-set, and (d)
midnight (Trishikhi Brahmin, 2/101). ‘Pranayam’ produces three visible effects—(a)
first the body begins to perspire. This is considered the lowest stage and the sweat
should be rubbed on the skin (Y og Chudamani, verse no. 41), (b) in the second stage,
the body shivers and shakes. Thisis the medium stage; and (c) finaly, the body starts
gradually lifting upwards like a hot air balloon. This is the best stage (Trishikhi
Brahmin, verse nos. 104-105 and Jabal Darshan, 6/14).

All mgjor Upanishads that deal with the subject of Yoga invariably deal with
this topic of Naadi purification because it is an inseparable part of the entire process
of Yoga

The metaphysical importance of Naadi control and its Shodhan or purification has
been elaborately explained in Kshuriko-panishad of Krishna Yajur Veda, in its verse
nos. 18-20. To quote this particular Upanishad—

“Verse no. 18-19 = ‘Dhyan Yoga, literally meaning meditative exercises done by
intense concentration of the mind and use its energy asif it were a sharp-edged knife
(much like the use of laser beams to perform complicated surgery in modern
medicine), can be employed by the practitioner of Yoga (i.e. by the seeker of true
liberation and deliverance) to rupture or pierce through or bore into all the Naadis and
let the Pran enter them. But the Sushumna Naadi is the only one which cannot be
broken through or its sanctity violated®.

A wise and sagacious person is one who pierces al the Naadis in this life
itself. Thisisto ensure that his Pran or vital winds and life forces present in his body,
which had been till nhow wandering aimlessly in the subtle space inside the gross
body, is able to enter into these ducts and move up the correct path that can lead to its
proper destination. Since the wind trapped inside the body has originated form the all-
pervading free wind or air element present in the cosmic space, its ‘natural
destination’ is this cosmic space, and its ‘liberation’ is its escape from the enclosure
of the gross body and mingling with the parent body of the cosmic wind outside. This
is its fina ‘deliverance’ from all artificial entrapments created by the gross body
because once outside, the air element would merge indistinguishably with the cosmic
wind element and lose its independent identity. A realised ascetic alows this to
happen when he uses the will power and determination of his mind to forcefully make
his Pran to bore into the various Naadis, and move inside them. Once inside, the
energised and heated Pran unclogs all the veins and nerves by its mere power of force
and detoxifying abilities, and moves freely inside them. It gradually moves up the
body much like hot air, allowed to enter a network of tubes, has a propensity to move
freely inside them and head upwards because of the fact that any hot air moves up and
not down. Pran, being lighter or ‘subtler’ than al the other elements in the body
because it now resembles hot and energised air or vital wind element, has overcome
all resistance and is able to enter that path that leads to arousal of the hitherto dormant
spiritual energy lying trapped in the heart as the pure consciousness of the creature.
Determined and steadfast practice of meditation, along with contemplation on the
main objective of doing Yoga and concentrating upon the Truth, keeps the ascetic
firmly on his path.

Initsfinal leg, the Pran is able to sufficiently gather enough energy and force
and momentum to unfurl the energy in the coiled Kundalini? at the bottom of the
spine. When the Pran sneaks into it, it finds entry into the Sushumna Naadi which has
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its lower end blocked by this Kundalini. Heated vital winds then snake up this tube,
much like mercury moving up the thermometer, and finally reach the top of the head
at the spot called the Brahm-Randhra. When the pressure builds up, the fina
explosion occurs, and this Brahm-Randhra splits open, allowing the Pran to escape
into the outer space for ever. This stage is called ‘Kaivalya Mukti’, or the ‘one of its
kind' of liberation and deliverance for the aspirant seeking freedom, because once the
Pran merges with the cosmic wind or air element, there is no question of its re-
entering the body. This is because the body of such an ascetic is alowed to
disintegrate into its basic elements, such as the earth, water and fire. The subtle space
inside the body would then automatically coalesce with the open space outside. No
trace of the earlier creature remains. This is obviously the final closure of the scene
for him.

Thus, the wise and sagacious practitioner of Y oga should use the inviolable
authority and majestic influence of his Atma, i.e. the astounding supernatural power
of the pure conscious ‘self’, to firmly direct and strictly order the mind and the
intellect to use their stupendous abilities and skills along with the energised and
heated vital winds called Pran present inside the body to jointly rupture and bore
through the different Naadis and penetrate them. That is, the wise ascetic uses the
stupendous and powerful authority inherently bestowed in his own ‘self’, called his
pure conscious Atma, to diligently and purposefully divert al the efforts of the two
powerful instruments that he has at his disposdl, i.e. the Mana (mind) and the Pran
(vital winds and other life forces inside the body), to actively practice strict Yoga (as
described in this Upanishad).

This Y oga practice then becomes as powerful and effective as a heated sharp-
edged knife or ‘Kshuri’ that enables the ascetic to symbolically cut through the
Naadis in a surgical and precise fashion. The revitalizing Pran then enters them and
completely fills them. Then the Naadis become as vibrant and invigorated as the
healthy Jasmine flower which gives out a sweet fragrance typical of it (18-19).

[Note—lln other words, since this Sushumna Naadi symbolically represents
the eternal and irrefutable Truth in creation, and remains soaked in its
exuberant glory as mentioned in verse no. 16 above, it isimpossible to subdue
it and cause any disturbance in its serenity. Thisis a metaphoric way of saying
that once the ascetic reaches that stage of self-realisation and Brahm-
realisation when he has realised the actual Truth and the eternal fount of
beatitude and felicity attendant with it, no force in creation can ever sway him
from his exalted stature. He is deemed to have reached the pinnacle of spiritual
achievement where he becomes invincible for the myriad temptations and
delusions surging in the world which drown all other creatures in their
swirling whirlpool.

The word pierce when used in the spiritual context is to overcome the
resistance of the physical body and its various components, including the
Naadis, to any effort that causes inconvenience or discomfort to it. Yogais a
rigorous self-disciplining spiritual exercise that does not compromise on
principles. Since the body is accustomed to remaining engrossed in comforts
and enjoying pleasures emanating from the material world, it is natural for it to
resist any change in the status and be subjected to control and discipline. The
Naadis are singled out for such ‘piercing or rupturing’ or vanquishing or
overcoming or subduing because it is through the network of Naadis that the
body keeps itself alive as consciousness flows through them. The Naadis carry
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sense impulses from one part of the body to the other; it is through them that
the blood flows; it is through the Naadis that the mind is able to receive the
sensory inputs from the sense organs located on the surface of the body and
then help the body to respond; it is the Naadis which are like the central
network of wires and circuits of an electronic equipment. If the Naadis are
blocked or made to stop working, the body would be as good as dead. Hence,
the best way to control the entire edifice of the body is to control its command
and control network in the form of the Naadis.

2K undalini—The Yog Kundali Upanishad, Canto 3, verse nos. 12-16 of
the Krishna Yaur Veda tradition is dedicated entirely on this concept of
Kundalini. Other major Upanishads that deal with the topic of Y oga also deal
with the concept of Kundalini because both are intertwined and inter-related
concepts.]

“Verse no. 20 = In this way, the wise ascetic should properly understand how to
establish his control over the different Naadis, those which are conducive to his
spiritual upliftment and therefore considered * Shubh’ or auspicious (such as the Virja,
Pingla and Ida Naadis) as well as those which relate more to his worldly interactions
and mundane existence (such as the Naadis that control his digestive, excretory and
reproductory functions).

The Sushumna Naadi is superior to al the Naadis in the body, and the wise
and sagacious ascetic is one who focuses his attention on this Naadi. That is, he
diligently practices to divert his Pran (vital winds and life-infusing conscious factors)
into this duct and channelise the Pran’s energy into activating it so that the Pran can
ultimately reach the point on the top of the head, the Brahm-Randhra, from where it
can finally make its exit from the body for good, thereby liberating the ascetic from
the shackle of the gross body for ever, and delivering his soul from the compulsion of
having to livein this body to the accompaniment of its associated torments.

When his attention is exclusively and firmly fixed on this Sushumna Naadi, he
obtains access to the supreme transcendental Brahm representing the eternal fount of
truth, beatitude and felicity. This achievement provides him with permanent liberation
and deliverance from the body. In other words, he does not have to take birth again
with a body?* (20).

[Note—lThis is because he has already detached himself from all the deeds
done by the body, being totally unattached with the latter, and not-involved in
the world in which the body lives, thereby freeing him from either being
associated with these deeds and their consequences, whether good or bad, or
with any of the entrapments of the world and the latter’s tainting effects. He
has also realised the delusory nature of the artificial world of material objects,
and therefore has lost al charms and attractions for it along with the material
comforts and sensual pleasures that it offers to the creature. With no baggage
of insatiate desires and yearnings, no unfulfilled aspirations and hopes, he has
nothing pending and unfulfilled at the time of death for which he would want
to take another birth in order to finish off his incomplete tasks or fulfill his
dreams. This state of total and sincere renunciation entitles him to become a
‘liberated” soul, and since ‘soul’ is an disembodied ethereal body of infinite
cosmic proportions, being another form of the cosmic wind or air element, it
simply coalesces with this element as soon as the ascetic dies and the Pran
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leaves the gross body by rupturing the skull at the point of the Brahm-
Randhra.

In this context, refer Amrit Naad Upanishad, verse no. 27, and Yog
Kundali Upanishad, Canto 3, verse nos. 12-17 both of which belong to the
KrishnaYagur Vedatradition.]”

(F) The movement of Pran in the main Naadis—

The Prans are the different vital airs or winds present inside the body that not only
infuse the vital spark of life inside the body but are often used as a synonym for the
life-consciousness that is present in the body of a living being that distinguishes it
from a body that has no lifein it. In other words, Pran and Atma are the two sides of
the same coin known as the living creature.

The main Naadis and the movement of Pran in them have been described in
Paingalo-panishad of Shukla Y gur Veda, Canto 2, verse no. 12. It says that when the
creature is in dreaming state of existence, his Prans move along the various Naadis
present in the body.

The Dhyan Bindu Upanishad of Krishna Yaur Veda, in its verse nos. 52-60
describes briefly the main ten Naadis, their location, and how the different vita
airs'winds called the Prans in the body move in them. To quote this Upanishad—

“Verse no. 52-53 = Out of these (seventy two Naadis) there are only ten main Naadis
through which the Pran (vital life giving forces present inside the body) move or
pulsate. They are the following—Ida, Pingla, Sushumna, Gandhari, Haritjivha, Pusha,
Y ashaswani, Alumbusa, Kuhu, and Shankhini (52-53).

[Note—Refer Jabal Darshan Upanishad, Canto 4, verse nos. 13-17 of Sam
Veda tradition which describes how these ten main Naadis branch out to
different part of the body from the Kanda.]

“Verse no. 54-57 = Practitioners of Y oga are expected to have a thorough knowledge
of these Naadi network. The three main Naadis amongst these are the Ida, Pingla and
Sushumna, and the vital life known as Pran continuously pulsates and moves inside
them. The patron God of Ida Naadi is Sun, of Pingla is Moon, and of Sushumna is
Fire.

The Sushumna s in the center of the other two Naadis, the Ida being to its left
and Pingla to its right. These three Naadis are like the highway through which the
Pran moves.

The ten vital winds in the body are called Pran. They are the following—Pran,
Apaan, Samaan, Udaan, Vyan, Naag, Kurma, Krikar, Devdutta, and Dhananjay. Out
of them, the first five are the chief Prans while the last five are subsidiary Prans' (54-
57).

[Note—lAccordi ng to various Upanishads, especially the Trishiki Brahmin
Upanishad, 1/5 and 2/77-87, and Paingalo-panishad, cantos 2, verse nos. 3 of
the Shukla Yajur Veda tradition, the ‘Pran’ (vital wind) is classified into ten
types depending upon the function that the wind element performs in the body
of a creature. Amongst them, there are five winds which are considered more
important than the rest. As such, these five are called the main ‘Pran’, or
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‘Panch Prans’, and they are the following:—(1) Pran, the wind element, as
breath, that is exhaled as well asinhaled, and which is responsible for infusing
and sustaining life in the body; it is considered the chief wind in the whole
setup because without life no other wind would be of any significance to the
creature; (2) Apaan, the wind that passes down the intestines and is
responsible for digestion of the food taken by the creature and its excretion
through the anus and urinary organs (kidneys); (3) Samaan, the wind that is
responsible for equal distribution of nourishment throughout the body, as well
asin circulation of blood; (4) Udaan, the wind that helps the body to rise and
move about, it also helps the body to expel toxic waste gases in the body
through the nostrils and mouth in the form of exhalation and cough; and (5)
Vyan, the wind that helps in maintaining equilibrium and pressure within the
body, and it also controls the functioning of the other winds.

Besides the above, there are five subsidiary winds which act more like
assistants to the chief Prans. They are:- (1) Naag—this junior wind which
helps in exhaling breath and belching; (2) Kurma—this subsidiary wind helps
the eyelids to open and shut; (3) Krikar—this creates the sensation of hunger;
(4) Devdutta—this creates sleep; and (5) Dhananjay—it prevents decay and
deformation of the body immediately after death for some time.

According to Subalo Upanishad, canto 9, verse no.1-14 of the Shukla
Yaur Veda tradition, these ten winds have the following functions—(1)
Pran—this controls eyes and the faculty of sight (verse 1); (2) Apaan—this
controls ears and the faculty of hearing (verse 2); (3) Vyan—this controls nose
and the faculty of smell (verse 3); (4) Udaan—this controls the tongue and the
faculty of taste (verse 4); (5) Saman—this controls the skin and the faculty of
touch (verse 5); (6) Vairambh—this controls speech (verse 6); (7) Mukhya—
this controls the hands (verse 7); (8) Antarayam—this controls the legs (verse
8); (9) Prabhanjan—this controls the anus (verse 9); (10) Kurma—this
controls the genitals (verselQ); (11) Shyen—this controls the Mana or the
thoughts and emotions (verse 11); (12) Krishna—this controls the
discrimination, intellect and wisdom (verse 12); (13) Shwet—this controls
Ahankar or the notion of ego, pride, arrogance, vanity etc. (verse 13); (14)
Naag—this controls the ‘ Chitta’ or the faculty of concentration, memory, sub-
conscious, reasoning (verse 14).

Location of the five chief vital winds, called the Panch Prans, in the
body—(1) Pran—it is present in the mouth, nose, heart, navel, big toe of the
leg; (2) Apaan—it is present in the intestines and anus, lower abdomen, thighs,
knees; (3) Saman—it is uniformly present throughout the body; (4) Udaan—it
is present in the hands, legs, joints of the body; and (5) Vyan—it is located in
the ears, thighs, waist, heals, shoulders, throat. The subsidiary winds as listed
above, i.e. Naag, Kurma, Krikar, Devdutta and Dhananjay are located in the
skin, muscles and the bones.

Besides the Upanishad mentioned above, there are others that elaborately
describe the vital winds, their locations, their functions, how they are satisfied,
along with their significance. The chief amongst them are (1) Chandogya
Upanishad in its canto 3, sections 13-18; canto 5, sections 19-23 (describes
how the five winds are satisfied); and canto 7, section 15, (2) Jabal Darshan
Upanishad, canto 4, verse no.23-24 of the Sam Veda tradition, (3) Maitrayanu
Upanishad, canto 2, verse no.6-7 of the same Veda (which describes the
functions of these winds), (4) Subalo Upanishad, canto 9, verse no.1-14, (5)
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Paingal o-panishad, canto 2, verse no.3 of the Shukla Y gjur Vedatradition, and
(6) Amritnado-panishad, verse no. 33-38 of the Krishna Y gjur Veda tradition.
These vital winds have aso been elucidated upon in sage Veda Vyas
Adhyatma Ramayan, Aranya Kand, Canto 4, verse no. 38-39.]

“Verse no. 58 = The subtle vital forces of life called Pran collectively move and
oscillate in these thousands of Naadis, injecting life or ‘Pran’ into the otherwise
lifeless gross body of the creature. The living beings move up and down under the
influence of the Pran and Apaan respectively* (58).

[Note—lln metaphysical terms this means that they attain spiritual upliftment
when their Pran is more active, while they get demoted to the mundane world
of lowly life marked by grossness and inertia when the Apaan wind is more
active. In more physical terms the movement of Pran refers to the process of
breathing, while the movement of Apaan refers to the peristaltic movement
that helps the food to move down the intestines. The breath (Pran) which
brings in fresh oxygen-laden air inside the body and helps to rejuvenate the
tissues on the one hand and removes toxic gases and other lighter waste
products of the body when it is exhaled, and the movement of food in the
alimentary canal, its digestion and expulsion of waste products from the body
governed by the Apaan wind are both essential and indispensable parts of life
because no life can survive without either of them.]

“Verse no. 59-61 = The Pran (here referring to the breath passing through the nostrils
when one breathes) moves sometimes through the path which goes to the left (of the
central Sushumna Naadi, i.e. through the Ida Naadi passing up to the left nostril), and
sometimes through the one that goes to the right (of the central Sushumna Naadi, i.e.
through the Pingla Naadi passing up to the right nostril). The Pran wind is so subtle
and sublime that it cannot be visibly seen.

Just like a ball thrown at random by the player moves restlessly in various
directions, bouncing here and there and changing its course every now and then
unpredictably, the creature is also buffeted and kicked around (like the ball)* by the
two prominent winds called the Pran and Apaan, and he moves restlessly in so many
places (and in so many wombs or takes so many births).

The tug and pull of these two winds on the creature is much like a bird being
pulled down by the string tied to its legs while it attempts to fly off in the sky2. An
ascetic who iswell acquainted with thisfact is regarded as really wise and enlightened
(59-60).

[Note—lThe same idea has been described in Y ogchudamani Upanishad,
verse no. 27-28 of Sam Veda tradition. It says—"Just like a ball or balloon
being throne or kicked around by players, a creature (an individual) cannot
remain stable and steady for long because it is under the spell of Pran, Apaan
and other vital windsl which constantly keep it restless, agitated, aways
mobile and fidgety and in a state of constant flux (27).

The creature, under the buffeting influence or thrust of the vital winds or
airs, is compelled to move upwards or downwards, to the left and to the right
(like an air-filled balloon) so swiftly that it loses its bearings and does not
know what is happening to it2 (28) [27-28]".
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These winds slap and dash against the sail of a ship on a high sea, as it
were, tossing and turning it with the lashing of every gust. The creature cannot
sit quietly and calmly in the ship because these vital wind forces continue to
flap and flutter the sail, whipping the ship recklessly in the churning waters of
the sea represented by thisworld.

The creature’s body is like the balloon or afootball, as it is filled with air
called the vital winds. Even as a balloon or an air-filled light ball moves with
the dightest touch, is easily tossed about violently in a squall or gale and it
cannot remain at a single point for long even when there is no apparent breeze
blowing, the creature also has an inbuilt and inherent natural tendency to be
always on the move, remain restless and be fidgety. The biggest proof of this
fact is witnessed when a dead body is observed. All the rest of the organs of a
body while it was alive are present in a corpse, the only imperceptible element
which has left the body is ‘Pran’ or the vital wind. The corpse becomes heavy
than a living man and it lies motionless if it is not moved by others; it has no
capacity to move on its own and it becomes heavy like lead. So it is clear that
it was the ‘Pran’ that made the body light weight, agile and active much like
the air-filled balloon or ball. Once the Pran |eaves the body, the latter becomes
heavy as lead.

The creature is flung around so rapidly in quick succession in waves of
emotions and sentiments originating in its heart and mind due to the various
influences of the external world that it is not able to discern and make out
what is transpiring. It becomes completely disoriented in the topsy-turvy path
of transmigration. It does not get a chance to bring itself together and realise
who it is, what it truly is, where does it belong, what is the correct direction it
should take and which direction it is actually heading to, where should it go
and where it should not. Taking the example of a boat in a stormy high sea, the
harried creature is so rapidly hurled and tossed about like a ball and thrown
over board that it is more concerned with grabbing any float at hand just to
avoid getting drowned than to focus on long term spiritual goals of life. Its
immediate concern is the survival in the next moment, and not the moment
beyond the first. Another good example would be a balloon or a dry leaf or a
kite caught in a storm. There is no need to elaborate what happens to them.
The allegory will aptly summarise the comic but aarming situation the
trapped creature faces.

2The analogy of the bird is used here to emphasise the point that the
creature has a natural tendency to remain free like the bird, but it allows itself
to be tied voluntarily in shackles of delusions pertaining to thisworld out of its
own ignorance, and its unending greed and desires, and gets trapped as a result
much like the bird which falls for the trap laid for it by the cunning bird-
catcher. The tug and pull in the world with its astounding variety of
magnificent charms and fascinating colours, no matter how transient and
horrifying they are in the long run, are nevertheless very enthralling and
captivating for the time being for the creature, and the latter has no inclination
to look ahead and see the horrendous consequences of falling for them. Thisis
the ‘downward pull of the Apaan wind', used here in a metaphoric way
because it is this wind that moves down the body through the intestines and
helps to push the eaten food down the alimentary canal and out through the
anus. On the other hand, the Pran moves in the upwards directions as is
obvious when we observe the breath which moves out of the lungs and goes
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up to the nostril to be exhaled. This ‘upwards movement of the Pran’ is a
metaphoric way of saying that the creature is seeking spiritual upliftment, it is
‘looking up’.]”

(G) The Naadis as avenues of a city—

According to Yogshikha Upanishad, Canto 1, verse no. 165, these Naadis are
likened to main ‘avenues' of acity represented by the body in which the Atma, the
true ‘self’ of the creature lives during its sojourn in this world.

(H) The Naadi Chakra—

Thisisacircular structure located below the navel and in the region of the internal
genital organs. Its nearest neighbours are the Kanda and the Kundalini. It is from
here that all the Naadis (nerves) of the body originate. The Varaaha Upanishad of
Krishna Yaur Veda tradition, in its Canto 5, verse no. 22 describes the Naadi
Chakra. To quote—"The Naadi Chakra is a wheel-like structure where all the
Naadis have their central origin, and is located in this region (of the Kanda which
is an elongated tuberous structure located inside the body between the genitals and
the anus). This Chakra is like a circular saw with an edge that has twelve
serrations. This Naadi Chakra is said to the center which bears the body, which
supports the body. [The reason is that if the nerves fail, the entire body’s normal
functioning fails. Such a body is a burden on its own self.]

The Kundalini (the coiled subtle energy center of the body) is aso located
here (22).”

(I) The place of origin of the main Naadis—

The Dhyan Bindu Upanishad of Krishna Y ajur Veda, in its verse nos. 50-51 says that
the Naadis have their origin in the Kanda. To quote—"1t is only till the time that the
living being is not aware of the essential truths behind these (reproductive) organs that
heisremains trapped in the whirlpool or net of delusions and ignorance'.

Above the region of the perineum and below the navel is the cluster of Naadis
(ducts in the body; the nerves and veins) called the Kanda (literally meaning a root
like structure like the sweet potato or carrot or radish). It is from here that seventy two
thousand Naadis originate. From amongst them, there are seventy two Naadis that are
more important (50-51).

[Note—lThat is, till the time a man does not understand that the reproductive
organs are meant to carry forward the legacy of the supreme Brahm in the way
of procreation, and are not at all meant for sexual indulgences and gratification
of carnal desires of the body, he remains trapped in ignorance-induced
delusions and swept off in its tide. That is, he foolishly thinks that his sexual
organs are meant for sexual enjoyments, pleasures and self-gratifications
instead of realising that they are tools to participate in the cosmic scheme of
creation. This eclectic thinking should be natural to a wise and enlightened
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man because he is deemed to be one who is aware that he is not an ordinary
mortal creature but Brahm personified. The sexual organs are meant to fulfill
some divine mandate and not for indulgence and sexual enjoyments. Refer
note no. 3 of verse no. 36 above.

S0 as soon as this wisdom dawns in his mind, he begins to see his own self
as a personification of the Supreme Being capable of generating new forms of
life in the form of his offspring almost from scratch, besides creating this
colourful and many-faceted world of magnificent charms and sights. He
makes new discoveries, new innovations, improves on and adds to what the
original creator has created in some earlier time. In other words, he possesses
the same ‘ creative and generating’ powers and potentials as possessed by the
Supreme Being. Thisis exactly the main purpose of the great teachings of the
Vedas and Upanishads—to kindle self redlisation in the man and make him
realise that he is not an ordinary mortal like other ordinary creatures in this
creation who are destined to lead a life ending in death and rebirth depending
on what that creature has done in its previous life, but someone specially
privileged and endowed to get an opportunity to charter his own course of
redemption and salvation which no other forms can do with the same ease that
isavailableto him.]”

There are other Upanishads that describe the Naadis and the direction in which they
go, their destination, and their functions has been detailed in Dhyan Bindu Upanishad,
verse no. 51-60, Varaaha Upanishad, Canto 5, verse no. 22-30, and Y oshikha
Upanishad, Canto 5, verse no. 17-27 of the Krishna Yaur Veda;, and in the Jabal
Darshan Upanishad of Sam Veda, Canto 4, verse nos. 13-22 %2 of the Sam Veda
tradition.

Now let us see them one by one.

The Varaaha Upanishad of the Krishna Yaur Veda, Canto 5, verse no. 22-30
describe the origin and location of the main fifteen Naadis. To quote—

“Verse no. 22 = The Naadi Chakra (the wheel-like structure where all the Naadis have
their central origin) islocated in thisregion. This Chakrais like a circular saw with an
edge that has twelve serrations. This Naadi Chakra is said to the center which bears
the body, which supports the body. [The reason is that if the nerves fail, the entire
body’ s normal functioning fails. Such abody is aburden on its own self ]

The Kundalini (the coiled subtle energy center of the body) is aso located
here (22).

“Verse no. 23 = [The various important Naadis are being narrated now. These Naadis
have been described in other Upanishads also, e.g. Yoshikha Upanishad, Jabal
Darshan and Y ogchudamani.]

The Sushumna Naadi covers the opening of the Brahm Randhra. (This is a dlit-like
opening from where the subtle energy of the body enters the spinal cord and moves
upwards.] The other two Naadis that accompany Sushumna Naadis are called
Alambusa and Kuhu (23).

“Verse no. 24 = Beyond this Anant (Sushumna) Naadi are present the pair of Naadis
called Varuna and Yashaswani. To the right of this Anant (Sushumna) Naadi is
present the Pingla Naadi (24).
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“Verse no. 25 = Beyond it (Pingla) are present the two Naadis called Pusha and
Payaswani. Behind the Sushumna s located the Saraswati Naadi (25).

“Verse no. 26 = Beyond it (Saraswati) are located the two Naadis called Shankhini
and Gandhari. To the left of the Sushumna Naadi is located the Ida Naadi (26).

“Verse no. 27 = Beyond it (Ida) are located the Hastijivaha and Vishwodari Naadis.
These Naadis are present in acircle like the spokes of awheedl (27).

“Verse no. 28 = These twelve Naadis bear the twelve vital windsl. [That is, the
twelve vital life-sustaining airs of the body move through these channels of the body
to support the entire body and give it its conscious sensation of life and vitality.]
These Naadis are of different colours2 just like tubes are wrapped by
coverings of varying colours to distinguish one from the other. [The colours are
probably due to the presence of one dominant wind flowing thorough a particular
Naadi. It is like having a complex electric gadget with wires of different colours to
mark one from the other so that there is no confusion between any two of them.] (28).

[Note—lThe vital winds are the following—According to Subalo-panishad,
Canto 9, verse no.1-14 of the Shukla Y ajur Veda tradition, there are forteen
vital winds present in the body. It lists their functions as follows—(1) Pran—
this controls eyes and the faculty of sight (verse 1); (2) Apaan—this controls
ears and the faculty of hearing (verse 2); (3) Vyan—this controls nose and the
faculty of smell (verse 3); (4) Udaan—this controls the tongue and the faculty
of taste (verse 4); (5) Samaan—this controls the skin and the faculty of touch
(verse 5); (6) Vairambh—this controls speech (verse 6); (7) Mukhya—this
controls the hands (verse 7); (8) Antarayam—this controls the legs (verse 8);
(9) Prabhanjan—this controls the anus (verse 9); (10) Kurma—this controls
the genitals (versel0); (11) Shyen—this controls the Mana or the thoughts and
emotions (verse 11); (12) Krishna—this controls the discrimination, intellect
and wisdom (verse 12); (13) Shwet—this controls Ahankar or the notion of
ego, pride, arrogance, vanity etc. (verse 13); (14) Naag—this controls the
‘Chitta’ or the faculty of concentration, memory, sub-conscious, reasoning
(verse 14).

According to other Upanishads such as Trishikhi Brahmin Upanishad,
Canto 2, verse nos. 77-87 of Shukla Y gur Veda tradition, there are ten Prans,
viz. Pran, Apaan, Samaan, Udaan, Vyan, Nag, Kurma, Krikar, Devdutta and
Dhananjay. So, it is hard to say which two Prans has this present Upanishad of
ours has avoided in the absence of any specific names. Perhaps the remaining
two winds flow thorough the two Naadis mentioned below in verse no. 29.

2Colour of the vital winds—The Dhyanbindu Upanishad, verse nos. 95-99
of the Krishna Y ajur VVeda tradition not only describes the ‘ colours' of the five
principle winds but also their ‘Begl Mantras'.]

“Verse no. 29 = In the area of the navel, there is whirling subtle energy center called
the *Nabhi Chakra . [Nabhi = navel; Chakra = wheel.] The two glorious Naadis called
the Naad-dhara and the Jwalanti are located here.

The Naad-dhara is kept active because of the cosmic vibration called Naad
resonating through it. The Jwalanti, as the name suggests, is radiant and splendorous
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with the cosmic energy flowing through it. [It is believed that this Nabhi Chakrais a
symbolic center of the cosmic Sun in the body, and its energy flows through this
Naadi.] (29).

“Verse no. 30 = The other two glorious Naadis present here are Para-randhra and
Sushumna. All these four Naadis (Naad-dhara, Jwalanti, Para-randhra and Sushumna)
are radiant and glorious like gems. All of them are blocked at their lower end by the
mouth of the Kundalini (30).”

The Yoshikha Upanishad, Canto 5, verse no. 17-27 has to say on the subject—

“Verse no. 17 = Situated on the Mooladhar triangle is the Sushumna Naadi (tubular
duct) measuring about twelve fingers width in length. 1t is also called ‘Brahm Naadi’.
[Thisis because it links the Kundalini directly to the Brahm Randhra at the top of the
head and it is through it that the Pran Vayu, the vital winds, rises from the base of the
body to lift and finally escape through the Brahm Randhra to provide liberation and
deliverance to the ascetic who practices Yoga. The cosmic Naad representing the
presence of Brahm is also heard when the vital Pran wind moves up in it. In other
words, this Sushumna Naadi helps an ascetic to become Brahm realised, and hence
the name.]

It is believed that it is like a bamboo which has been split into two at its base
(a7).

“Verse no. 18 = On both the side of it are the two Naadis called Ida and Pingla which
go up to the nostrils (18).

“Verse no. 19 = The Naadi on the left of Sushumna is Ida, and the vital wind that
movesin it has agolden (Hem) hue or shade (i.e. it is of ayellowish tinge)*.

To the right of Sushumna is the Pingla Naadi which represents the Sun God.
[That is, the vital wind that blows through it has the vitality and energy that is
equivalent to that of the sun.]? (19).

[Note—lAccordi ng to Dhyanbindu Upanishad, verse nos. 95 of the Krishna
Yaur Veda, the vital wind which has this colour is the Apaan wind. To
guote—"The Beg or seed letter of the Apaan wind (the primary air which
moves downwards in the body and helps in food intake and its movement
through the intestines, its digestion and elimination from the body) is the
Sanskrit aphabet ‘Ra . It has the hue of golden yellow resembling the brilliant
sun, and represents the fire element.”

sz saying that the vital wind passing through the Pingla represents the
sun and the fact that that the sun is like a hot piece of gold and yellow in
colour, it is implied that both the Naadis are equally important and carry the
vital life forces in them. This is a very obvious observation because one
breathes through both the nostrils and both are equally important for the
normal heath of the man. Even if one of the nostrils is clogged as during
severe colds, notwithstanding which, the body feels suffocated. Further,
during the process of Pranayam or breath control exercise, the inhalation and
exhalation of air, caled Purak and Rechak respectively, are done alternately
through the left nostril and right nostril, i.e. through the Ida and Pingla Naadis
respectively.]
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“Verse no. 20 = In the navel region there is a Naadi called Vilambini. It is from here
(navel) that all the Naadis originate—both the ones that go upwards and the ones that
go downwards in the body (20).

“Verse no. 21 = This clutch of Naadis in the region of the navel is called the Naadi
Chakra, and it islike the egg of a hen.

The two Naadis caled Gandhari and Hast-Jivaha originate from it and go up
to the two eyes (thereby controlling the function of seeing) (21).

“Verse no. 22 = The two Naadis called Pusha and Alambusa originate from there and
go up to the two ears (thereby controlling the function of hearing).

The great Naadi called Shura rises from here and goes up to the center of the
two eyebrows. [Hence, this Naadi helps in concentration of attention and focusing of
the mind, especialy during meditation. It also helps the ascetic in self realisation
when it is said that the third eye of wisdom located in this spot is opened.] (22).

“Verse no. 23 = The Vishwodara Naadi is also located there, and it helpsto take in al
the four types of foods' (by creating a taste for them and helping in their digestion).
[That is, this Naadi controls the entire function of digestion and taste.]

The Naadi called Saraswati rises from here (Naadi Chakra) and goes up to the
tongue (thereby controlling the function of speaking) (23).

“Verse no. 24 = The Naadi caled Raka also has its seat here (Nabhi Chakra). It
creates the strength to drink. [Hence, it controls the function of thirst and the ability to
drink and hold this drink inside the body without immediately vomiting it out.]

Besides this function, it creates hunger and clears mucous from the nostrils.
[Therefore, it has adirect role to play in colds and catarrhs.] (24).

“Verse no. 25 = The Naadi called Shankhini originates here (Nabhi Chakra) and goes
up to the throat and faces downwards there, pointing to the place of its origin (navel).
It helps to take the nutrients of the food eaten to the mind (brain). [Hence, it provides
nourishment to the brain and controlsits proper health and functioning.] (25).

“Verse no. 26 = There are three Naadis that go downwards from the navel. Out of
them, the Naadi named Kuhu helpsin elimination of stool and the one named Vaaruni
helpsin passage of urine (26).

“Verse no. 27 = The Naadi named Chitra goes up to the Siwani (the suture between
the male genital and the anus) and controls the discharge of sperms (semen).
[Therefore, it controls sexual behaviour, male potency and virility.]

| have described the Naadi Chakra (the network of Naadis) to you (27).”

The Jabal Darshan Upanishad of Sam Veda, in its Canto 4, verse nos. 13-22 %>
describes the main Naadis and their distribution. To quote—

“Verse no. 13-16 = [The location of the chief nerves is described in the following
verses—] Oh sage! It (Kundalini) blocks the mouth of the *Brahma Randhra’ (located
at the base of the spine) with its own tip. To the left of the ‘Sushumna is the ‘Eda
nerve, and to the right is the ‘Pingla’ nerve (13). The ‘Saraswati’ and ‘Kuhu' nerves
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are located on either side, dightly on the back of the * Sushumna nerve. At the back
of the ‘Eda nerve is situated the * Gandhari’ nerve, and on its front side is present the
‘Hastijihvaha nerve (14). At the back of the ‘Pingla nerve is located the ‘Pusa
nerve, and to its front is present the ‘Y ashaswini’ nerve. In between the ‘Kuhu' and
the ‘Hastijihvaha nerves is located the *Vishwodari’ nerve (15). The ‘Varuna nerve
islocated in between the Y ashaswini and the ‘Kuhu' nerves. The ‘ Payaswini’ nerveis
situated between the ‘Pusa’ and the ‘ Saraswati’ nerves (16) [13-16].

“Verse no. 17-20 = The * Shankhini’ nerve is located between the ‘Gandhari’ and the
‘Saraswati’ nerves. The ‘Alambusa’ nerve passes through the center of the ‘Nabhi
Kanda and goes up to the anus (17). The * Sushumna nerveis aso called ‘Raka’. To
the east of it is the ‘Kuhu' nerve. It is present both in the lower part as well as the
upper part of the body, and it extends right up to the right nostril (18). The ‘Eda
nerve goes right upto the left nostril. The * Y ashaswini’ nerve extends up to the big toe
of the left foot (19). The ‘Pusa’ nerve goes up behind the ‘Pingla nerve and reaches
up to turn towards the left eye, while the ‘ Payaswini’ nerve has been said to go right
up to right ear (20) [17-20].

“Verse no. 21-22 = Oh sage! The ‘Saraswati’ nerve extends upwards till the tongue;
the ‘Hastijihvaha nerve extends down up to the big toe of the left foot (21). The
nerve named ‘ Shankhini’ has spread up to the left ear. Expertsin Vedanta say that the
‘Gandhari’ nerve goes up to the left eye (22) [21-22].

[Note—Careful reading of verse nos. 13-22 shows that (a) ‘Alambusa’ is the
only nerve which passes down from the tip of the ‘Kanda located in the area
of the navel, through its central core, up to the anus, while verse no. 23
(below) tells us that Vishwodara also passes through the center of Kanda. (b)
The rest of the 13 nerves out of the total 14 pass through the spinal cord right
up to the upper organs of the body —the nose, the ears, the eyes and the head,
aswell asto the lower part—the toes and the sole of the foot.]

“Verse no. 22 ¥» =The ‘Vishwodara nerve lies in the center of the ‘Nabhi
Kanda .”

(J) The patron Gods of the different Naadis—

The patron gods of the Naadis, i.e. the forces of Nature personified as deities who
control the functioning of the Naadis, are enumerated in Jabal Darshan Upanishad,
Canto 4, verse nos. 35-40. To quote—

“Verse no. 35-36 = Oh Sage! Shivais the patron God of the * Sushumna nerve while
Vishnu is of ‘Eda’ and Brahmaa of ‘Pingla nerves. ‘Viraat’ (the macrocosmic form
of Brahma) is the patron God of Saraswati (35). The ‘Pusa nerve has ‘Aditya (the
Sun-God) bearing the same name (i.e., the sun is aso called ‘Pusa’), the ‘Varuna
nerve has ‘Vayu God' (i.e., the Wind-God) as its patron, while the ‘Hastijihvaha
nerve has‘Varuna (Water-God) asits patron God (36) [35-36].

“Verse no. 37-38 = Oh the best amongst sages! The Sun-God is the patron deity for
the *Yashaswini’ nerve, while the *Alambusa nerve has ‘Varun' (the Water-God) as
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its patron God (37). The ‘Kuhu' nerve has ‘hunger’ as its patron Goddess, and the
moon is the patron God of both the *Gandhari’ and the ‘ Shankhini’ nerves. ‘ Prajapati
isthe patron God of the ‘ Payaswini’ nerve (38) [37-38).

“Verse no. 39-40 = The Fire-God is the patron God for the ‘Vishwodar’ nerve. Oh
great sage! The Moon-God aways moves through and pervades throughout in the
‘Eda’ nerve (39), while the Sun-God does so in the ‘Pingla nerve (40).

(K) The Kundalini theory

The Kundalini is a coiled subtle cosmic energy center of the body that lies at the
lower end of the spinal cord, blocking it with one of its ends. The subtle energy of the
Kundalini represents the dynamism of the consciousness present in the body of the
living being. By doing Y ogic practices, the stupendous energy trapped in its coils can
be released by the unplugging of its mouth which opens into the * Sushumna nerve.
This energy then rises up the spinal cord and ultimately reaches the top of the head.
The Yogi who practices this Kundalini activation, caled ‘Kundalini Jagran’,
experiences brilliance and dazzle unmatched by any other experience. Since it
requires a lot of willful effort and energy to make this happen, and an activated
Kundalini helps the spiritual aspirant achieve success in his meditation and
contemplation on the one hand and providing sufficient energy to his Pran or vital life
forces present inside the body to enable the pure consciousness known as the Atma to
experience extreme bliss and ecstasy that comes with ‘self-realisation’, the process is
called *Shakti Chaalan'—or activation of the hidden energy of the body for the
aspirant’s spiritual upliftment.

According to this theory, the energy centre of a man is in the shape
of a coil having three and a half loops, called Kundalini, located at the
base of the spine. Each full round of the coil represents one Guna—i.e. one coil
stands for the Sata Guna or purity, one coil for the Rgja Guna or passions, and one
coil for Tama Guna or inertia. The half coil stands for the modification of Prakriti or
Nature. Every person has this Kundalini lying in a dormant state. When this
energy centre is awakened, the man is able to experience total fulfillment
and attain oneness with divinity. This energy centre can be activated by
incessant Japa and Meditation.

There are three dimensions of space— the physical space
‘Mahakasha’ (the plane where the planets and stars exist), the mind-
intellect space called the ‘ Chittakash’ (the plane where the creature thinks
and imagines) and the knowledge space called ‘Chidakash’ (where the
supreme and infinite knowledge resides; it is the pure consciousness that
stage here). The word ‘Akash’ means space, limitless, boundless sky
whereas ‘Maha means great, ‘Chitta’ means mind, and ‘Chidda’ means
eternal enlightenment which is pure consciousness.

The Kundalini theory of Yoga states that there are three very
narrow channels running through the backbone (spine) from bottom to
head. The left channel is called ‘Ida’, the right channel is called ‘Pingla’
and the central channel is called ‘ Shusumna’ . When we are physically and
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mentally active, our energy passes through ‘Pingala’ channel and the
breath passes strongly through right nostril. When the body and the mind
are resting, the energy passes through ‘l1da’ channel and the breath through
the left nostril. The 3« channel, the ‘Shusumna’, is usually closed at its
lower end. It can be made to open through intense spiritual practices such
as Japa and meditation. When opened, the energy of the Kundalini passes
(ascends) through the *Shusumna’ channel and rises up towards the brain.
When this happens, the aspirant gets access to the knowledge space
(Chiddakash). Ultimately, when this energy reaches the highest point in
the channel, a point called ‘Sahasrara Chakra’, the man is able to
experience bliss and ecstasy associated with the ultimate experience of the
truth called Brahma. Thisis ‘God or Brahma realisation’ in terms of Y oga.
But the vehicle to do this is Japa of the divine Mantra and meditation with
the help of deep contemplation.

The ‘Fire’ required to heat and activates the ‘ Apaan wind and push
it upwards comes from the ‘Sun Chakra’ located between the navel and
heart. It is done by ‘ Surya Pranayam’. During this meditative process, it is
imagined that flames are flaring up from the sun residing in the region of
the navel, and these flames are heating the ‘ Sushumna’ nerve, also called
the ‘Brahma’s door’, the lungs, the heart, the throat etc., all of which have
the vital airs in them. By heating the lower end of the *Sushumna’ nerve
alongside the heating of the ‘Kundalini’ and the *Apaan wind’, the
opening of this nerve is unclogged and the subtle energy trapped inside
the coiled ‘Kundalini’ is released and pushed up by the ‘Apaan wind’ into
the spinal cord, rising right up to the head, mixing with all other winds en-
route, collecting all their impurities with it much like the hot air rising
above the chimney of a furnace in a factory. It is also like the hot wind
rising up from the surface of the earth and developing into a whirl-wind
which takes along with it dust particles, leaves, twigs et al. This polluted
wind is finally exhaled through the right nostril.

Further, as is the case of a chimney in a factory, the rising of hot air
also helps in ventilation of the body because fresh air is drawn in to fill
the gap left by the rising Apaan wind. In other words, all the vital winds
present at different points in the body of the individual, which were
hitherto trapped due to bad habits and postures through the person’s
lifetime, are forced out of their entrapments and are circulated throughout
the body. Obviously, the diseases caused by incarcerated and trapped
polluted wind —called ‘Vayu Dosh’, or affections of the body arising out
of faulty winds —are eliminated (Kaushitaki Brahmin Upanishad, 2/113).

The rising of the ‘Kundalini’ is also similar to the rising of mercury
in a thermometer. When the bulb is heated, the mercury shoots up. The
‘Kundalini activation’ is described in all the major Upanishads dealing
with Yoga, chiefly the following— (a) Yog Chudamani and Jabal Darshan
Upanishads of the Sam Veda tradition, (b) Trishikhi Brahmin Upanishad
of Shukla Yajur Veda tradition, Dyan Bindu Upanishd, verse no. 66-69,
Yog Kundalini (which is specially dedicated to the concept of Kundalini
and how to activate it), and Y ogshikha Upanishad, Canto 1, verse nos. 85-
117 of Krishna Yajur Veda tradition. (c) Shandilya Upanishad of the
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Atharva Veda tradition, Canto 1, section 4, verse no. 8, 36/1-4; Canto 1,
section 7, verse nos. 36/2-5

The Dyanbindu Upanishad, verse no. 66-69 of Krishna 'Y gjur Veda tradition describes
how to activate and ignite the latent cosmic energy present in the Kundalini. This
verse is quoted here—

“Verse no. 66 = The supreme source of divine cosmic energy is personified as a
femae deity (a Goddess) caled the ‘Parmeshwari’. [Here the term refers to the
Kundalini* because it is the fount of this cosmic dynamic energy in creation inside the
body.] This Parmeshwari representing the stupendous source of energy lies in a
sleeping state or in a dormant state of existence, blocking the entrance or doorway to
the pathway to Brahm realisation (called the ‘ Brahm-Dwar’ ).

This Parmeshwari is aroused or literally woken up from her sleep by the
process of ‘Vahini Yoga'® or the meditative practice that is tantamount to doing afire
sacrifice in a symbolic way* because it kindles the latent fire element inside the
Kundalini. This process is aided by the strong will power of the mind called the
Mana, and the proper channelising of the forces of the vital winds called the Maruts
present inside the body by doing Pranayam and other exercises of Y oga (66).

[Note—lK undalini—The Kundalini is a coil-like center of subtle energy lying
at the base of the spine. It is generally lying in a dormant state. By doing
Y ogic practices, the stupendous energy trapped in its coils can be released by
the unplugging of its mouth which opens into the ‘*Sushumna nerve. This
energy then rises up the spinal cord and ultimately reaches the top of the head.
The Yogi who practices this Kundalini activation, called ‘Kundalini Jagran’,
experiences brilliance and dazzle unmatched by any other experience.

2The Brahm-Dwar is the lower end of the Sushumna Naadi, the tubular
duct running through the center of the spine and is regarded as the only duct
that helps the expert ascetic to divert his vital winds upwards along with the
subtle cosmic energy released from the Kundalini, upwards so that they reach
the top of the head where the Brahm-Randhra is located. This Brahm-Randhra
is the hair-like dlit on the top of the skull from where the supreme
transcendental Brahm is said to have entered the gross body of the creature at
the time of creation and had taken up his abode in the creature’s mind and
intellect in order to control his creation at the gross level and material plane of
physical existence from there. According to the philosophy of Yoga, when an
acclaimed practitioner of meditation and contemplation is able to concentrate
his vital forces of life, i.e. the Pran and Atma, there, he is experiences a
closeness with this Supreme Being present in a subtle and imperceptible form
at this spot. Finaly, at the time of death, his Pran makesits exit, along with the
Atma, his pure self or consciousness, from this point to merge with the wind
or air element present in the vast cosmos outside the physical body. This is
tantamount to the aspirant’s final liberation and deliverance because then this
Pran would not have to reenter any other body as it has merged and got itself
lost permanently in the elements of Nature, losing itsindividuality.

Usually the lower end of this Brahm-Dwar (represented by the Sushumna
Naadi) is blocked by the mouth of the Kundalini. The thrust of Y oga practice,
especialy the Vahini Yogais to un-block it by opening the Kundalini’s mouth
and releasing the latter’ s cosmic energy into this pathway.
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Y ogchudamani Upanishad, verse no. 36 of Sam Veda tradition describes
this pathway.

3v ahini Yoga—It deals with the activation of the vital wind/air with the
fire/lenergy of life. For it, various techniques, processes, postures and exercises
have been prescribed in Yoga, the chief among them being the activation of
the Kundalini by Pranayam. The ‘fire’ required to heat and activates the
‘Apaan’ wind and push it upwards comes from the * Sun Chakra or the * Surya
Chakra (subtle energy center) located in the region of the navel. It is done by
‘Surya Pranayam’. During this meditative practice, it is imagined that leaping
flames are flaring up from the core of the sun symbolically residing in the
navel of the Yogi, and these flames are virtually heating the Sushumna nerve
(also called the pathway leading to Brahm) as well as the other vital winds
present in the lungs, the heart, throat etc. By heating the lower end of the
Sushumna nerve, which is akin to heating one end of a heating rod or coil,
alongside the heating of the Kundalini and the Apaan wind, the opening of this
Sushumna nerve, which was up till now blocked, is unclogged and the subtle
energy of the coiled Kundalini, which was hereto before trapped inside it, is
released and pushed up by the Apaan wind into the spina cord through this
Sushumna nerve where it rises up through this channel right up to the mind or
the top of the head, mixing with it all other winds en-route, collecting al their
impurities with it, much like the hot air above the surface of the earth
developing into whirlwind and rising up into the atmosphere, taking up aong
with it the dust particles, dry leaves, twigs etc. as it goes up. This polluted
wind is finally exhaled through the right and left nostrils during the process of
Rechak. The rising of the Kundalini is similar to the rising of heated mercury
in athermometer. When the bulb is heated, the mercury shoots up. Here, when
the Kundalini is heated, the energy trapped inside it rises up the Sushumna
nerve.

Vahini Yoga is so-called because it stokes the latent fire energy lying
dormant hitherto in the body of the spiritual aspirant by activating the vital
winds, especially the warm Apaan wind present in the lower end of the
intestines, and utilizing its powerful force to stoke and activate the Kundalini,
thereby heating it and releasing its subtle energy through the opening of its
mouth covering the lower end of the Sushumna Naadi (nerve). This released
energy then snakes up this Naadi and reaches the head, first at the root of the
nose and center of the eyebrows and ultimately the top of the head at the point
of the Brahm Randhra, the hair like dlit on the skull, from which is finally
escapes at the time of death of the ascetic, giving him liberation from the fetter
of this body for ever.

(Refer Yogchudamanu Upanishad, verse no. 38 and 107 of Sam Veda
tradition.)

4The Y ogchudamani Upanishad, verse no. 36-39 of Sam Veda tradition
has an identical view which says—
“Verse no. 36—The ‘Kundalini energy’ is located above/at the top of the
‘Kanda’ in the form of a coil having eight spirals. It covers the mouth of
‘Brahm-Dwar’ (literally, the doorway leading to Brahm). It remains ever
present, but dormant, in that place.
“Verse no. 37—The stupendously supreme, Goddess-like divine and sublime
cosmic energy (i.e. Kundalini) remains dormant and in a sleeping state. It
keeps the door or the entrance point of the channel leading to Brahm residing
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in the ‘Mana’ of a creature (the Brahm which lives in the realms of the mind
and the intellect, the heart and the soul of the creature) blocked or closed or
chocked by its own mouth. This entrance point is called ‘ Brahma's doorway’,
which is actually the opening of the ‘* Sushumna’ nerve. [The coil of Kundalini
is like a serpent, with its hood blocking the lower end of the spinal cord like a
plug in the neck of a bottle.]

“Verse no. 38—By the practice of ‘Vahini Yoga (literally, the ‘fire Yoga) it
becomes activated. Simply put, the ‘fuse’ isignited by the subtle fire produced
or kindled or stoked by Yoga to make this energy active and viable. Once
activated, it assumes the form of ‘light’, and accompanied by (or pushed by or
impelled by) a determined mind as well as the forceful push of the vital winds,
it gradually snakes up or rises up the * Sushumna nerve (like a flexible needle
snaking up the intestine or veins during a micro-hole surgery as done during
endoscopy by a doctor).

“Verse no. 39—Even as a person can open the locks of the door to his house
with a key, Yogis can open the door to liberation and deliverance,
emancipation and salvation by the use of this Kundalini.

To understand the phenomenon, one can imagine aflexible probe or scope
passing up one's rectum during a medical process called endoscopy. The
rectum and the lower intestine have a titillating experience as a result of the
probe moving inside it. The entire process has been elaborately described in a
note to verse no. 107 of this Upanishad.]

“Verse no. 67-68 = Upon being woken up, this Parmeshwari (i.e. the cosmic dynamic
energy trapped in the Kundalini but now released in its subtle and sublime form) rises
up and moves upwards the Sushumna path (i.e. this energy snakes up the Naadi called
Sushumna), taking along with her the Mana (subtle mind) and the Pran (the vital wind
forces in the body representing the spark of life and vitality that makes the creature
move about and show signs of life) just like the needle takes the thread passing
through it upwards when it is moved in that direction by the hand while sewing a
cloth.

Wise, erudite and expert ascetics diligently and forcefully open the door
leading to their liberation and deliverance from the fetters that shackle them to this
body by releasing the trapped energy of the Kundalini just like a man opens a magical
trapdoor of some mysterious citadel by clapping or knocking at it to summon the
person inside the citadel to open the door for himt (67-68).

[Note—1True form of liberation and deliverance for an enlightened ascetic
implies the release of the ‘Pran’, i.e. the vital winds present in the body which
are synonymous with ‘life’ in a creature, from the trap-like physical gross
body upon its exit from the latter, and its merger with the primary air or wind
element that is present outside the body, followed by the disintegration of the
body and release of the other elements such as earth, water, fire and sky,
which were an integral constituent parts of the gross body, into their primary
cosmic forms. This ensures that there would be no more vestiges of the earlier
body left, and the dissolution is complete and final. Refer Yog Kundali
Upanishad of Krishna Y gjur Vedatradition.]

“Verse no. 69 = The person desirous of activating the Kundalini and releasing its
subtle energy for his spiritual benefit as well as to empower him with great mystical
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and occult powers should sit steadily in the Padmasan posturet. The pams of the two
hands are placed one on the top of the other, face upwards and put on the heels of the
two legs (which have already been folded in from the knee joint in such away that the
heels are just opposite the navel, the sole is pointed upwards and inwards towards the
body, and the toes of the leg of left side rest on the thigh of the right side and of the
right leg on the thigh of the left side). The chin is drawn in and held tightly near the
pit of the throat below the Adam’ s apple.

While sitting in this posture, the practitioner should focus his mind on the
patron deity of ascetics, usually on Lord Shivawho is regarded as the supreme Brahm
manifested in the form of the ‘pure self’. The Apaan Vayu (i.e. the wind in the lower
part of the body, especialy in the lower intestines and pelvic region) is drawn or
pulled upwards, while at the same time the Pran Vayu (i.e. the breath moving in the
upper part of the body, especially in the nostrils and lungs) is made to divert inwards
or held from escaping. [This physical exercise is very difficult and requires a lot of
practice and patience. It results in mixing these two primary winds in the body. Thisis
effectuated when the Apaan wind is pulled up by the upwards tug of the Pran wind,
and the latter is pushed down by the downwards pull of the former, resulting in a
balancing effect.]

The net result of this exercise is that the practitioner is able to experience the
astounding potentials of the released powers of the trapped subtle cosmic energy that
was hitherto lying dormant in a hibernating state in the Kundalini. [When the two
winds cross each other’s path, they create enough force that shakes and rattles the
Kundalini into activity, thereby unplugging its mouth to release the energy trapped
inside its coils. This is like doing physical exercises in a gymnasium to loosen rigid
muscles and tone them up.] (69).

[Note—lThe Padmasan posture is to sit in a lotus posture. This entails to sit
crossed-legged in such away that the foot of the left leg rests at the base of the
thigh of the right side and the heel isjust in front of the navel. Similarly, the
right leg is drawn in and the foot is placed at the base of the thigh of the left
leg and the hed is in front of the navel. The toes of each leg rest upon the
thigh of the other side and the sole points upwards. The spine, neck and head
are held in a ram-rod straight position, and the hands, with pams facing
upwards and resting one on the top of the other, are placed on the folded legs
in front of the navel region. The chinis drawn in and held tightly near the base
of the Adam’'s apple near the chest. This Aasan has been described in
Trishikhi Brahmin Upanishad, Canto 2, verse no. 39 of the Shukla Y gjur Veda
tradition.]”

An entire Upanishad of the Krishna Yaur Veda tradition, viz. the Yog Kundalini
Upanishad, which is the 27th Upanishad of this Veda is exclusively dedicated to the
concept of the Kundalini and the detailed process of its activation along with the
spiritual benefits derived by this awakening.

Besides the above, there are two more Upanishads of this Veda that deal with
this concept of the Kundalini--viz. the Y ogshikha Upanishad Canto 1, verse nos. 82-
89; Y ogtattva Upanishad, verse nos. 81-84.

Now let us see what the Yogshikha Upanishad, Canto 1, verse nos. 82-89 has
to say on the subject—
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“Verse no. 82 = By carefully learning the process of activating the vital energies
trapped inside the body from the wise and erudite Guru (teacher of Y oga), the aspirant
should forcefully make relevant efforts to control the vital winds.

The Kundalini is a coiled subtle energy center having three and a half loopsin
the coail. It becomes straightened as a result of the process mentioned here (by which
the vital winds are controlled and the latent energies are activated). [This process
releases the trapped energy in the Kundalini.] ( 82).

“Verse no. 83 = The anus should be constricted (so that the Apaan wind does not
escape through it during the pressure to be exerted for activating and straightening of
the Kundalini) and the Kundalini should be jerked so that it is activated into life.

If the aspirant is successful in doing so, i.e. if he is able to activate the
Kundalini and harness its stupendous treasury of cosmic energy that lieslatent initin
adormant form, he is able to symbolically conquer death; he would have no fear from
death. [This is because for one, he would have all his organs under his control, his
body would be very healthy and toned up, he would not have to suffer from numerous
ailments that afflict the body and which cause insurmountable torments for an
ordinary man, and should he decide to finally discard the body and free himself from
its limitations he would easily channelise all his vital winds up through the Sushumna
Naadi with the aid of energy provided by the Kundalini and make his painless exit by
rupturing the Brahm Randhra at the top of the head. He would not have to suffer the
normal horrors of adeclining body and the final moments of death.] (83).

[Note—lThis phenomenon is like uncoiling a hose pipe full of very cold water
during winters. The water and the pipe have been lying under frigid conditions
for a long time and the pipe needs some amount of warming and vigorous
shaking to uncoil it and releasing its water content. In the present case, the
Kundalini is the subtle energy center or the body placed at the lower end of the
spine. Its mouth is closed by the Sushumna Naadi. The Kundalini is compared
to a serpent whose mouth is shut by this Naadi. When the serpent is shaken
and jerked into life, the hot breath of it would melt the clogging wax in its
mouth and release the venomous gases trapped in this snake’'s elongated body.
When the anus is shut tight, the heat in the lower bowls and abdomen create
sufficient energy that would unclog the Kundalini and melt the wax sealing its
mouth, thereby releasing its hitherto trapped energy which would then snake
up the only opening available to it, i.e. the tubular Sushumna Naadi. This
released energy snakes up through this Naadi and reaches the other end of it at
the top of the head (skull) in the area of the Brahm Randhra (the cranium).

The process of activating the Kundalini has been elaborately described in
the book ‘ The Serpent Power’ by Arthur Avalon & Sir John Woodroffe.

According to the Yogchudamani Upanishad, verse no. 36 of Sam Veda
tradition, the energy of the Kundalini is located above/at the top of the
‘Kanda in the form of a coil having eight spirals. It covers the mouth of
‘Brahma Dwar’ (literally, the doorway leading to Brahma). It remains ever
present, but dormant, in that place.

The Dyanbindu Upanishad, verse no. 69 of Krishna Yagur Veda tradition
describes how to activate and ignite the latent cosmic energy present in the
Kundalini.
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The benefits of activating the Kundalini and the process do so have been
succinctly described in Krishna Y gjur Veda's Yogtattva Upanishad, verse nos.
81-84.]

“Verse no. 84 = Thisis very esoteric and secret knowledge that | have divulged to
you in brief. One should sit in the Vajra Aasan' and constrict the upper part of the
body. [That is, he should control the Pran or breath from escaping like the Apaan
wind was restricted by closing the anusin verse no. 83 above.] (84).

[Note—lThe Vajra Aasan is the following—the body is curved or arched
backwards like a bow in such a way that the head touches the upturned soles
of the feet. To give effect to this Aasan, one should sit on the ground with the
two legs bent backwards from the knee and the soles pointing upwards behind
the buttocks. The upper part of the body is slowly bent backwards until the
rear of the head touches the upturned soles from behind. This posture is called
Vajra after the weapon of the same name held by Indra, the king of Gods,
which gives him invincibility in the entire creation. In other words, the
practitioner of Vara Aasan too acquires such great powers that he too
becomes invincible.]

“Verse no. 85 = The fire needs air to remain kindled, and that is why when one is
able to control and harness the vital winds and concentrate their energy on the
Kundalini, the subtle energy present in the latter remains perpetually active; it is not
allowed to subside and get doused; it is not allowed to flicker and die away.

The Kundalini has immense energy inside it. The intensity of it is so powerful
that it can effectively conquer al the three worlds* (85).

[Note—lHere the term conquering of the three worlds have two
connotations—(a) The three states in which the consciousness exists—i.e. the
waking state called the Jagrat, the dreaming state called the Swapna, and deep
sleep state called the Sushupta. This happens for the following reasons. (i) By
controlling his sense organs during the waking state of consciousness, he has
literally vanquished the material world which is the focus of attention of these
organs; thisworld no longer disturbs him. (ii) Next, since he has controlled the
mind and its sub-conscious, he remains free from their influence during the
dreaming state. Since the dreams are the result of the sub-conscious mind at
work and the latter has aready been conquered, there is no question of his
mind creating aworld of dreams which he would not like to exist, or which is
not according to his temperament. The mind would not dream dreams that the
ascetic would not like to dream of. In other words, he has controlled the
wayward mind and through it his dreams, because dreams are the playfield of
the mind and the sub-conscious. (iii) When he has been able to conquer the
first two states and crossed into the third state of consciousness, called the
deep deep state, both the gross body and the subtle mind are non-existent;
they have no role to play now. But under ordinary circumstances, this state is
very temporary for the man in a deep sleep state reverts back to the earlier two
stages when the time comes for him to wake up to the redlities of this material
world where he lives. When it happens, the temporary bliss that he had
obtained during the deep sleep state vanishes in thin air. But in the case of a
realised and expert ascetic this does not happen for he remains perpetually in a
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state of bliss and oblivion, unconcerned with this artificial world of material
objects driven by the mind and the intellect. In other words, he has crossed this
third state by conquering it to proceed to the fourth state called Turiya, a state
of perpetua bliss and happiness.

This is a metaphoric way of saying that an ascetic who is able to harness
the energy of the Kunkalini by practicing Y oga has conquered the three worlds
by not only controlling himself in his waking state by self restraint of his sense
organs, but also controlling his world of dreams by controlling the sub-
conscious mind, and then the higher existential state of consciousness called
deep sleep. That is, heisin total control of his self and is like an emperor who
is invincible for his enemies, the latter being the uncountable worldly
detractions and inherent faults of character created by various Gunas that tend
to mar his spiritual progress.

(b) The other interpretation of the term ‘three worlds refer to the
stupendous mystical powers called the Siddhis (of which there are eight in
number) that he gets by being successful in Yoga. Armed with these Siddhis,
he can perform super-human tasks and achieve success in doing things that a
normal emperor’s army is unable to do. He can go anywhere he likes in the
three worlds consisting of the terrestrial world where humans live, the nether
world where subterranean creatures live, and the celestial world of Gods and
Spirits. He can assume any form there, defeat even the strongest of enemies
and the fiercest of animals, and even defeat death itself which is otherwise
undefeatable. (Refer Y ogtattva Upanishad, verse nos. 51, 73-75, 59-60 in this
context which explicitly state thisfact.)]

“Verse no. 86 = When the subtle energy of the Kundalini is stoked by the
concentrated vital winds present inside the body (by doing various Aasans and as
described in verse nos. 82-84), it rises up and snakes up the Sushumna Naadi. [This
Naadi is the tubular duct whose lower end opens into the mouth of the Kundalini. So
when the mouth is unclogged by heating the Kundalini by Apaan wind, the energy
thus released naturally would enter this tubular duct.]

It is metaphorically said that it has entered the Chandra Mandal, i.e. the realm
of the moon because the entrance of the vital winds and the energy into the Sushumna
Naadi causes a sense of titillation and ecstasy for the ascetic. Such emotional feelings
as ecstasy, exhilaration, elation and joyousness are associated with the Moon God.

It is said that now it pierces through the Brahm Granthi* (86).

[Note—lThe word ‘Granthi’ means a knot. Just like a know binds something,
thee Granthis of the body bind the subtle energy present in the body from
being released. According to Tantra literature, there are three Granthis—viz.
Brahm Granthi, Vishnu Granthi and Rudra Granthi. They obstruct the upwards
movement of the energy or power of the Kundalini. Each of the six Chakras
(whirling energy centers of the body) has two Granthis on either side. The
Brahm Granthi is situated between the Muladhar Chakra and Swadisthan
Chakra]

“Verse no. 87 = Then the energy of the Kundalini pierces through the Vishnu
Granthi* and establishes itself in the Rudra Granthi2. At this stage, the aspirant should
practice the Kumbhak phase of Pranayam? repeatedly and replenish the strength of the
vital winds present inside the body. [This is made possible because the inhaled air
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which is rich in oxygen is first sucked in through the nostrils during the Purak phase
of Pranayam. It is then allowed to stay inside the body for some time during the
Khumbhak phase of Pranayam to enable it to oxidise al the tissues and remote
corners of the body besides rejuvenating the vital winds of the body. The toxic gases
which were earlier trapped inside the different parts of the body have been yanked out
due to the heating of the body by Pranayam, activating the Kundalini and holding the
Apaan wind from escaping from the anus by closing the latter. These toxic gases, such
as carbon dioxide etc, are then collected and exhaled during the Rechak phase of
Pranayam.] (87).

[Note—1The Vishnu Granthi is situated between Manipur and Ahahat
Chakras.

2The Rudra Granthi is located between Vishuddha Chakra and Agya (Gyan)
Chakra. The energy or cosmic divine powers of the Kundalini has to pierce
through these three knots before it can reach the Sahasraara Chakra at the top
of the head.

3The word Pranayam refers to control of the breath and Kumbhak is the phase
of Pranayam when the inhaled air is held inside the body for a certain pre-
fixed time before being exhaled.]

“Verse no. 88 = The aspirant should then practice the piercing of the * Surya Mandal’
or the realm of the subtle sun in the body. By doing this successfully he finds peace,
calmness and fulfillment. This is effected by doing the Kumbhak phase of Pranayam
four times. [Thisis a reference to the fact Kumbhak would have resulted in his body
becoming light as all the toxic gases are by now eliminated and all the tissues are well
oxidised and charged. The body feels rejuvenated and fresh.] (88).

“Verse no. 89 = Having pierced through the three knots (as mentioned in verse no.
86-87) which had been acting as a millstone around his neck, tying him down and
preventing the stupendous divine energy of the Kundalini from reaching the Brahm
Randhra, the aspirant is now freed from al fetters and becomes €dligible to attain
Brahm. [That is, now he can enjoy the extreme bliss and happiness which comes with
self-realisation and Brahm-realisation.]”

The Yog Kundalini Upanishad of the Krishna Yajur Veda, in its Canto 1, gives a
detailed account of how the Kundalini is activated. For example, verse nos. 42-46
describes how the Kundalini is activated by doing Mool Bandha and how it then
enters the Sushumna Naadi in avery brief and succinct manner. To quote—

“Verse no. 42 = [This verse describes the Mool Bandha which heats and diverts the
Apaan wind into the Kundalini.]

Mool Bandha involves the constriction of the anus and diverting upwards
forcefully the Apaan Vayut which is naturally present in the lower part of the body
and which has a natural tendency of moving downwards and out of the anus (42).

[Note—1The Apaan wind is the one that is present in the intestines and moves
down and out through the aperture of the anus. It is responsible for movement
of the food downwards in the intestines and expulsion of the waste from the
body through the anus. When the anus is constricted and shut closed then
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when this wind is heated and pressure is exerted on it during the course of
Pranayam, it gets would forcefully move upwards. Finding no other opening
except the lower end of the spinal cord, or the Sushumna Naadi, it would force
itsway in it and then snake upwards. This procedure is called Mool Bandha—
literally ‘closing of the root’, so named because the Mool Kand, the carrot-like
knot of Naadis which form the base or foundation of the body, is located in the
region of the anus and the genitals.

The Tgjobindu Upanishad, Canto 1, verse nos. 27 of Krishna Yaur Veda
describes Mool Bandha as follows—"The *Moolbandh’ is closing of that spot
in the body which is like the base or foundation for al living beings. It is
possible to control the mind and its attention by controlling this Mool or root,
which can be done by closing it or doing the Moolbandh. Those who are well
versed in the philosophy pertaining to meditation as a tool of Brahm-
realisation should be very particular about it (as it helps them to control their
mind and its faculties)”.

The word ‘Mool’ means the origin or basis of anything, and ‘bandh’
means to stop or close. The Moolbandh is done by pressing the genitals with
the heels and constricting the muscles of the anus to close this opening.
Meanwhile, the Apaan Vayu (the wind present in the rectum and anus region)
is pulled upwards forcefully. It is described in Dhyanbindu Upanishad, verse

no. 73-74Y2 of Krishna Yajur Veda, as well asin Yogchudamani Upanishad,
verse no. 46 of Sam Vedatradition.]

“Verse nos. 43-45 = [ These three verses describe how the Kundalini is activated.]

When this restricted Apaan wind (whose natura movement downwards and
out through the anus is restricted by the latter’s closure by doing Mool Bandha)
begins its movement upwards, it comes in contact with the fount or the pit of fire
(located in the Kundalini and the rest of the sac-like lower abdomen). This hitherto
dormant fire is now stoked by this wind/air which begins to swirl around the lower
part of the body, thereby rekindling the dormant fire; it begins to burn with renewed
vigour and energy [43].

When the Pran (literally ‘the combined life-giving vital wind forces in the
body’) is heated and stirred into activity by the combined affect of the fire element
present in the body and the diverted Apaan wind!, it is able to burn all the impurities
that have accumulated in the body. [It acts like the blast furnace which burns all
things put into it.] [44].

The result of this natural heating process is that the dormant Kundalini is
shaken up and stirred into activity much like a sleeping snake being prodded by a
heated stick. It then hisses and becomes straightened like that snake [45]. (43-45).

[Note—!It is to be noted here that this Mool Bandha is done in combination with the
Kumbhak phase of Pranayam. When the air is held inside the body during Kumbhak
it is natural for it to get heated by the latent heat present inside the body. Thisis a
natural process, especially when Pranayam is done for a prolonged period and the
exhalation and inhalation are done rapidly.]

“Verse no. 46 = [This verse describes how the activated energy of the Kundalini
enters the Sushumna Naadi .|

When heated, the energy present in the Kundalini now expands and enters the
lower end of the Sushumna Naadi (which had hitherto closed the mouth of the
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Kundalini by plugging it with its lower end) much like the awakened snake slithering
into a cave.

That is why it is ordained upon ascetics that they practice Mool Bandh
regularly (46).”

The same idea is repeated in Canto 1, verse nos. 64-66 of the same Yog Kundalini
Upanishad. To quote—

“Verse no. 64 = The process whereby the anus is closed to divert the Apaan wind
upwards is called Mool Bandha. This enables the Apaan wind to get heated and
accompanied by the energy of the latent fire energy present in the body it begins to
move upwards.”

“Verse nos. 65-66 =When the Pran is also heated it combines with the Apaan to
become one ‘activated Pran’. [That is, the artificial distinction between Pran, the
breath residing primarily in the upper part of the body, and Apaan, the wind in the
intestine and primarily residing in the lower part of the body, is removed when they
are heated. Actually air is one and immutable element, and the distinction is made on
the basis of their functions and locations. The Pran is located in the upper part of the
body and is the term applied to the air moving in and out of the body through the nose
and mouth. On the other hand, Apaan is the wind moving down the intestines and out
through the anus. When the nose and mouth along with the throat are closed during
the Kumbhak phase of Pranayam, especially done with the Jalandhar Bandha, and it is
accompanied with the closing of the anus by doing the Mool Bandha, it is natural that
the Pran and the Apaan get trapped inside the sac-like abdomen. This not only heats
them but enables their mixing. Thus the artificial distinction is removed and the
combined duo is known hereafter by asingle name of ‘Pran’.]

The accumulated heat (caused by trapping of the winds inside the body and
the closing of the mouth, the nose, the throat and the anus) and the agitated winds
have exert a combined pressure on the Kundalini, the coiled energy center at the base
of the spine, resulting in its uncoiling and getting straightened. It then enters the
mouth of the Sushumna Naadi which lies just at one end of the Kundalini. [The
Sushumna Naadi emerges from the center of the spinal cord and blocks one end of the
Kundalini facing the lower end of the spinal cord. So when the Kundalini is heated, it
straightens and subtly wriggles itself into this Sushumna Naadi just like a snake
dithering into its hole.]”

The Shandilya Upanishad of the Atharva Veda, Canto 1, section 4, verse no. 8
describes the Kundalini as follows--"The region of the Kundalini lies below the navel
and above the groins. The Kundalini has eight coils, and together they represent eight
sorts of characteristics or inherent nature exhibited by the Kundalini.

[The Kundalini is a coiled subtle energy centre of the body that lies at the base
of the spine, called the Mooladhar Chakra—or the whirling energy center that forms
the base of the body. The Kundalini blocks the lower end of the spinal cord by one of
its ends. When it is aroused or activated during Yoga, it is heated, and its trapped
energy is released into the Sushumna Naadi, the central duct passing through the
spinal cord. Thisenergy isalso called the Kundalini and its passes through the various
Chakras en-route to the top of the head. While doing so, all the Chakras are opened
like a bud opening under pressure. When the energy of the Kundalini reaches the top
the head, the practitioner experiences extreme sense of ecstasy, called the exhilaration
of self-realisation when he feels extremely blissful and contented. Usually, the energy
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would revert back to its original position when the ascetic wakes up from his
meditation session, but with sustained practice the Kundalini can be trained to remain
perpetually whirling in the top of the head, i.e. in the Shasraar Chakrawhich is like a
wheel having a thousand spokes. {‘ Sahastra = a thousand; Ara = spokes of the whed!;
Chakra = wheel.} According to the Tantra philosophy it is like alotus with a thousand
petals. In Yogic parlance, when the Kundalini is stationed in this region of the head,
the practitioner of Yoga is said to live in a state of Samadhi—i.e. a state of trance
when he experiences bliss and contentedness, and is unaware of anything, including
his own body. From practical angle this is because the nerves of the brain are subject
to subtle vibrations which have the effect of massaging and titillating them. Refer
verse no. 10 below. A separate appendix dealing with Naadis and related concepts
describes the Kundalini aswell ]

This Kundalini liesin a dormant state at the base of the spine (in the region of
the body called the Mooladhar Chakra). During Y oga involving various meditation
exercises, the vital winds called the Pran and the fire element present inside the body
are systematically controlled and harnessed. This results in the food (nutrients) and
water (the fluid components of the body in which the food is dissolved—e.g. the
blood, mucous, various enzymes and hormones etc.) present in the body too being
regulated properly. The vita winds spread uniformly inside the body, and the fire
element is also equally distributed. In other words, the entire internal apparatus of the
body is brought under control.

It is then that sufficient energy is generated and the vital wind called the
Apaan Vayu (which is present in the lower end of the body to help downward
movement of the food in the intestines, its digestion and its final excretion, as well as
in the mouth to help imbibe food and water), which is heated by the regulated fire
element, enters the Kundalini. This helps to establish a seamless link between the
Apaan Vayu that is present in the mouth and the one that is present in the lower end of
the body.

The Apaan Vayu rises up along with the Kundalini from the back of the body
(because the energy of the Kundalini rises up through the Sushumna Naadi which is
present in the spinal cord which itself lies along the backbone) to reach the mouth,
and finally goes right up to the top of the head to reach the Brahm-Randhra.

[The Brahm-Randhra is a hair-like dlit in the skull on the top of the head. At
the height of Yoga, the energy of the Kundalini is thrust out of the body through this
dit by the heated and pressurized Apaan Vayu. According to Y oga philosophy, thisis
how the ascetic leaves his body to find Mukti or liberation and deliverance from all
fetters represented by the gross body and its organs. Refer verse no. 10 below.]

The glorious and divine radiance of the Kundalini is revealed in the form of a
subtle and sublime entity that is radiant and splendorous, and that majestically resides
in the subtle space of the heart called the *Hridaya Akash’.

[This entity is the Atma or the pure consciousness which is self-illuminated
and shines in the subtle heart much like the celestial sun which shines in the sky. The
allegory here serves to highlight the fact that the Kundalini has the same energy and
importance as the sun, and just like a wise man can utilize the sun’s light, heat and
energy for his all round benefit, the energy and the potentials of the Kundalini too can
be utilized by a wise aspirant for his spiritua welfare. Another purpose is to
emphasize that the Atma is as splendorous and radiant as the Kundalini and the sun,
but like in the case of the Kundalini which needs to be activated to be of any good for
the aspirant, the Atma too needs to be properly cultivated and realised to be of any
gpiritual good of the aspirant. Otherwise, both the Kundalini and the Atma would
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remain neglected and dormant in the body while the person continues to suffer from
al sorts of spiritual ailments. It would be an ironical situation wherein gold lies
hidden inside the house while a man suffers from financial problems.] (8)."

The Shandilya Upanishad of the Atharva Veda, Canto 1, section 7, verse nos. 36/2-5
describes how the Kundalini is activated and its benefits as follows--

"Verse no. 36/2 = The aspiring ascetic should constrict the Kundalini and pull it
upwards. This would open the hitherto-closed door for his Moksha (liberation and
deliverance).

[This refers to the activation of the Kundalini and opening of the clogged
Naadis in the body. The Kundalini is a coiled subtle cosmic energy center of the body
that lies at the lower end of the spinal cord, blocking it with one of its ends. The subtle
energy of the Kundalini represents the dynamism of the consciousness present in the
body of the living being. The Naadi is the general term used for all the tubular ducts
present inside the body through which all the life sustaining energy and impulses flow
in the body. During Y oga, when the vital winds are heated and activated, they shake
the Kundalini and loosen it up. Then they push up through the Kundalini which opens
the blocked mouth of the Sushumna Naadi, the main nerve of the spina cord, and
snakes up it to finally reach the top of the head.

The combined force of the vital winds and the dynamic energy of the
Kundalini opens the various Granthis (knots) and Chakras (subtle energy centers of
the body lying between the lower end of the body and the top of the head) en-route to
the top of the head. With these openings, a burst of immense spiritual energy is
experienced by the ascetic. The Pran or life-consciousness reaches the top of the head,
and when all the conditions are favourable and enough pressure is built up, it finally
escapes out of the body through the Brahm-Randhra, the hair-like dlit present on the
top of the skull. It is called ‘Moksha' because the Atma, the consciousness present in
the gross body of the ascetic, finds its permanent freedom by breaking free from the
fetters of the gross body and escaping into the vast fathomless sky much like a caged
bird finding its freedom when it escapes through the trap-door of the cage.

It is called ‘Moksha also because it is the final escape of the consciousness
along with the vital winds or Pran which, having escaped from the confines of the
gross body through the Brahm-Randhra, merges with the cosmic wind or the air
element present outside the body to become one and inseparable from it. The ‘Pran’
will no longer re-enter the body—meaning its liberation is once and for all; it is its
final freedom from confinements and limitations which are against its natural
temperament and habit.

The Atma, which is the ‘true self’ of al living beings and is pure
CoNsciousness, is also a synonym of Pran, aong with the vital wind and other life-
factors in creation which are generally regarded as Pran of a creature, as both the
terms mean ‘life’. Hence, when it is said that the ‘Pran’ escapes from limitations or
confines of the gross body to enlarge and expand to cover the whole space of the sky
once it comes out into the open sky outside, it is implied that the Atma—the *self’ of
the ascetic—too has found its Moksha.

Prior to this final freedom, when the Pran had reached the area of the forehead
between the two eyebrows en-route to the Brahm-Randhra the aspirant is able to
experience a thrilling sensation which gives the aspirant extreme bliss and ecstasy.
This is the moment of self-realisation when the ascetic experiences the bliss that is
associated with being near and close to the cosmic source of beatitude and felicity
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called Brahm. This experience is afore-runner and acts as a prelude for the final bliss,
beatitude and felicity that awaits him when his Pran would escape from the Brahm-
Randhrato give him freedom from al his agonies and torments.] (36/2).

"Verse no. 36/3 = The Kundalini lies in a dormant or sleeping state by covering and
blocking the mouth of the path (i.e. the Sushumna Naadi) through which it would
have to finally move out in the aspirant’s ultimate quest for Moksha, or spiritua
liberation and deliverance, emancipation and salvation.

The Kundalini wraps around this path like a serpent coiled around a tube,
tightly clasping it in its embrace and blocking its opening with its hood.

[As stated in verse no. 36/2, the Kundalini represents the dynamic aspect of
the consciousness present in the body of the creature. Normally for the un-initiated
creature it islying in a ‘sleeping state’ which is a metaphoric way of saying that the
ignorant creature is unable to know or recognize his true astounding potentials. He
does not know that a mighty source of spiritual and mystical power is hidden inside
his own body much like the musk hidden in the belly of the musk-deer. It only
requires igniting and then nothing would be beyond reach. This ignorance is the
reason why the creature is aways under pain and suffers from this or that agony; this
is the reason why he feels that he is powerless and crippled; this is the cause of his
fetters and bondages to this world and the body; this is why he needs the prop of
various rituals and doing so many thingsin order to find ways to free himself from the
shackle of this body and the world.

But once enlightenment and awareness dawns upon him he realises that should
he fire up this Kundalini by means of the process described in the Upanishads, his
deliverance and freedom is certain and within his reach. This ignorance of one's
spiritual potentials is metaphorically caled the ‘Seeping Kundalini’, while its
remova and the dawn of enlightenment and awareness of one's inherent spiritual
strength is called the ‘rising of the dormant spiritual energy’ in the form of the
awakened Kundalini.

The Kundalini is visualized in the form of a snake that lies coiled when asleep.
When it is coaxed with a stick it rises up and holds its hood to hiss violently. The
same thing happens with the Kundalini. When it is coaxed with the heated vital winds
during the process of Yoga that is especialy designed to activate the Kundalini, the
latter is shaken and stirred. It stands up like a snake holding its hood high and hissing.
The heat and the pressure exerted by the vital winds help to push the energy of the
Kundalini into the Sushumna Naadi. This is caled the opening of the pathway to
Brahm because this Naadi leads up right up to the top of the head where the ascetic
experiences the bliss of Brahm-realisation.] (36/3).

"Verse no. 36/4 = An ascetic who practices regularly to make the Kundalini activated,
and keep it activated, is able to attain Mukti (liberation and deliverance as narrated
above).

If the Kundalini (i.e. the subtle cosmic energy that is present inside the body as
the dynamism of pure consciousness) rests in the area above the throat, the ascetic is
able to find Mukti. Such an aspirant finds enlightenment and self-realisation.

On the other hand, if the Kundalini remains below the throat the aspirant
remains mired in ignorance and delusions. Such a man remains trapped and bonded in
fetters of ignorance. He cannot find freedom from his spiritual shackles.

[In other words, if the ascetic is able to focus his attention in the forehead and
contemplate upon the supreme consciousness that is a fount of extreme bliss and
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happiness, he finds liberation and deliverance from the uncountable torments and
agonies that are inherent to this gross world. This is because he would have reached
the sublime state of self-realisation; he would have risen above the mundane world
and meditate on the sublime consciousness by focusing his mind on higher goals of
life symbolized by the upper part of the body above the throat, asit is‘head’ or ‘chief’
area of the body where the commanding centre called the brain is situated. He is able
to attain enlightenment and self-realisation.

On the other hand, if he remains mired in the lowly affairs of the gross world
as symbolized by the attention being focused in the lower part of the body below the
throat, the aspirant is deemed to be living in a spiritual void surrounded by delusions
and ignorance. Such a man would be more concerned with filling his stomach,
looking after the needs of his body and enjoying the pleasures of the sense organs
rather than pursuing anything of higher value in spiritual terms. The enlightened man
on the other hand would be least bothered about the grosser aspects of creation
represented by the lower part of the gross body, and more concerned with noble and
auspicious thoughts and pursuance of sublime goals of life symbolized by the upper
part or the head where the brain is located. It is here that Brahm is said to have his
symbolic abode in the body of the creature.] (36/4).

"Verse no. 36/5 = The Kundalini energy rises up and arrives at the head through the
Sushumna Naadi instead of the other two paths open to it, i.e. the Ida and the Pingla
Naadis. Therefore, the Sushumna Naadi is the one that takes the aspirant to the divine
and supreme abode of Lord Vishnu.

[ The Sushumna Naadi goes right up to the top of the skull, while the other two
Naadis stop much below it. Refer verse no. 11 of section 4 of this Canto no. 1. Itisin
the region of the head that the supreme transcendental Brahm is said to have his
abode. Lord Vishnu is none other than Brahm personified. So, since the Sushumna
Naadi helps the ascetic in his ‘self’ realisation and Brahm realisation, it is said to be
the pathway that leads one to the divine abode of Lord Vishnu. This is why the
Sushumna Naadi is also called the Vishnu Naadi as well as the Brahm Naadi.

Besides this, meditation and contemplation are exercises that require intense
concentration of the mind and intellect. When the combined efforts of the mind-
intellect lead to self-realisation and experiencing of bliss, it is most convincing for the
ascetic. Thisistrue enlightenment as it does not require further testing and proving. It
isasublime state of consciousness that is a metaphor for Brahm-realisation.] (36/5). "

The Shape of the Kundalini and how the latent fire element in the body is kindled has
been described in the Yog Kundalini Upanishad, Canto 1, verse nos. 82-84, while the
divine feeling of extreme bliss and ecstasy that is experienced upon self-realisation
and awareness of the presence of consciousness in one's own bosom at the
culmination of this process of Yoga has been narrated in verse nos. 85-87 of this
Upanishad. To quote—
“Verse nos. 82-84 = The Kundalini is like the coiled stem of the lotus flower, while
the Mool Kand (the clot of Naadis at the base of the spinal cord) is like the bulbous
root of the same lotus. Much like a snake coiled in such a way that the end of itstail is
inside its mouth, this Kundalini lies with its mouth covered by the Braham Randhra
Naadi' [82 V2].

To awaken this Kundalini, the aspirant is to sit in a Padmasan posture,
constrict and pull up the anus, do Kumbhak (holding of the breath during Pranayam),
divert the vital wind (i.e. the Apaan wind) of the body upwards and make it strike the



191

Swadisthan Chakra? so that the dormant fire element in the body is ignited® [84]. (82-
84).

[Note—lThis Brahm Randhra Naadi is the Sushumna Naadi—so called
because it goes right up to the top of the head where the Brahm Randhra, the
hair-like dlit in the skull, is located, and through which the vital winds find
their way out when an expert ascetic wishes to leave the body at the time of
his death. In other words, the lower end of the Sushumna Naadi blocks the
opening of the Kundalini like a cork on a bottle.

2The Swadisthan Chakra is the swirling subtle energy center of the body
located in the region of the groins of males and the Bhug area of females. It
has a 5-headed male phallus like a sprouting seed and its counterpart in the
femaleistheclitoris.

3In essence this verse means that when the Apaan wind is restricted by doing
Mool Bandha involving the closing of the anus along with Jalandhar Bandha
when the throat is closed and constricting of the muscles of the abdomen
during Uddiyan Bandha, an immense amount of pressure is exerted on the
Apaan wind. It buffets the Swadisthan Chakra which is like blowing of air in
the lower end of the furnace. This would obviously stoke the fire energy
present in a dormant form in the Kundalini. This situation is like the lighting
of the fire in an oven. When air is blown into the ovens from the lower end,
the firewood placed on the grate catchesfire easily and burns vigorously.]

“Verse nos. 85-86 = By this method the sleeping or dormant Kundalini is awakened
or shaken up and made active. The subtle cosmic energy present in it is then
unleashed and it rises up to pierce through the three Granthis, viz. the Brahm Granthi,
the Rudra Granthi and the Vishhu Granthi, besides piercing through the six Chakras
and reach Sahastraar Chakra symbolically depicted in the form of a subtle lotus with a
thousand petals present in the top of the head, i.e. the Brahm Randhra which is located
at the top of the head just below the cranium.

At this point of Y oga one experiences a glorious spray of extreme bliss and
ecstasy drenching him from all side, which metaphorically represents the union of the
divine Shakti with the eternal fount of truthfulness, bliss and joyous abandon called
Shiva. [Here, the * Shakti’ is symbolised by the cosmic divine conscious energy that is
made active by doing Y oga and activating of the Kundalini, and * Shiva represents the
awareness that comes with it of the presence of the pure consciousness called the
Atmaas one'strue ‘self’. This Atmais eternal, truthful, imperishable, immutable and
non-dual; it is divine and sublime. When the aspirant becomes aware of it, he isfilled
with an extreme sense of spiritual achievement and the fulfilment of his desire for
attaining a state of eternity and perpetual bliss. He would want nothing more; he has
reached the pinnacle of spiritua attainment that is rare and difficult to achieve.] (85-
86).
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(L) Relationship of Chakras

With Gyan (knowledge; gnosis), Bhakti (devotion) & Y oga (meditation)

The thinking process of a man acts like a direction in which the headlamp of a car or
the focus of a torch is turned towards, and the beam of light representing the energy
flow of the different Chakras will consequentially be directed in that direction to the
exclusion of all other directions. So, if the mind is assiduously fixed on a particular
subject, the energy of the Kundalini (the chief Chakra) will be focused on it. If the
subject is Brahma, the energy will be focused on Brahma; if the subject is the world,
the energy will be diverted there. The focusing of the mind is like putting the reflector
behind the bulb of the headlamp or torch, as it helps to concentrate the light of the
bulb to a particular direction instead of allowing it to scatter and dissipate.

Gyan Yoga helps in long term focusing of attention on the higher aspects of
existence— ‘self’ at the micro level and ‘universe’ at the macro level. This is why
diligent perusal of Gyan (knowledge) raises a man from mundane existence to an
enlightened existence where the noise and hustle of the world does not disturb him
and he remains ever blissful, whereas the worldly man pursues this bliss and is not
able to achieve it, and throws in the towel in frustration. Devotion (Bhakti) to God
helps in this endeavour because it has a direct link with the heart, and a controlled
heart acts like an assistant for the mind. So, Gyan, Bhakti and Yoga are not at odds
with each other, they do not contradict and neutralise each other, but on the contrary
they are the so-called three legs of the stool on which Brahmarests.

Taking aleaf from science, we can say that if we vibrate at a fine frequency,
we become receptive to a finer quality of consciousness and its attendant elevation
even as a shortwave radio transmission travels longer distances compared to the
medium wave. Again, since energy resists its opposite force, e.g. the positive resists
or neutralises the negative, the positive spiritual energy generated by the risen
Kundalini helps to neutralise the negative energy generated by such things as anger,
joy, anguish, frustration, arrogance, passions, avarice, greed etc.

So we can say that the three aspects of spiritualism— Gyan (knowledge),
Bahkti (devotion) and Y oga (meditation) are the three legs that hold aloft the flag of
enlightened consciousness which has been unfurled by dedication, commitment and
diligence. When a flag flutters in the wind atop a mast, it gives a feeling of
accomplishment and pride to the people who ‘look up’ (and not down) at it as a
symbol of their identity, dignity, achievement and self respect. They salute an
unfurled and fluttering flag, and not a curled one. So, we salute enlightened, self-
realised people, and not those in whom consciousness and divine energy are lying
curled up in the form of the unfurled Kundalini. Since we have to make efforts to
raise a flag on the mast before it starts fluttering, we have to make efforts to acquire
Gyan, have Bhakti and do Meditation. But once the objective is achieved and success
obtained, it reveals itself in an expression of ecstasy and exhilaration that comes with
an accomplished task.
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Appendix: no. 2

The different States of Existence of Consciousness

The Atma or the soul of aliving being is ‘ pure consciousness and the true self’ of the
creature. It has many states of existence according to metaphysics—e.g. the 1% state
called the waking state or ‘Jagrat’, the 2™ state called the dreaming or ‘ Swapna’, and
the 3¢ called the deep Sleep state of consciousness or ‘ Sushupta’. There is a 4" state
also, and it is called ‘Turiya’, which is obtained as a result of going beyond the 3
stage of deep sleep, and it is a permanent state of bliss and felicity in which the
conscious Atma usually lives in ordinary people who are said to be self-realised.
Beyond this 4" state is the Turiyateet, literally the state which is beyond the Turiya
state and in which the Atma (pure consciousness) is free from all the encumbrances
and characters displayed by it during the other four states. Therefore, Turiyateet
would be the 5" state of existence of the Atma, and the higher transcendental state
when the spiritual aspirant experiences oneness with Brahm. The Turiyateet state is
the state of existence of ‘super-consciousness on a perpetua basis. Whereas the
Turiya state is the hallmark of those who are self-realised, the Turiyateet state is the
benchmark for those who are Brahm-realised. The Turiya state is the preliminary
ground which paves the way for attaining the Turiyateet state.

To start with the understanding of these different states of existences of the
consciousness, we have to begin with the fundamental two states in which the creature
lives in this world. These two are the following—(1) the waking and (2) the sleeping
states. For the purposes of analyzing the behaviour and existential states of the
creature during these two fundamental stages, they have been classified into three
distinct states as follows—the waking state called ‘Jagrat’, the dream state called
‘Swapna’, and the deep sleep state called * Sushupta. Beyond these three, there are two
transcendental states called Turiya and Turiyateet states of existence of the
consciousness in which self-realisation and Brahm-realisation are possible, or which
mark the state in which those who are self-realised and Brahm-realised exist. It is the
transcendental state of supreme enlightenment and self-realisation.

References--(1) The three states of existence of the consciousness have been
described in the following Upanishads amongst others—(a) Shukla Yaur Veda—
Brihad Aranyaka Upanishad 2/1/16-20, 4/3/9-38. (b) Krishna Yaur Veda—
Brahm/Amrit Bindu, verse no. 11; Varaaha Upanishad, Canto 1, verse no. 11; Yog
Kundali Upanishad, Canto 3, verse nos. 20-23, 27-32. (c) Atharva Veda—Prashna
Upanishad, Canto 4, verse nos. 2-6.

(2) The four states of existence of the consciousness have been described in
the following Upanishads amongst others—(a) Shukla Yaur Veda—Trishikhi
Brahman Upanishad, Canto 2, verse nos. 149-150; Brihad Aranyak Upanishad 2/1/16-
20, 4/3/9-38; Subalo-panishad, Canto 4 full as well as Canto 9, verse no. 1-7;
Paingalo-panishad, 2/11-16; Mandal Brahmin Upanishad, 2/4-2/5; Turiyateet
Upanishad. (b) Krishna Y gjur Veda tradition—\V araaha Upanishad, Canto 2, verse no.
59-64, 72; Canto 4, verse no. 11-20; Brahmo-panishad, verse no. 1, 20-21; Kaivalya
Upanishad, verse no. 12-14; Dhyan Bindu Upanishad, verse no. 93/12-93/15;
Sarwasaar Upanishad, verse no. 4; Shaarirak Upanishad, verse no. 14; Brahm/Amrit
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Bindu Upanishad, verse no. 11. (c) Atharva Veda tradition—Mandukya Upanishad,
verse nos. 3-7; Atharvashikha Upanishad; Nrisingh Purvatapini Upanishad, Canto 4,
verse no. 4-7; Naradparivrgjak Upanishad, Canto 5, verse nos. 1, 24-26; Canto 6,
verse no. 4, Canto 8, verse nos. 9-16, 19-20; Ram Uttar Tapini Upanishad, Canto
3,verse nos. 5-8; Param Hans Parivarjak Upanishad, pargraph no. 6; Annapurna
Upanishad, Canto 1, verse nos. 25; Canto 2, verse nos. 12-16; Canto 3, verse nos. 10,
13, 16-18; Canto 5, verse nos. 16, 46, 84-85, 88-89, 109-111.

(3) The five states of existence of the consciousness have been described in the
following Upanishads amongst others—(@) Shukla Ygur Veda—Turiyateet
Upanishad; Subalo-panishad, Canto 9, verses 1-7; Manda Brahmin Upanishad,
Brahman 2, section 2 full, and section 4, verse no. 1; Paingalo-panishad, Canto 2,
verse nos. 11-15. (b) Krishna Yagur Veda—Dhyanbindu Upanishad, verse nos.
93/12—93/15. (c) Atharva Veda--Naradparivrajak Upanishad, Canto 6, verse nos. 3-
4. .

We will now endeavour to analyse all these five states of existence of the
conscious Atmain simple termsin brief.

According to the Varaaha Upanishad of Krishna Yajur Veda, Canto 1, verse
no. 11, there are three types of world that the Jiva lives in. They pertain to the three
states of consciousness in this world. They are Vishwa (the world as the individual
creature perceives it in its waking state of consciousness), Taijas (the world as the
individual creature perceives it in its dreaming state of consciousness), and Pragya
(the world as the individual creature perceives it in its deep Sleep state of
CONSCIOUSNESS).

(a) The 1¢t stage is called waking or Jagrat. During this state, a creature’ s sense
organs that constitute its gross body are active and they receive inputs from the
physical material world outside which they in turn transfer to the mind which forms
the creature’s subtle body. This mind then filters through the clutter of information,
then either orders the organs of action to respond accordingly, or it consults its
supervisor, the intellect, for advice. Meanwhile, the mind stores all the information in
its data bank for future reference much like the record room of an office. The true self
of the creature, the pure conscious Atma, is like the King in whose secretariat the
mind and intellect work, and therefore the Atmais the final Authority which takes the
final decision and is responsible for al the things done by each of these individual
entities. Even as the King cannot absolve himself for the sins committed by his
subjects during his rule or plead ignorance of whatever is happening in his kingdom
though he is not directly involved in them or in the day to day routine work of the
kingdom as he stays in his palace and cannot be practically expected to control each
movement in his kingdom, but he is morally responsible for them and cannot deny
this responsibility. Similarly, the Atma of the creature is responsible for each and
every thing that the creature does though the Atma is limited to its palace-like
residence in the heart of the creature. So, the otherwise immaculate Atma is accused
of things that body or mind of the creature does because the Atma is at the helm of
affairs.

During this Jagrat state, the Atma interacts with the outside world through the
medium of the sense organs of the gross body (i.e. the physical body). The sense
organs of perception of the body collect information from the external world and pass
them over to the mind, which in turn processes them and passes necessary instructions
to the organs of action on the one hand, and files data for future reference in its
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memory bank on the other hand. The mind would aso refer to the intellect those
things which are not routine in nature.

The Jagrat state is when the consciousness is aware of the externa world of
material objects, and this is made possible through the medium of the sense organs of
perceptions such as the eye, ear, nose, tongue and skin which enables the creature to
respectively see, hear, smell, taste and feel this world. The creature’s responses are
carried out with the help of the organs of action such as the hands which receive, the
legs that take him to the desired place, the mouth that helps him to speak and eat, the
excretory organs that helps it to eliminate waste from the body, and the genitals which
helps him to recreate and enjoy the sensual pleasures of the world. These organs are
located in the gross body, and since the world is experienced through them, the latter
is also deemed to be gross. The coordination of all the perceptions and actions is done
by the mind-intellect which is the subtle part of the body.

The first stage of Jagrat or waking state of consciousness has been beautifully
described in Brihad Aranyaka Upanishad of Shukla Y aur Veda, Canto 2, Brahman 1,
verse no. 20; Canto 4, Brahman 3, verse nos. 16-19, 31, 34-35.

The Ram Uttar Tapini Upanishad of the Atharva Veda, Canto 3, verse no. 5 describes
the first state of existence of consciousness, called the Jagrat or waking state. Now let
us see what it says—The cosmic, divine, sublime and ethereal monosyllabic word OM
isknown as ‘Akshar’ asit isimperishable and immortal. [The Sanskrit word ‘ Akshar’
has two meanings—oneis a‘letter’ and the other is something that ‘ does not decay, is
imperishable and eterna’. OM is likened to a ‘letter’ because it is a monosyllabic
sound. For the purpose of study and analysis of its magnificent divine aspects it is
hypothetically split into three (A, U, M), four (A, O, U, M) and even six (A, O, U, M,
Chandra Bindu and Ardha Maatra) components. It ought to be remembered that OM
is not an ordinary monosyllable, but it is the Beg Mantra for the supreme
transcendental Authority of creation and the cosmic Consciousness known as ‘ Brahm'’
that is at the root of everything that exists. This ‘cosmic Consciousness' is known as
Parmatma, the supreme Atma, the Brahm, the Supreme Being, at the macrocosmic
level of creation, and as the Atma, the individua soul of the creature known as the
Jiva, the living being, at the microcosmic level of creation.]

The entire visible world is but a manifestation/revelation of OM. In other
words, the world is avisible form of the various aspects of OM (and since OM is the
Beg Mantrafor Brahm, this world is a visible manifestation of the latter). The visible
physica world establishes and makes evident or visible the magnificent and
stupendous glory of that invisible supreme Authority of creation known as the
sublime Consciousness or the divine Brahm that is represented by the ethereal sound
of OM.

Whatever existed, whatever exists and whatever shall ever exist in the future,
as well as any other dimension or aspect of time and space which is beyond these
three, are also nothing else but a manifestation or an extension of OM as a
representative of Brahm. It is all-inclusive and comprehensive in nature.

Surely, everything is Brahm and a manifestation of Brahm, and nothing else.
Therefore, it is dso OM in a visible and manifested form. [Since everything is a
manifestation of Brahm, and OM is a word used to indicate Brahm as it is a Beg
Mantra of Brahm, it follows that the entire creation is a symbol of OM in its physical
form. This eclectic world view of creation creates a high level of equanimity of
thought, and establishes uniformity and universality in this creation. It removes all
causes or basis of dichotomies, schisms, frictions, ill-well and jealousy, thereby
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instilling harmony and calmness in the entire creation just like the case of the word
OM which is treated as a monosyllabic sound though it has four sound components
that are perfectly integrated in its sound structure.

Hence, though we assign different names and categories to different units of
creation for the purpose of dealing with them in day-to-day life, it will be wise and
enlightened to regard them as an integral and an inseparable part of one wholesome
cosmic entity for al practical purposes.

As has been said above, OM is the Begg Mantra of Brahm. Brahm is known
and recognized by this word OM. They are synonymous with each other. If thisworld
is a visible manifestation of Brahm and an extension of its glory, it follows that the
world is actually a manifestation and an extension of OM and its glory. Again, since
Brahm is pure Consciousness, it follows that what is basic to this world is
‘consciousness and nothing else. In other words, if ‘Brahm’ and ‘ consciousness are
removed from this world, nothing worthy remains in it. Hence, Brahm or cosmic
Consciousness is the ‘ Tattwa’' of creation,; it is the essential and basis unit of creation
around which the rest of the edifice of creation is moulded.

OM has four basic sounds—viz. the sound of the letter ‘A’ (as in son) which
represents the first aspect of Brahm symbolizing the initiation of creation, ‘Oo or U’
(like the letter ‘O’ in the word go) stands for the second aspect of Brahm and
corresponds to the development, expansion and growth of the world, ‘M’ (asin mum)
stands for the third aspect of Brahm and corresponds to the conclusion of the world,
and finaly the prolonged nasal sound of ‘M’ that is made after OM has been
pronounced completely and the mouth closed stands for the fourth aspect of Brahm,
and it corresponds to the time between the last creation and the beginning of a new
phase. Hence, it naturally follows that the entire creation is nothing but a revelation of
the four subtle and most esoteric aspects of the supreme Consciousness known as
Brahm that is envisioned in the form of a sound equivalent to that made by saying the
monosyllabic word ‘OM’. Thisiswhy OM is regarded as the Beg Mantra for Brahm
just like we have the monosyllabic word ‘ Raam/Raan(g)’ as the Begj Mantrafor Lord
Ram because the Lord’ s name *Ram’ is based on a single Sanskrit letter ‘Ra’ asin the
word run.

The four letters of OM, i.e. A, O, U and M, exist only in a hypothetical plane
and are employed for the express purpose of analysis and study. It must be
remembered that OM is a monosyllabic sound that is one, continuous, and unbroken
sound. These letters have been imagined just for the purpose of understand OM. This
instance is cited to explain how the entire creation and the four states of existence of
consciousness are indistinguishable from one another when we consider the entire
creation in a holistic and wholesome manner. Similarly, this aso explains how Brahm
is one single indivisible and immutable whole though it has been said to have four
Paads in the present Upanishad as well asin other Upanishads.]

The world is a visible and gross manifestation of what is essentially invisible,
sublime, subtle and supreme entity—i.e. the visible gross physical world is a
manifestation of Brahm who is invisible, subtle, sublime and supreme. The visible
and verifiable world proves that there is something beyond the spectrum of visibility
that is real and truthful, and of which it is an image. That essential element which
forms the ‘soul’ and the ‘basic identity’ of the world is called its ‘Atma’. Since it is
Brahm that is at the core of all aspects of creation, it follows that Brahm is also the
‘Atma or soul’ or ‘essence and fundamental aspect’ of creation, or the ‘Tattwa of
creation—both at the macrocosmic level of creation, in which case it is caled the
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‘Paramatma’ (the supreme and transcendental Atma), as well as at the microcosmic
level of creation, in which caseit issimply called the Atmaof the individual creature.

This Atma or Parmatma has four Paads or limbs or aspects corresponding to
the four Paads of Brahm represented by the four sounds of OM. Again, since the
Atma is nothing but pure consciousness, it follows that the four Paads of the Atma or
Brahm represent the four states of existence of the ‘ consciousness'.

[Although the supreme Brahm is indivisible, immutable and eternal, and it
cannot be fractioned or partitioned, we hypothetically divide its entire being into four
stages or states of existence just in order to understand or grasp its full form or nature
like the monosyllabic sound OM that has been split into four components just for the
purpose of study and analysis. That is, this division is done to facilitate study and
comprehension of an entity that is usually beyond the reach of the mind and the
senses.

The universal sound OM is split into four components A, O, U and M. These
are regarded as being representatives of the four aspects of creation—viz. the origin,
the development, the expansion and growth, and the conclusion respectively. They
also respectively represent the four states of existence of consciousness—viz. the
Jagrat or waking state, Swapna or dreaming state, Sushupta or deep sleep state, and
Turiyaor post-Sushupta state. Thislatter concept is explained below.]

The supreme transcendental Atma or the cosmic Consciousness, also known
as ‘Brahm’ and represented by the word OM, has so-called four states of existence—
viz. (@) The waking state of consciousness called ‘Jagrat’ (or Vishwa), (b) the dream
state of consciousness caled ‘Swapna (or Tajasa), (¢) the deep deep state of
consciousness called ‘Pragna’, and (d) the ‘Turiya state of consciousness which is
synonymous with the supreme blissful state of consciousness called ‘pure Brahm',
and which is beyond the earlier three states of existence of consciousness.

To begin with, the 1st state of consciousness, called the ‘First Paad’ or the first
leg of the conscious Atma, is being described here in this verse as follows—

During the waking state of consciousness, the entire manifest gross world is
the Atma’s play-ground. The consciousness is spread in all the directions of the gross
world because during this waking state of its existence it is aware of the entire length
and breath of this world and all its happenings. Since this world is gross, the Atma
during this waking state also becomes gross in nature because of its association with
this gross world. The Atma assumes the basic gross character of this world as it is
invariably influenced by the gross nature of its surrounding habitat with which it has
to keep constant contact. During the Jagrat state, the Atma of the creature interacts
with the physical gross world in which the creature lives. The Atma keeps company
with the material sense objects of this world through the sense organs of the body of
the creature. This contact is bound to have its influence upon the Atma, and since the
world is gross and artificial, since it is dominated by the three Gunas (Sata, Ragja and
Tama) in varying proportions, as well as by Maya (delusions) along with its own
array of problems, it follows that this influence is not positive at al, it is not
conducive to the Atma’'s welfare and peace. Such is the influence of the Jagrat state
that the Atma becomes restless and agitated; it forgets that its primary nature is one of
being eternally peaceful and rested. In brief, the Atma acquires some degree of
grossness and a tainted character so typical of thisworld.

From another angle this concept can be understood as follows—the conscious
Atma, which essentially has no form and attributes, manifests it’s self in the form of
the visible world, and resides in all the forms that this world takes. This is because
Atma and Brahm are synonymous, and it is Brahm that is revealed in the form of the
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world. That is, al the living creatures of the world have the same Atma or pure
consciousness in them. In other words, the Atma assumes the gross body of all the
living beings, and it is with these bodies that the Atma of the individual interacts with
the world of material sense objects. The Atma becomes aware of the presence of the
various sense objects of the world by the medium of the sense organs of the gross
body. These organs help the Atmato perceive the world and respond to it. That iswhy
they are called organs of perception and organs of action of the Atma. The Atmais
linked to the world through the sense organs that collectively make up the gross body
of the creature.

Hence, during the Jagrat or waking state of consciousness, the Atma has
spread its tentacles in the external material world and its sense objects which are
primarily gross in nature. It lives in this world just like it lives inside the body of the
individual creature. Therefore, the gross world becomes its de-facto body while the
Atma exists in the Jagrat (waking) state. It begins to identify its self with the gross
body (and forgets that it is most sublime and subtle in nature, and is the invisible
consciousness that has no form). During the Jagrat state, the Atma is not only aware
of the gross world but relates to it very intimately.

Hence, it is metaphorically said that the seven worlds! are the Atma's gross
body during the Jagrat or waking state of consciousness—it physically lives in them,
it mentally and emotionally relates to them, it isinvolved in them, and it is attached to
them. During the Jagrat state, the Atma thinks that the external world is all that there
is to it in existence, that the truth about which the scriptures speak is the externa
physical world with which it physically interacts during this state. But the deluded
Atma forgets that the scriptures also speak that this world is an imagination of the
mind because it has its origin in the mental wish of the supreme Creator to create
something, that therefore it is artificial, deceptive, deluding and entrapping by its
inherent nature. It becomes difficult for the Atmato realise the truth of this conclusion
of the scriptures as it physically interacts with the gross world and feels its present in
tangible terms. Therefore, the Atma takes to this world like fish to water, not realizing
that this plunge would land it in a grave bog of slush and quicksand. Therefore, the
otherwise immaculate and untainted Atma, which is regarded as the pure
consciousness personified, becomes tainted and corrupted by all the characteristic
negativities, unholy influences and demeaning qualities typical of thisworld.

[The seven worlds represent al forms of the living creation, and al forms of
creatures that live in them. Hence, they symbolically refer to al forms of life where
the Atma or the pure consciousness is aware of the existence of the external gross
world—even in arudimentary form.]

The Atma uses its nineteen symbolic ‘mouths’? to eagerly devour or
passionately taste and imbibe the sweetness of the external world and the numerous
comforts and pleasures it has to offer.

[Even as a man uses his mouth to partake delicious eatables, this Atma uses its
so-called mouths to ‘taste or sample’ the extraordinary charms and juicy succulence
of the external world, its material comforts and the pleasures of the sense objects. And
just like the man gets addicted to some tasty eatable, the Atma gets hooked to the
world and its charms. It then goes out to hammer and tong to grasp the world and
‘devour it’ in a symbolic manner by remaining engrossed in it and thinking of nothing
else but this world like a hungry man let loose on a dining table. The Atma gets
hooked to the world and its material sense objects. Rather, the world attaches itself to
the Atma like the leech which sucks the blood of wisdom, erudition, rationality,
enlightenment and truthfulness out of the Atma, making the latter lose its pristine
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pure, uncorrupted and blissful nature. The Atma acts like a greedy bee that hops from
flower to flower sucking a bit of nectar from this and a bit from that. It also behaves
like a greedy bird that hops from one fruit to another on a tree, nibbling a bit of all of
them till the end of the day, resulting in destroying all the fruits, littering the ground
under the tree, but still remaining unsatisfied, and feeling tired at the end of the day.]

That supreme and sovereign entity which enjoys this gross world and is aware of
its existence is called ‘Vaishwanar’. Thisis the supreme Brahm's first Paad or aspect.
It isalso thefirst form or state of existence of the Atma. (5).

[Note—lThe seven subtle forms of the world are represented by the seven
words pronounced by Brahma, the creator, at the time of creation. They are
the following—Bhu, Bhuvaha, Swaha, Maha, Janaha, Tapaha, Satyam).

According to Brahmaand Puran (BP) and Vaaman Puran (VP) there are the
following lokas— ‘Bhu’ or earth [BP-3,4,2-18]; ‘Bhuvaha or the space
between the earth and the heaven [BP-3,4,2-19]; ‘Swaha or the heavens
known as Brahma's abode; the space beyond the earth’s atmosphere; cosmic
wind represented by the solar wind blows here [BP-3,4,2-20]; ‘Maha or the
world created by Brahma pronouncing the divine word Maha meaning the
great heaven or the outer space; it is believed that great sages and seers stay
here; it is 1000 Y ogans or appx. 8000 miles away from the Swaha Loka [BP-
3,4,2-21; VP-52,21-22]; ‘Janaha so called because it was to be inhabited by
the humans and the cows [BP-3,4,2-22; VP-52, 22]; ‘Tapaha or the Loka
where great amount of austerity and penances are done; it is said to be 60
million Y ojans or appx. 60 x 8 million miles away from the Janaha L oka [BP-
3,4,2-24; VP-52, 23]; and ‘Satyam’ or the truthful heaven where the supreme
Lord has his abode; it is 300 million Yojans or appx. 300 x 8 million miles
beyond the Tapaha Loka [BP-3,4,2-25; VP-52, 24].

According to some legends, the distances of various mythological Lokas
from the earth or Bhu Loka is as follows—the Bhuvha Loka is situated at a
distance of 25 Lakh Yojans from earth, the Swaha Loka is situated at a
distance of 50 Lakh Y ojans from earth, the Maharloka is situated at a distance
of 1 Crore Y ojans from earth, the JanaLokais Situated at a distance of 2 Crore
Y ojans from earth, the Tapa Loka is situated at a distance of 4 Crore Y ojans
from earth, and the Satya Loka is situated at a distance of 8 Crore Y ojans from
earth.

1 Yojan = a distance of 4, 8 and 16 miles according to different
calculations. It isusually taken to be equivalent to 8 miles.

1 Lakh = one hundred thousand (1,00,000). 1 Crore = ten Lakhs (10 x
1,00,000).

The seven Bhuvans or Lokas according to the Vedantic view are the
following:— the seven organs of perception situated in the region of the head
—viz. the two eyes + two ears + two nostrils + one tongue/mouth = seven.
Refer Mundak Upanishad of Atharva Veda, Canto 2, section 1, verse no. 8.

The Nrisingh Purvatapini Upanishad of the Atharva Veda tradition, in its
Canto 4, verse no. 4 also refers to these seven Lokas as being a part of the first
Paad or leg or limb or aspect or facet of the cosmic Brahm.

2The nineteen symbolic mouths of the Atma are the different organs, both
gross and the subtle through which it interacts with the external world and
recognizes it at all. These are as follows—(a) the five organs of perception
such as eye, nose, ear, tongue and skin; (b) the five organs of action such as
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the hand, leg, mouth, anus/excretory and genitals; (c) the five Prans or the vital
winds such as the main Pran which controls the very life of the creature and all
other functions including the other Prans or vital winds, the Apaan which
controls digestion and excretion, the Samaan which helps in distribution of
nourishment and blood equally throughout the body, the Vyan which control
the activities of other winds and helps in maintaining pressure and balance in
the body, and the Udaan which controls the power to rise and move around,;
and (d) the four ‘Antaha-karans are the four sheaths that surround the Atma
and form its subtle forms; these are the food sheath, the vital air sheath, the
mental sheath and the intellectual sheath. [According to the Shaarirak
Upanishad of the Krishna Yaur Veda, verse no. 4, the four aspects of the
‘Antahakaran’ (the inner-self consisting of the subtle body; the conscience; the
sub-conscious) consists of the following four units—viz. the Mana (mind), the
Buddhi (intellect), the Chitta (the faculty of reasoning, thought, understanding,
attention, the sub-conscious etc.), and Ahankar (ego, pride, haughtiness and
the accompanying arrogance and hypocrisy; lack of humility, smplicity and
piety).]

These are called the so-called ‘mouths of the soul because it is through
them that the soul partakes of this world. The entity whose gross body enjoys
and experiences this world is called the ‘Viraat’ at the macrocosmic level and
‘Vishwa at the microcosmic level. This is the 1st step to understand the
supreme Soul called ‘ Parmeshwar’ or the supreme Lord known as Brahm.]

The Nrisingh Purvatapini Upanishad of the Atharva Veda tradition, in its
Canto 4, verse no. 4 also refers to these seven Lokas as being a part of the first
Paad or leg or limb or aspect or facet of the cosmic Brahm.

2The nineteen symbolic mouths of the Atma are the different organs, both
gross and the subtle through which it interacts with the external world and
recognizes it at all. These are as follows—(a) the five organs of perception
such as eye, nose, ear, tongue and skin; (b) the five organs of action such as
the hand, leg, mouth, anus/excretory and genitals; (c) the five Prans or the vital
winds such as the main Pran which controls the very life of the creature and all
other functions including the other Prans or vital winds, the Apaan which
controls digestion and excretion, the Samaan which helps in distribution of
nourishment and blood equally throughout the body, the Vyan which control
the activities of other winds and helps in maintaining pressure and balance in
the body, and the Udaan which controls the power to rise and move around,;
and (d) the four *Antaha-karans are the four sheaths that surround the Atma
and form its subtle forms; these are the food sheath, the vital air sheath, the
mental sheath and the intellectual sheath. [According to the Shaarirak
Upanishad of the Krishna Yaur Veda, verse no. 4, the four aspects of the
‘Antahakaran’ (the inner-self consisting of the subtle body; the conscience; the
sub-conscious) consists of the following four units—viz. the Mana (mind), the
Buddhi (intellect), the Chitta (the faculty of reasoning, thought, understanding,
attention, the sub-conscious etc.), and Ahankar (ego, pride, haughtiness and
the accompanying arrogance and hypocrisy; lack of humility, smplicity and
piety).]

These are caled the so-called ‘mouths’ of the soul because it is through
them that the soul partakes of this world. The entity whose gross body enjoys
and experiences this world is called the ‘Viraat’ at the macrocosmic level and
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‘Vishwa at the microcosmic level. This is the 1st step to understand the
supreme Soul called ‘ Parmeshwar’ or the supreme Lord known as Brahm.

3vaishwanar Atma—References: (@ Krishna Yagur Veda's Brahmo-
panishad, verse no. 21; Pran Agnihotra Upanishad, verse no. 15. (b) Atharva
Veda s Mandukya Upanishad, verse no. 3.

The term Vaishwanar in simple words means the form of Brahm that is as

large and as vast as the universe, enclosing it from all sides like a moat of a
fort, and even existing beyond it. This all-inclusive, al-pervading and all-
encompassing macrocosmic form of Brahm is the ‘Vishwa or the world
because this world is a manifestation of Brahm, it is Brahm revealed in its
myriad and diverse forms, and it is the glory of Brahm on display. If fact, if
one wishes to witness Brahm, he must observe Brahm at play in this world
itself. The physical aspect of Brahm in the form of the visible world is
equivalent to the Jagrat state of consciousness because it isin this state that the
creature sees the world. Here the word ‘creature’ refers to his Atma or soul
which is pure consciousness and his true self. This Atmais called Vaishwanar
because, like Brahm, it is manifested as all forms of life in this world. [Refer
Mandukya Upanishad of AtharvaVeda, verse no. 3.]
The Atma is called a Vaishwanar because the man becomes aware of the
world when he sees it with his own eyes. Thisiswhy it is called the ‘waking’
state of consciousness. The presence of the consciousness known as the
Vaishwanar in the eye is a metaphor for this waking state because when aman
‘sees’ anything only when he is awake and not while he slegps.

The word ‘Vaishwanar’ has many connotations as follows—(i) The fire
used in sacrificia rituals. (ii) The microcosmic pure consciousness that resides
inside the body of the creature and helps it to digest food. (iii) Vedanta says
that it is the pure consciousness that is a fraction of the Supreme
Consciousness, and it resides in the body of the creature even as the Supreme
Consciousness resides in the macrocosmic vast body of Nature or creation. It
IS representative of the supreme, transcendental entity that is the Lord and the
primary cause and the governing authority of the whole creation. (iv) Since
creatures have myriad forms, it has as many forms as the creatures themselves,
incorporating all of them in it. Hence, it is also called *Viraat Purush’ (which
means the vast, colossus, all incorporating, al-pervading, amighty form of the
microcosmic Atma of the creature as well as the macrocosmic Atma of the
creation; it is measureless, infinite and eternal). This is the subtle form of
‘Vaishwanar’. (v) The gross manifestation of this ‘Vaishwanar' is the
‘Annamaya Kosh' or the food sheath which is one of the five sheaths
enclosing the Atma of the creature. (vi) Its state of existence is defined as the
‘waking state of consciousness'. (vii) The word also means—relating to or
belonging to al men, omnipresent, known and worshipped everywhere,
universal, general, common, complete, immutable, full in number, a collective
noun for all the Gods, one who is all commanding and aimighty.]

(b) Next comes the state in which a person sleeps, and in metaphysical terms it is
called Supta. This is the slegping state of consciousness. Here, the creature is alive
because it's Pran or the vital winds move around and remain active in its different
Naadis (tubular ductsin the body such as the nerves which number seventy thousand).
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The Prashna Upanishad of Atharva Veda, Canto 4, verse no. 2 very precisely
describes what sleep is. To quote—"Just like the case of the rays of the sun collecting
themselves and collapsing in the disc of the setting sun and re-emerging the next day
when the sun rises, the various sense perceptions of the body relevant to different
sense organs withdraw themselves and rest in the Mana or the mind of the Purush or
the man (when he goes to sleep). Hence, in this situation he does not see, hear, taste,
smell or feel (because the sense organs of perception related to these functions have
become inactive), and neither does he speak (because the organ of action known as
the mouth has become inactive), accept anything (because the organ of action known
as the hand has become inactive), expels stool or other wastes from the body (because
the organs of action concerned with these functions have become inactive), and enjoy
anything (especially the enjoyment of sex and other sensual gratifications because the
organs related to such enjoyments too have become inactive). In fact, he makes no
effort of any kind.

This state of existence of the creature or his consciousness is called ‘deep’
(2.

In this state of ‘Supta’ or sleep, the consciousness is said to exist in two
forms—viz. as Swapna and as Sushupta.

The Swapna or dreaming state is the 2 state of consciousness when the
latter has withdrawn its self from being actively involved in the outside world through
the medium of the sense organs of perception and action. But the mind does not sleep
and remains active as before, though this activity is at the subtle level of the sub-
conscious. Here, the consciousness remains active through the medium of the vita
winds, called the various Prans present inside the body, and moves in the different
Naadis (tubular ducts in the body, such as the nerves and veins etc.) which keep the
mind working. Refer Shukla Ygur Veda s Paingal o-panishad, Canto 2, verse no. 12,
and Brihad Aranyaka Upanishad, Canto 2, Brahman 1, verse no. 18; Canto 4,
Brahman 3, verse no. 20; Krishna Y ajur Veda s Dhyan Bindu Upanishad, verse nos.
58-60; Rig Veda' s Kaushitaki Brahmin Upanishad of Rig Veda, Canto 4, verse no.
19.

This Pran is deemed to be synonymous with the life factors and consciousness
in the body as well as with the latent fire element present inside the body which gives
the energy, strength and vitality to the body to live and remain active. If it were not
for the fire element (Tgj) and the wind element (Pran), the consciousness (Atma, the
‘self’) would have found it difficult to live in the body. In fact, the Prashna Upanishad
of Atharva Veda, Canto 4, verse no. 3 clearly states that the Pran in its manifestation
as Agni or fire.

Since no external stimuli is being received from the outside world, the mind
begins to replay what is stored in its memory bank and uses its stupendous abilities to
imagine and recreate situations and circumstances in an imaginary world of dreams.
Since the Atma living in the causal body depends upon the mind living in the subtle
body to feel or sense anything pertaining to this world, for all practical purposes
therefore the Atma begins to live in this new world of dreams conjured up by the
mind and gets as involved in it as it was during the waking state. Since the mind is
active here, the man remembers some of his dreams even when he wakes up. So as far
as the Atma is concerned, the two states of waking and dreaming means the same—
the world existsfor it in both these two states.

During the sleeping stage, the Atma sees dreams. This is called Swapna state
of existence of the consciousness. The Prashna Upanishad of Atharva Veda, in its
Canto 4, verse no. 5 describes what a dream is and how the creature sees it. To
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guote—"The exalted deity (i.e. the Consciousness or the Atma) experiences its glories
and majesty made evident during the Jagrat or waking state of existence. [During the
waking state, all the organs are active, and the creature’ s true ‘self’, i.e. his Atma, can
witness the stupendous achievements that the body can attain with the help of its
sense organs. Since the Atma is the truthful identity of the person who makes the
various achievements and obtains success in different fields with the help of the
organs of the body while he is awake, it is the Atma who is supposed to be the actua
beneficiary of these achievements and successes. So, the Atma watches them with
pride and feels satisfied.]

Now when the same deity sleeps, it recollects or remembers those things that it
had seen or experienced while it was awake. It sees, hears and experiences those
things once again during the sleeping state, not at the physical plane but at the subtle
plane of the sub-conscious.

Not only limited to this, it can even see, hear and experience things that it
could not see, hear and experience during the waking state because then it had to face
the barrier of the limitations of the gross body and the gross physical world. Since this
barrier is removed during the deeping state and the subtle aspect of the body
consisting of the mind and the sub-conscious are given freedom to fly according to
their inclinations, the deity can even see, hear and experience things unimaginable
during the waking state of its existence. It gets so involved in this scenario that it
becomes a part of it much like it was the part of the waking world (5).”

The two states of Jagrat and Swapna have been explained in detail elsewhere
aso, for instance in the Brihad Aranyaka Upanishad of Shukla Y gur Veda, Canto 4,
Brahman 3, verse nos. 9-14.

Ordinarily, the consciousness oscillates between the Jagrat (waking) and
Swapna (dreaming) state as affirmed in the Brihad Aranyaka Upanishad of Shukla
Y ajur Veda, Canto 4, Brahman 3, verse nos. 16-18, 34-35.

According to Paingalo-panishad of Shukla Y gjur Veda, Canto 2, verse no. 12,
when the creature is in dreaming state of existence, his Prans (vital life-consciousness
represented by the vital winds) moves along the various Naadis (tubular ducts in the
body).

The Varaaha Upanishad of Krishna Yajur Veda tradition, in Canto 2, verse

no. 61, describes how ‘dreams’ are seen. To quote—
“Verse no. 61 = When the Buddhi (the thinking mind which remembers and ponders
and determines upon something or its different aspects relying upon the data collected
and previoudly stored in the sub-conscious part of the brain) is freed from any external
interference from the sense organs of the gross body as happens during the waking
state of the latter, it is then relocated in the various Naadis (nerves of the body) and
sustained by the consciousness flowing through them. It is in this state that the man
dreams'.

Therefore it naturally follows that when the mind (awareness of existence; the
sub-conscious) stops flowing through the Naadis, i.e. when it too goes into a
hibernating state like external sense organ of the body, the man would not dream (61).

[Note—lDuri ng the phase when the man is awake, the external organs of the
body continue to receive an unbroken chain of sensory impulses from the
external world, and pass them all to the brain through the network of Naadis
(nerves). This data is collated and collected by the mind. Some require
immediate action—such as the need for eating something when one sees
something enticing or when one is hungry. There are other inputs from the
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world that the mind stores in the data bank or the sub-conscious that acts like a
library for future referral. Some information needs intelligent analysis and is
referred to the higher echelons of the brain, called the faculty of the intellect.
The intellect either advises the mind with an option or reserves the order for
consideration and implementation at a future date. All this continues in an
ongoing process throughout the length of aman’slife.

Now, when the man is asleep the externa organs go on hibernation
mode—they neither receive any input nor have to respond to any impulse. In
such a state the mind and intellect remain very much active, and now the sub-
conscious has a greater say. This is because the mind is freed from all the
‘routine file work of the office’ when the man was awake. Now the mind has
the time to peep into its data bank and ponder upon the collected information
to think upon it. Thisis proved by the fact that it is very usual for a person to
‘sleep over complicated matters and then come out with a surprisingly good
answer or solution’ that had defied all answers or solutions inspite of all his
best of efforts during his waking time. Great discoveries, ideas, creative
innovations have been made in history while a man had suddenly woken up
from sleep with them. This is because the intelligent mind was working full
time in association with the sub-conscious to come up with a solution or
answer for something that had been bothering it all along.

This is aso how dreams are seen. The sub-conscious plays out the things
that the mind knew it is capable of doing but could not do because of the
limitations imposed by the gross body. During sleep such physical restrictions
are removed and the ‘mind can fly at itswill’.]”

The Ram Uttar Tapini Upanishad of the Atharva Veda, Canto 3, verse no. 6 describes
the second state of existence of consciousness, called the Swapna or dreaming state.
Now let us see what it says—The 2nd state of existence of the Atma, the pure
consciousness, is called the ‘Swapna state’ of existence, or the dreaming state. The
imaginary world that is visualized by the latent ‘Vasanas (passions, desires and
yearnings) that are inherently present in the sub-conscious of the creature is called a
‘dream’. Thisis an imaginary world inspired by the Vasanas present in the bosom of
the creature.

During this state, the man is virtually lying unconscious and completely
inactive in the physical sense as his gross physical body is completely inactive and
lying like a log of wood. He lies on the ground as if he had no life in him, and was
like a dead man as far as his external activities pertaining to his gross body and its
organs are concerned. But during this state of existence known as Swapna (dreaming),
the mind remains very much active though the external gross body and its sense
organs are completely inactive. During this state, the mind, accompanied by the sub-
conscious, is as active as it was during the Jagrat (waking) state, the only difference
being in the level of its activity. So, while in the Jagrat state its activity pertained to
the gross world, during the Swapna stgate this activity is happening in a subtle level.
A man dreams because the mind and the sub-conscious conjure up a most fascinating
world in which the Atma lives during this phase of existence. To a great extent, the
capacity of the mind to ‘imagine and fly’ is fully unleashed and tapped in one's
dreams as opposed to the physical world while the man was awake—because while
the latter phase presents many physical barriers of practical nature, none such
obstacles are there in one's dreams. In some senses, the world of dreams is fancier
and more charming than that of the physical world of the waking state simply because
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in this subtle state of existence the mind is given wings to imagine and fly according
to its wishes without having to cope with any limitations of the physical gross world.
[For instance, a man cannot fly in practical terms when he is awake, or he cannot
physically jump from atall building without aid and survive as this would be nothing
less than a suicidal jump, he can indeed attempt such feats while dreaming. In fact, the
full potentials of the mind and the sub-conscious are unlocked during the dreaming
phase—as is proved occasionally when insurmountable problems of daily life face by
a harried man find their solutions when he sleeps, leading him to wake up with
answers to the same problems that had defied all attempts to solve them earlier.]

It is the mind that imagines, and not the gross body. Therefore, during the
Swapna or dreaming state of existence of consciousness, the Atma is very much
active and aware of the happenings around it, but instead of them being related to the
gross plane of existence they are now confined to an imaginary world conceived in a
‘dream’. Hence, ‘dream’ or the Swapna state of existence of the consciousness is
synonymous with that which is an ‘imaginary’ conception of the mind without any
physical gross dimension. It is something that has no real physical existence and pith.
In other words, the Atma or the consciousness exists in its ‘Sukshma or the subtle
form now in the dreaming state.

For all practica purposes, the Atma (or the creature’'s ‘self’ or his
consciousness) interacts with this imaginary world of dreams during the ‘ Swapna
state of existence in the same way as it had been doing in the gross world while it was
awake during the waking state called ‘ Jagrat’. That is, even during adream, aslong as
it lasts, the Atma thinks that it is actually interacting with all the participants of that
dream; it weeps, it laughs, it plays and it talks with them al as if they were alive and
for real in the virtua world. For this purpose, the Atma uses its ‘virtual’ nineteen
organs or mouths as it had been doing while it was interacting with the physical gross
world while awake, though now they are in their ‘subtle forms' instead of their gross
forms.

Therefore, even in the dream state of existence of the Atma, there are seven
worlds and nineteen mouths, though they exist is a subtle form, and not in their gross
forms. The Atma lives in this subtle world of dreams, is an integral part of it,
identifies its self with it, is influenced by it and is as involved and attached to its
components in the same way asit did during the waking state.

That Atma which exists in this subtle form, that Atma which exists in the
subtle world, and that Atma which uses the subtle organs to interact with this subtle
world, is called ‘Taijas. This Taijas is the microcosmic subtle form of the Atma
which has its counterpart at the macrocosmic level of creation in the ‘Hiranyagarbha'.
The latter therefore is the macrocosmic subtle aspect of the cosmic Consciousness
very much like the Taijasis at the microcosmic level.

The Taijas has al the constituent parts of the 1st step or stage (called the
‘Vishwa') as described in the preceding verse, but instead of being gross by the virtue
of its association with the external gross world of material sense objectsit now isin a
subtle form as it is associated with a subtle world. Instead of being in contact with the
deluding outside world involving its gross organs of action and perception, it is now
more subtle in nature being based on the mind and its capacity to imagine and fly.
[But it must nevertheless be noted that the Atma, the pure consciousness, still does not
find pure peace and happiness as it is ill buffeted by waves of emotions and the
influence of Vasanas in the subtle level of its existence during the dreaming state of
its existence as much as it was distracted and influenced by the physical world during
the waking state. The only obvious difference is that during the dreaming state thereis
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no physical barriers and limitations that are natural to the gross body and the gross
physical world which has limited the stupendous potentials of the Atma. As compared
to the physical gross body, the subtle mind has stupendous powers and potentials—
the mind can fly and imagine things that were simply incredulous to even speak of
during the waking state of the body, thereby lending the Atma with equal potentials to
imagine and reach those realms where it could not ever hope to do while awake. In
brief, the Swapna is called ‘subtle’ as it gives ‘wings to the Atma and enables it to
perform deeds that it was unable to in the Jagrat state. The physical world that exists
during the waking state imposes certain inhibitions on the Atma, but all such fetters
are removed while it dreams, and therefore it can do unimaginable things during its
dream which would be unthinkable for it to do during its interaction with the world
whilein its waking state of existence.

During the Swapna or dreaming state of existence, the external stimuli from the
outside world cease to affect the mind, but the latent and inherent tendencies, called
the various *Vasanas', create an imaginary world of perceptions and actions which are
far more colourful than the actual world of the waking state, and which form an
independent world of their own, called the world of dreams. This state of the Atmais
not gross like the 1st stage, but it is a subtle state of existence of the consciousness,
the state known as the Taijas state.

The word ‘Taijas is derived from the root ‘Tg’ meaning ‘energetic, fast,
dynamic, agile, full of vigour and vitality’. It is obvious from the above discussion
that the Atma does indeed possess these potentials during the dreaming state of its
existence. Theword ‘Taijas also refersto light and its illumination. Hence, the Atma
in this state is illuminated by the virtue of itsinherent ability to create something from
nothing—i.e. to ‘dream’ of things that do not have any substance and then be
convinced that this imaginary world is truthful ] (6)."

(c) Beyond the second state of existence of consciousness is the third eclectic state
called the Sushupta or deep sleep state. This has been elaborately dealt with in the
Brihad Aranyaka Upanishad of Shukla Y gjur Veda, Canto 2, Brahman 1, verse no. 19;
Canto 4, Brahman 3, verse nos. 14-15, 19, 21-30. It has also been described in the
Atharva Veda's Annapurna Upanishad, Canto 1, verse no. 52; Canto 2, verse nos. 12-
13; Canto 3, verse nos. 17-18. During this stage the creature does not dream.

The Sushupta or the deep deep state of consciousness is the 3¢ state in
which the mind has also become defunct, and the Atma has withdrawn itself into the
exclusive domain of the causal body and lives in seclusion, disconnected with the
external world because of the non-involvement of either the gross body or the subtle
body. Here it is surrounded by the space of the subtle sky around the heart, called the
Hridya Akash. During this state of existence, the vital winds, called the Pran or ‘life
of the creature, keep on moving in the different Naadis (various ducts such as nerves
and veins etc.) as during the dreaming state so as to keep the body alive as is evident
from the fact that all the subtle and imperceptible functions of the inner organs of the
body such as the liver, kidneys, heart, pancreas, digestive organs, lungs etc. continue
uninterrupted as before, because if they cease to function the body would die. It is the
mind now that has gone in a defunct state. But this phase is temporary and shows the
true nature and fundamental characteristic of the Atma, which is blissful and peaceful,
contented and fulfilled, not feeling restless and perplexed in any manner whatsoever
because it is now not being disturbed by the mind’s constant nagging. That is why a
sound asleep man does not want anything, he does not feel anything, he is not worried
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about anything, he is not concerned about anything, and he does not remember
anything. That is also why one feels very relaxed and refreshed after even a short deep
sleep when the mind and the body both find their rest.

The Prashna Upanishad of Atharva Veda tradition, in its Canto 4, verse no. 6
describes in clear terms why a creature stops dreaming. To quote—" When the deity
or Lord of the body (i.e. the Atma, the pure conscious ‘self’) withdraws itself into its
own realm in the heart, it gets surrounded by ‘Tgja’, the splendour and radiance that is
natural to it and effuses out of it. In this condition it is deemed to have distanced itself
from the Mana (which had made it see dreams as narrated in verse no. 5 above) and
the Indris (the sense organs that had made it experience the world and interact with it).
[This is because when the Atma, the deity of the body, comes to redlise its own
glorious nature, it finds true peace and tranquility, it feels exhilarated and happy so
much so that now it forsakes the false notion of happiness and comforts that this
physical material world and its counterpart seen in the dreams had presented to it to
lure it in their snare. The Atma finds so much spiritual solace and succour in the
realisation of its own state of enlightenment, the state called Pragya which is glorious,
radiant and splendorous, that it need not think or ever worry about the other two states
through which it had passed, i.e. the two states of waking and dreaming, to reach this
eclectic and exalted state when the Atma is surrounded by its own radiance and
splendour. This divine and eclectic state of self realisation is called enlightenment and
Pragya—the state of truthful awareness.]

Therefore in this state, the Atma, the deity, does not dream. It experiences true
happiness, solace, comfort and bliss. It enjoys the peace and tranquility that this
realisation givesit (6).”

The Varaaha Upanishad of Krishna Yaur Veda tradition, in Canto 2, verse no. 62,
describes the * Sushupta’ state of consciousness. To quote—

“Verse no. 62 = The consciousness is freed from the buffeting affects of the restless
mind during the Sushupta stete, i.e. the state of ‘deep sleep’ when there are no dreams
and the mind also goes into hibernation like the rest of the gross body. Therefore, in
this state the consciousness does not see or remains aware of anything pertaining to
the external world. It is at complete rest with itself. There is no interference of any
kind that would disturb its poise and calm. It is in this state that the consciousness
enjoys great bliss and happiness. [This is the reason why a man feels very refreshed
and relaxed if he has a‘dream-less sleep’ even for a short while as opposed to a night
long sleep full of dreams.] (62).

[Note—lThis happens because during this state both the active mind and the
sub-conscious mind are asleep or inactive. It is the mind that perceives this
world; it is the mind that has imagined this world in the first place. During the
waking state, this mind makes the consciousness ‘see, hear, taste, smell and
feel’ things of this external world through the external organs of perception.
During the dreaming state, the sub-conscious mind makes the consciousness
repeat the same thing through the dream. Since the Atma or the true ‘self’ of
the creature represented by the pure consciousness has to rely upon the mind
for al these perceptions and sights of the world, when the mind retires the
Atma finds its inherent peace which it had lost due to this constant nagging
and interference by its prime minister, the mind. So, if the wise man realises
this fact and keep the mind permanently at bay or under tight leash, if he is
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successful in keeping this mischief-monger mind at a distance, he can be
assured of eternal and everlasting peace even while he is awake just like the
transient peace that is obtained while the body is sleeping in the deep sleep
state which is beyond the dreaming state of sleep but is short lived.]”

The Yog Kundalini Upanishad of Krishna Y gjur Veda, Canto 3, verse nos. 20-23, 27-
32 describes the three levels of existence as follows—

“Verse no. 20-23 = When the spiritual aspirant who has developed this wisdom of
thought that the supreme entity that empowers the faculty of speech to speak isthe
supreme transcendental Lord (Brahm) residing in his own bosom as his true self
(as pure conscious Atma), he would behave accordingly. So, when someone
speaks ill of him, or speaks to him with words that are rough, insulting and
generally unwarranted, or on the contrary even speaks good of him and say
comforting nice words to him, he would remain steady, composed and calm with
stoic equanimity in both the cases. He would not at al be affected either by the
uncalled for words and insinuations and lose his poise and calm, nor would he feel
elated and proud at being praised and spoken good of. In both the cases he would
remain completely indifferent to, unruffled by and unconcerned with what is being
said. [This is because he knows that the Lord is speaking to him—scolding him
for his wrongs, errors and shortcomings, or testing his patience, resilience and
resolve, or lauding him for his goodness and virtuousness. So he must accept
everything with great humility, for therein lies his greatness and proof of his
exalted and enlightened state of existence.] [20 ¥2].

The creation at the microcosmic level of the individual creature is said to
be of three kinds—viz. Vishwa, Taijas and Pragya'. The same creation at the
macrocosmic level of the universe is said to be aso of three kinds—viz. Viraat,
Hiranyagarbha and Ishwar?. The created world, i.e. the gross world, is similarly of
three kinds—viz. Bhu, Bhuvaha and Swaha® [22].

All the various aspects of creation have unfolded from one basic source
(the Bindu)#, and when the time comes for conclusion and folding up of the world,
they would naturally revert to their original and basic form from which they had
sprouted in the beginning. [This single source is the supreme entity known as
Brahm.] That is, when things are seen in the correct perspective and analysed with
intelligent application of the mind, all extraneous appearances vanish and only the
basic oneness of the entire edifice of creation is visible. In other words, when the
world comes to a conclusion, it would merge and become indistinguishable from
the egg-like primordial source from which it had emerged [23]. (20-23).

[Note—lThe Vishwa refers to the gross body of the creature, i.e. his sense
organs of perception and action which makes him aware of the external
material and artificial world during his waking state; the Taijas refers to the
subtle body of the creature, i.e. the mind-intellect complex that is active in his
dreaming state of consciousness when the external physical world has ceased
to exist but the mind still conjures up a colourful picture of the world in the
dream and keeps itself as well the consciousness as active in it as in the
physical world; and Pragya is causal body of the creature, i.e. the deep sleep
state of consciousness when the mind has also ceased to exist.

25 milarly, the three levels of existence at the macro level of creation are
called respectively Viraat, Hiranyagarbha and Ishwar. The word Viraat refers
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to the gross body of the cosmic consciousness that is vast and all-incorporating
(*Viraat’) and forms the sum total of all the gross bodies that exist at the micro
level of creation; the Hiranyagarbha, literally the golden egg of the creation,
refers to the subtle body of this Viraat from which the latter has emerged; and
Ishwar is the macro level counterpart of the causal body of the creature, i.e. it
represents the causal body of the Viraat and the sum total of all the causal
bodiesin creation.

Since the ‘body’ must have some living entity residing in it, it follows that
this ‘someone’ or ‘some living entity’ is different from the body and it uses the
body merely as its habitat or dwelling. This ‘living entity’ is known as the
supreme transcendental consciousness called the Atma of the individual at the
micro level of creation, and Brahm at the macro level. It is ‘transcendental’
because it goes beyond the limitations and definitions of the gross or subtle
body. Since Brahm is the ‘cause’ of the entire creation coming into being, the
inner chamber of the body where it lives is called ‘causal’—one that causes
something to happen. The counterpart of Brahm in the creature’s body is the
Atma. It is called ‘consciousness simply because it is the only truly living
entity in the otherwise entirely inert and inane gross body made up of different
elements which are themselves lifeless and lack any inherent consciousness in
them besides being perishable and comparatively gross as compared to the
pure Consciousness. Since the living being shows al signs of life and
consciousness, since it has emotions and feelings, it is more akin to this Atma
than it is to the gross inert body. This fact is acknowledged when the
scriptures assert and affirm that the true nature and identity of the creature is
the Atma and not the body in which this Atmallives.

Taking the example of this material world, physical science tells us that
everything has a visible structure that depends upon molecules which
themselves are formed by arrangement of atoms in different permutations and
combinations. The atoms aso have a world of their own, with the electrons
circulating the central nucleus consisting of the protons and the neutrons.
When we apply this theory to metaphysical understanding of creation, we can
draw a parallel and deduce that the visible physical world is the gross body of
Brahm, the molecules are the subtle body, and the atom is the causal body.
The nucleus of the atom without which the atom—and therefore the entire
edifice of the material world dependent upon this atom—would cease to have
an existence is the Brahm of Vedanta. This would be the macrocosmic view of
creation. Its microcosmic partner would be the atom itself—with its rounded
structure being the gross body, the component of the electrons, neutrons and
protons etc. being its subtle body, while the nucleus itself would be causal
body which houses the neutrons, protons and other sub-atomic forces that
regulate the functioning of the edifice of the atom as awhole.

3The seeds of the three worlds that would come into existence were
encrypted in the three words that the creator Brahma had pronounced at the
time of creation. They were—'Bhu’ from which was created the mortal world
represented by earth and its inhabitants, ‘Bhuvaha from which the space
above the earth was created, i.e. the world of the sky where birds as well as
Spirits etc. would live, and *Swaha represented the heavens where the Gods
would have their abode. Therefore, these three words are the seeds from which
the huge tree of this creation came into existence.
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In the context of what has been said in note 1 and 2 above, the Bhu would
correspond to the gross body of creation, Bhuvaha to the subtle body, and
Swaha to the causal body, while the supreme Brahm would be the one who
pronounced these words to initiate the process in the beginning.

4This phenomenon can be best understood with the example of the huge
tree with numerous big and small branches with their leaves, multicolored
flowers, succulent fruits and hordes of birds, insects et a that find ther
temporary perch or permanent abode on it. The entire tree has had its origin in
one single seed that is minuscule as compared to the size of the tree. This seed
islike the ‘Brahmaand’ or universe in a miniature form, while the tree itself is
the unfolded universe with its astounding variety and an astonishing array of
multifaceted characteristics. When someone wishes to know the fundamental
truth about the origin of this colourful tree, he would obviously come to
conclusion that it isthe seed. Similarly, when one goes deeper and deeper and
sees the basic unit from which this edifice called the universe has emerged he
would finally come to the conclusion that it is the microscopic Atma known as
cosmic consciousness or Brahm. This is essentially the philosophy of the non-
dual nature of the creation and the basis of Vedantic canons.

We can take another example to understand this phenomenon of the world
having its origin in one single source—the ‘dot’, the Bindu, and then
extending to reveal itself in its full bloom and vibrancy, and finally retracing
itself back into the dot or the ‘self’ from where it had started out in the
beginning on its journey of adventure should it wish to find its place of origin.
Suppose one wishes to draw a line on a paper. The first point where the pen
touches the paper is the metaphoric ‘dot’ or Bindu, and thisis then stretched to
become aline of whatever length one wishes. Can anyone draw a line without
first making adot? So it is safely deduced that the line is actually an extension
of the single dot or Bindu, that the line consists of uncountable number of dots
that add up to appear in the form of the line, and that the dot or Bindu is the
parent-source of the entire line. When this ‘stretched dot” known as the line
ever wishes to retrace its step and find its source of origin, it is obvious that it
would come back to the point called the dot which was made when the tip of
the pen had first touched the paper. Similarly, if the line wishes to know its
true nature it would discover that it is nothing but a series of dots.

Every modern man who has encountered the computer with its astounding
and stupendous abilities knows the basic fact that the machine works on a
series of zeros and ones; it knows no other language except the zero and the
digit one. Likewise, awise and enlightened man knows nothing else except the
Atma and Brahm. The entire edifice of creation revolves around these two
units as far he is concerned. But does this mean that there is duality? No,
never, for he learns that the Atma and Brahm are the same entities at different
planes of existence, the former at the micro level of existence and the latter at
the macro level of existence.]

“Verse no. 27-28 = Essentially the Atma is inherently wise and enlightened, but
when it assumes a gross body to live in, it comes under the corrupting and tainting
influence of Maya (ignorance-induced delusions). Consequentially, this Atma
begins to imagine that it has the three states of existence in this world—the Jagrat
(waking state), the Swapna (dreaming state) and Sushupta (deep Sleep state).
With this faulty thinking, it becomes a victim of the bad influences of Maya.
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When the good effects of his numerous past lives (here meaning ‘when he
is fortunate to have come in contact with wise men and has had the opportunity to
study or hear the scriptures’ that) create a conducive environment that fosters right
thinking, breeds wisdom and inculcates the desire to know the truth and analyse
the situation threadbare, the man begins to wander what his faults were that had
led him into this quagmire of birth and death in the first place, given the fact that
his ‘true self’, the Atma, is supposed to be free from life and death, and that it has
no physical body. Then why has he come to such a sorry state of existence? He
ponders on the eternal spiritual question—who am |, what are my shortcomings
or faults, and how come | have cometo live in this gross world' ? (27-28).

“Verse no. 29 = ‘During the waking and dreaming states of existence, it appears
that | am doing so many things. But what happens during the deep sleep state?
[During the waking state, the man does so many things with his gross body in this
physical world, while in the dreaming state it is the subtle mind that makes him do
so many things in the imaginary world of dreams. That is why in both the cases
the man is doing something or the other—whether real or imaginary. But in the
deep sleep state of existence, the mind becomes defunct, and consequentially three
IS no activity inspite of the fact that the consciousness does exist in the same body
and radiates in it. This is proved by the fact the body does not die, and al its
internal functions—such as the working of all its internal organs as the heart,
liver, bladder, kidneys, lungs etc.—continue uninterrupted during this deep sleep
state as if the man was awake and active. So what is that which livesin this state
of deep dleep?]

This question haunts him and he keeps on contemplating upon its answer.
[And upon deep analysis and study of the scriptures he comes to the conclusion
that the entity which remains alive and active during this phase of deep sleep is
called the ‘consciousness', and it isthis entity that is histrue ‘self’.] (29).

“Verse no. 30 = Even as a bale of cotton is reduced to ashes immediately on
contact with fire, the worldly ignorance and its attendent delusions are eliminated
as soon as the light of wisdom and enlightenment emanating from the pure
consciousness lightens up the inner self of the man. This ends all his torments and
miseries pertaining to ignorance, delusions and the world (30).

“Verse no. 31-32 = In this way, when the darkness of ignorance that this gross
material world and its delusions are metaphors for are eliminated by the light of
true knowledge and wisdom, its place is taken over by the brilliant light
representing this truthful knowledge and wisdom. And this knowledge is about the
self-illuminated Atma which is pure and uncorrupted, which is untainted and
immaculate, which is eternal and truthful, and which is Consciousness
personified. [When the world is eliminated, it implies that the gross body
consisting of the gross organs of perception and action is also eliminated. These
gross organs are the five organs of perception—ear, eye, nose, tongue and skin,
and the five organs of action—hand, leg, mouth, anus and genital. It is through
these that the Atma interacts with the world during the waking state of existence.
Their removal from sight means that for all practical purposes the physical gross
world has been done away with.]

This true knowledge and wisdom are the torch bearers of enlightened state
of existence. It removes every trace of darkness and veils of all kinds that cover
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the glorious light of the Atma and prevent its shine from coming out. True
knowledge al so enlightens the creature about his distinct identity which is separate
from the gross body called the Anna Maya Kosh consisting of the organs of
perception and action, as well as the subtle body consisting of the vital winds
called the Pran Maya Kosh and the mind-intellect complex caled the Mana
(mind) and Vigyan (intellect). Therefore, since the creature’'s ‘true self or true
identity’ is the pure conscious Atma, it follows that both the gross and the subtle
components of his existence are eliminated if one were to trace this ‘true’ identity.
[When the creature is asleep, he dreams. During this stage of his existence, the
outside body is asleep but the mind and its sub-conscious remain as active as
before. The intellect was active when the man was awake in this world and was
thinking actively, but it has a hidden role to play here in the dreaming world as
well because it is the intellect that decides what the man would remember and
learn that forms the basis of the data stored in the mind in the form of memory
which his sub-conscious relies upon during dreams. So by erasing or eliminating
the role of the mind and intellect altogether, the subtle body which covers the
Atmais also removed.]

With the removal of these two bodies that had been covering the Atmalike
the clay pot covering the lighted lamp (as described in verse no. 15-16 and 25), it
is obvious that the light of the Atma would shine through and illuminate the entire
inner self of the spiritual aspirant just like the light of the lamp lighting up the
surrounding area after removal of the clay pot covering it (31-32).

There is another way of interpreting the three levels of existence as done in the
Prashna Upanishad of Atharva Veda, Canto 4, verse no. 8. It outlines the three
fundamental levels in which the creation exists along with the function that are
carried out by the units of that particular level. To quote—

“All the different elements or individual units of consciousness that makes the
creature aware of the world, interact with it, be charmed with it and remember it
even while he sleeps (i.e. during the dreaming state) withdraw themselves (during
the third state of consciousness called the deep sleep or Sushupta) and come to
rest or retire in the Atma.

These elements that constitute the body of the creature are divided into the
following categories—

[The five principal Bhuts or elements of creation.] (i) The earth and its
perception in the form of smell (as all things that have the earth element as their
ingredient have a natural tendency to emit a fragrance or smell, whether pleasant or
otherwise); (ii) the water and its perception in the form of taste (because to taste
anything the secretions of the taste buds need some fluid medium for its enzymes to
interact with the chemicals in the thing tasted so as to create the sense of taste); (iii)
the sky and its perception in the form of sound (because the sound waves need space
to travel and the medium of the air to be generated and transmitted in the form of
waves); (iv) the wind and its perception in the form of touch (as is evident when we
can feel the soft touch of the breeze blowing against the face even though no one can
see the wind); (v) the fire and light (collectively called Tej) and their perception in the
form of shape and form (because only visible things can be seen, and the fire provides
the light to make it visible along with the energy for enabling the creature to be alive
and see things—here the reference is to the sun in whose light the entire world
assumes a definitive shape and form to enable it to be seen).
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[The five principal organs of perception and their respective functions.] (vi)
The eye and its perception in the form of sight (because it is only the eye amongst the
various organs that is exclusively empowered to see anything); (vii) the ear and its
perception in the form of hearing (because it is only the ear amongst the various
organs that is exclusively empowered to hear sounds emanating from anything); (viii)
the nose and its perception in the form of smell (because it is only the nose amongst
the various organs that is exclusively empowered to smell anything); (ix) the tongue
and its perception in the form of taste (because it is only the tongue amongst the
various organs that is exclusively empowered to taste anything); (x) the skin and its
perception in the form of touch or the sense of feeling (because it is only the skin
amongst the various organs that is exclusively empowered to feel or touch anything).

[The five principal gross organs of action and their respective functions.] (xi)
The hand and its function in the form of accepting or receiving anything worthy of
accepting or receiving; (xii) the ability to speak and its function to speak about
subjects worthy of speaking; (xiii) the genital and its function in the form of
reproduction and sexua enjoyment; (xiv) the anus and its function in the form of
expelling wastes from the body (which is stool); (xv) the leg and its function in the
form of taking the creature or the other organs of the body to their desired destination.

[The subtle body consists of the following organs along with their respective
functions,] (xvi) The Mana (mind) and its function in the form of thinking about
things or subjects worth thinking about; (xvii) the Buddhi (intellect) and its function
in the form of discriminating between the good and the bad, of thinking analytically
and intelligently about things or subjects worth knowing about and worth pondering,
contemplating, researching, analyzing, discussing and deciding about; (xviii) the
Ahankar (the sense of pride and ego) and the object that breeds it along with its result
(i.e. the thing about which the creature is proud, and the collateral consequences of
being proud—to be arrogant and haughty); (xix) the Chitta (sub-conscious) and its
object (i.e. the things that the sub-conscious mind remembers and which constantly
keep on nagging the creature; the memory bank of the mind which plays a crucial role
in his dreams and the way his subjective mind thinks naturally); (xx) the Tejas (the
illumination in the form of wisdom, erudition and enlightenment which are the
inherent qualities of the Atma) and the things or subjects that are illuminated (known,
realised and understood) with the help of the light of wisdom, erudition and
enlightenment; and (xxi) Pran (the vital winds in the form of life consciousness or the
vital spark of life and its evident signs in the creature) and all the elements or units
that are dependent upon this Pran (i.e. the entire being of the creature except his pure
‘self’” known as the Atma).

Verily, al these units finally collapse and disappear into the Atma, the pure
CONSCiousness (8).

[Note—The relationship between the three basic units of creation—viz. the
gross body that perceives or sees this world, the subtle body through which
this perception takes place, and the actual perceiver, the Atma, can be
understood with the help of a simple parable. Once a teacher asked his
disciple—‘ Son, do you see anything? The disciple answered—‘Yessir, | see’.
The teacher—' By what light do you see? The disciple—'Sir, by the light of
the sun in the sky during the day time, and by the light of the lamp during the
night’. The teacher—'By what light do you see these lights? The disciple—
‘Sir, by the light present in my eyes'. The teacher—'By what light is the eye
enabled to see? The disciple—'Sir, by the light provided by the mind’. The
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teacher—‘By what light do you know the mind, or what lights up your mind
and enables it to see and interpret the sight? The disciple—'Sir, by the light
provided by my self, for no one else outside can empower my mind to think
for me'. The teacher—'Well, there you are. You are the light of lights'. The
enlightened disciple exulted—'Y esindeed sir, that is|; that indeed isme’ ]

The Naradparivrajak Upanishad of the Atharva Veda, Canto 5, verse no. 24 is very
explicit in explaining these three states of existence of consciousness. To quote—
"The same eclectic divine entity called the pure consciousness which is the *truthful
self’ of the aspirant is known as Vishwa during the Jagrat state, as Taijas during the
Swapna state, and as Pragya during the Sushupta state. Depending upon these three
states of existence in which the consciousness lives at a particular moment, the same
entity is given different names and exhibits different characteristics. Though the
person is the same, he is known by different names and given different titles
depending upon his different rolesin life. [For instance, aman is afather for his son, a
husband for hiswife, alord and master for his servant and vice-versa, ateacher for his
student, a caring king for his subjects, and enemy for other kings, and so on and so
forth.]

One can come to learn about the state of one's mind, thoughts and level of his
spiritual existence by carefully examining the actions or deeds that are being done by
him at any given moment. [For instance, if a man is mentally upset the way he
handles any situation would be different as compared to his behaviour when his mind
is composed. If a man gets mentally involved in the affairs of this material world and
remains deeply involved in it, he is bound to be restless and in a state of constant flux.
This would indicate his ‘Vishwa' state of spiritual existence. On the other hand, if he
physically remains doing something but does it in a mechanical manner while his
mind is thinking of something else as is the case with some students in a classroom
who cannot concentrate on the subject taught in the class because though they might
be physically present there but their mind is focused somewhere else. This is the
typical case of Taijas—the state of existence which is like a dream when a man does
not live in the reality of the existing world and instead lives in an imaginary world
which has no relevance to the present. Finaly, there is a state when a man is so
focused on the job at hand that no external inputs can disturb the composure of his
mind and its ability to concentrate though he is very much awake and not even day-
dreaming. This is called the Pragya state when pure wisdom, erudition, learning and
enlightenment are the dominant factors, the key players.]”

The Ram Uttar Tapini Upanishad of the Atharva Veda, Canto 3, verse no. 7 describes
the third state of existence of consciousness, called the Sushupta or deep sleep state.
Now let us see what it says—The ‘sleeping state’ during which the person does not
desire/lwish to enjoy any of the objects of this materialistic world and is neither
conscious of their existence, a state when he does not even dream of any imaginary
non-existent world—such a state of existence of consciousnessis called * Sushupta’ or
the deep sleep state of consciousness. This state is beyond the dream state, and is the
third state in the hierarchy of existences in which the Atma or the pure consciousness
lives. It corresponds to the third Paad or limb or aspect of the supreme Brahm who is
the cosmic Consciousness personified.

Where the gross organs of the gross body represented by the organs of
perception (eye, nose, ear, tongue and skin) and action (hand, leg, mouth, genitals and
excretory), as well as the subtle organ represented by the mind, the sub-conscious and
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the intellect have become defunct or stand eliminated, that eclectic state of existence
of the consciousnessis called Sushupta.

The body which houses this state of the Atma is called the ‘causal body’. It is
so-called because the Atma or pure consciousness that lives in this state is the entity
that is the ‘cause’ of the creation of both the world of dreams in the Swapna state as
well as the world of material sense objects during the Jagrat state. During this
Sushupta state of consciousness, the entire world, both the real as well as the
imaginary, coalesce and merge into nothingness or non-being. They are now most
quietly and imperceptibly shrunk into the entity that was the ‘cause’ of their existence
at al inthefirst place. That iswhy it is called the ‘causal’ body.

The wise entity that was empowered with the knowledge that enabled it to
create something and then sustain it is called ‘Pragya’. It lives in this causal body.
This Pragya is none other than the Atma or the pure consciousness, aso called the
‘true self’ of the creature. This Atma of the individual is the microcosmic counterpart
of the cosmic Atma of creation. At the individual level of the creature, it is called
‘Pragya’, while the same entity in its macrocosmic level is caled ‘Ishwar’—or the
supreme Lord. It is ‘Lord’ asit is the central Authority that not only determines the
existence of both the worlds—the Swapna as well as the Jagrat—~but presides over
them, enjoys what they have to offer or suffers from them, and then decides when to
get rid of them.

This state of Sushupta is indicative of the dissolution of creation as nothing
then remains. Then two options are available—either the Atma reverts back to the
earlier two states of existence, or proceed ahead to the fourth state of Turiyawhich is
actually a permanent state of Sushupta.

The entity living in the causal body and known as Pragya is one of its kinds; it
has no duality and no parallels. It is an image of eternal bliss, beatitude and felicity,
and it iswise, enlightened, realised and truthful. It is this entity that enjoys this world
of eternal bliss and tranquility. It is pure consciousness and enlightenment
personified. These virtues are its ‘mouth’, i.e. it accepts anything using these virtues
as its accepting organs. In other words, it judges the world using the yardstick of
enlightened consciousness, and not the way the mind had been judging it previously.
The mind has a tendency to ‘fly’ in the vast sky of imagination, while the intellect
‘moves on sound ground of logic and rationality. Wisdom and erudition weighs
everything and makes the creature aware that what he believes to be real is actually
false and midleading. This is the function of the enlightened Atma. Once the sun of
wisdom and enlightenment dawns on the creature’s spiritual horizon, he finds
immense peace and tranquility because all ghosts and phantoms arising in the
darkness created by delusions and ignorance are eliminated for good.

In terms of Vedanta, the causal body encloses the Atma which is surrounded
by the bliss sheath. When this Atma is not disturbed by constant interference by the
mind and the intellect, it remains oblivious of the outside world, and being
comfortably ensconced in the bliss sheath, it remains blissful and peaceful.

This Pragya (wise, enlightened, knowledgeable, erudite and sagacious) aspect
of the Atma, which is pure consciousness, is the symbolic third Paad or limb or aspect
of Brahm.

[The Atma or the soul of the creature is trapped in a body having these three
layers of the body that are like sheaths that surround the soul—the gross body (verse
no. 5), the subtle body (verse no. 6) and the causal body (verse no. 7). As soon as
these are dissolved or removed or done away with, the Atma enjoys a state of merger
with the eternal Atma of the cosmos. Or in other words, the individual Atma of the
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creature becomes one with the Parmatma, the supreme transcendental Atma. This
Parmatma is also known as the Supreme Being, the supreme Brahm, and the cosmic
Consciousness in the form of the cosmic Soul of creation.] (7)."

The Annapurna Upanishad of the Atharva Veda tradition, Canto 1, verse no. 52;
Canto 2, verse nos. 12-13, and Canto 3, verse nos. 17-18 describe the concept of
Sushupta as follows—

“Canto 1, verse no. 52 = The Sushupta state (or the ‘deep Sleep state) of
consciousness is on the threshold of the Turiya state; it precedes the Turiya state and
isvery closetoit.

When the Mana (mind) and Ahankar (ego, pride) dissolve (i.e. when both the
mind that harbours ego, and the ego that influences the working of the mind, are made
ineffective, are neutralized) it is then that the aspirant is said to have reached the
Sushupta state.

[The Sushupta state of existence is the deep Sleep state that comes after the
Swapna or dreaming state of consciousness. In this state the mind and the sub-
conscious are both defunct. The difference between the Sushupta and Turiya states is
that the creature reverts to the Swapna state from the Sushupta state, but when he
reaches the Turiya state this reversal does not happen. That is why the Turiya state is
likened to Samadhi while the Sushupta stateisn’t.] (52).”

“Canto 2, verse nos. 12-13 = The state of the Chitta (sub-conscious mind; the ability
of the mind to pay attention and remember events) when it is neutral, non-active or
dormant so much so that it does not register any of the constant inputs received by the
mind from the external world through the medium of the sense organs of perception
of the body, is said to be equivalent to being in the deep deep state of existence,
called the Sushupta state, inspite of the creature remaining awake and active in this
world, the state known as Jagrat state.

In other words, when the mind and the sub-conscious become un-interested in
being involved with the body and the world at large, the creature finds the same peace
and rest that he would find when he is sleeping peacefully without a worry in the
world.

[The deep sleep state is when the mind is defunct; it ceases to function. The
waking state is when the mind is fully active and the creature is actively involved in
the world. So, in the situation when the mind fails to register what is happening
around it, when it becomes uninterested in what the body does, it would be equivalent
to the mind being in avirtua deep sleep state. It is said that the creature finds true rest
and peace in the deep deep state or the Sushupta state because both the physical body
as well as the mind are resting. In the present context, the creature finds rest because
the mind had stopped nagging him and can peacefully enjoy the nectar of bliss that
drips from the redlisation of the consciousness residing in his inner-self, in his
bosom.] (12).

Oh Nidagh! The subtle Sushupta state of the mind and sub-conscious (when
they are inactive and defunct for al practical purposes even though the creature might
be physically awake as described in verse no. 12 above) is achieved and made steady
by constant practice.

When the Sushupta state is ripe and perpetua, it is known as the ‘Turiya
state. Thisiswhat those who are experts in the essence of metaphysics assert (13).”
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The Tripura Tapini Upanishad of the Atharva Veda tradition, Canto 5, verse no. 11
says that the same Atma, the pure consciousness, prevails in all the three states of
existence, viz. the Jagrat, the Swapna and the Sushupta. It is only when the Atma
crosses these three states and enters the fourth state (i.e. the Turiya state) that it can
find final and full liberation and deliverance.

The fact that the Atma continues to oscillate between the three states of Jagrat,
Swapna and Sushupta has been elaborately explained in the (i) Shukla Yajur Veda's
Brihad Aranyaka Upanishad of Shukla Yaur Veda, Canto 4, Brahman 3, verse nos.
16-18, 34-35; and (ii) Krishna Y gjur Veda s Brahm/Amrit Bindu Upanishad, verse no.
11; Kaivalya Upanishad, verse nos. 12-14; Dhyan Bindu Upanishad, verse nos. 93/12-
93/15; Brahm Upanishad, verse nos. 20-21.

(d) Then comes the 4t state of existence of the Atma, and it is known as
Turiya state. This state is reached when the third state becomes a perpetual
phenomenon instead of being only a temporary phase. Once this state of Turiya is
reached then even though the man might wake from sleep and appears to be going
about his normal duties in a routine manner in this world, his pure consciousness
remains aloof and distanced from the sense organs of perception and actions as well
as from the mind. Thisis the ‘transcendental state’ of existence of consciousness, and
it goes beyond the third state of Sushupta or deep sleep state of consciousness. Here
the spiritual aspirant lives in a state of perpetual Samadhi. That is, he remains in a
constant state of blissfulness and meditation though he livesin this physical world and
goes about his normal affairs like an ordinary man.

During this 4" state called ‘ Turiya’, the Atma acquires al the characters of the
earlier three stages, viz. the waking, the dreaming and the deep sleeping states in their
individual form as well as in a combined and composite way. In this state of spiritual
existence, the consciousness exhibits all the traits of the earlier three states at the same
time along with the unique traits which would obviously be a net result of the
combined affect of all the individual traits that are so unique to each of thee three
earlier states of existence consciousness—viz. the waking state, the dreaming state,
and the deep sleep state.

The 4" state of existence of the consciousness or Atma is also called the
‘Turiya Chaitanya state’. In this state, the creature exists in its purest form as the pure
consciousness which is undiluted, uninterrupted and unpolluted by any impulses or
inputs from the external world. This results in its pristine and immaculate from as
‘consciousness’ to shine through (much like the flame of the candle which shines with
all its brightness and splendour once the tainted glass covering around it is removed).
This consciousness isthe true ‘self’ of the creature and its real identity.

Thus, it is the Atma or the pure consciousness as the true *self’ of the creature
that is the witness of the existence of the other three states in which the creature lives.
This ‘self’ or Atma is imperishable and without a birth or beginning. This is because
the other three states continue to appear and disappear in a rhythmic cycle as the
creature wakes up to face the world after his phase of sleep is over, only to go back to
sleep again when it is exhausted, and wake up again refreshed and rejuvenated from
deep. But the fourth state is like the Sun in the sky which is steady and shines
constantly upon the world and lights it up. This Sun is unaffected by anything
happening in this world and to this world, and remains completely dispassionate and
detached from anything mundane and terrestrial. Nights and days appear and
disappear in a cyclic manner, but the Sun remains the same. During the night it is
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erroneously assumed that the Sun is no more, but as science has proved the Sun is
there in the sky though it might not be visible to the creature during that period of
time called the ‘night’ as it is shining on the outer side of the globe. The day is
comparable to the waking state of consciousness, the moon-light night to the
dreaming state of consciousness when a man is able to see this world but with a
different light, while the dark night when nothing is visible is comparable to the deep
sleep state of consciousness when nothing of the external world isvisible.

The Turiyateet state of existence has been elaborately described also in
Atharva Veda s Narad Parivrajak Upanishad, Canto 6, verse no. 4.

The Pashupata Brahm Upanishad of the Atharva Vedatradition, in its Canto 1, verse
no. 21 describes the Turiya state as follows—

“To remain deeply engrossed in the thoughts of the pure consciousness which is the
true self of the spiritual seeker, meditating upon it to the exclusion of all other things,
is known as the Turiya state of existence. This is therefore the transcendental state of
existence of the creature.

If the inner-self is likened to the Sun, the esoteric and mystical entity that
lends this Sun its power to give brilliant light, energy and heat, which gives the Sun
its glorious dynamism, is known as ‘Hans'. [In other words, it is the self-illuminated
Atmahidden invisibly inside the dark gross body of the creature that inspires the latter
and lights up his world for him just like the celestial ball known as the ‘Sun’ is
illuminated and made incandescent from the inside by the nuclear reaction taking
place in its core which supplies the ball of the Sun with its light and heat, or its ‘fire'.
This Atma which is self-illuminated and which lends its ‘light’, or consciousness that
trandatesinto ‘life’ of the creature, is known as Hans.]

The Annapurna Upanishad of the Atharva Veda, Canto 5, verse nos. 107, 108-112
elucidates upon the chief characteristic features of the Turiya state of existence as
follows—

“Verse no. 107 = Do not harbour thoughts that a particular thing is truthful, good and
auspicious, and the other is not. Become totally dispassionate and neutral towards
everything. Develop equanimity and train your mind to remain even, cam, serene,
detached and steady under all circumstances.

A person who has developed and practices such high level of detachment and
dispassion is the one who lives a life in the Turiya state. That is, he lives a life of
transcendental existence by rising above mundane and gross considerations, and
instead dwelling at a sublime plane of existence. He is able to trand ate the theoretical
aspects of Turiya state of existence of consciousness into a practical way of life.

[That is, inspite of living in a gross world and allowing his body to do the
necessary things as expected of him, he remains aloof from and untainted by any of
the things of this gross world and its numerous deluding temptations.] (107).

“Verse no. 109 = The Turya (i.e. the transcendental) state of exalted existence is
neither the Jagrat state (or waking state) nor the Swpana state (or dreaming state)—
because during the Turiya state there is no trace of any kind of Sankalps at al. [The
Sankalps are the various valitions, vows, firm desires and determinations that a
creature makes in relation to the gross world and its numerous sense objects as well as
various achievements and fulfillments that are to be attained in this world. This



219

situation prevails only as long as the creature is aware of the world; he desires fruits
that accrue to him by voluntarily getting involved in doing various deed with an
avowed aim of attaining success in fulfilling his desires in this world. When the mind
and the sub-conscious become defunct during the Turiya state of existence, the world
and its material attractions simply cease to exist and matter. For al practical purposes,
a creature who has reached the transcendental state of Turiyais as good as dead vis-a-
vis the world. He neither is concerned with the physical world that prevails in the
Jagrat or waking state, or the imaginary world that exists in the Swapna or dreaming
state.]

The Turiya state is not even the Sushupta state of existence (i.e. the deep sleep
state) because in the latter case the creature lies like a gross and lifeless log of wood.
[During the Sushpta state he neither thinks nor imagines. Since the mind is defunct, he
does not perceive anything of the world, he does not have to apply his intelligence
either to analyse them and make deductions and choices. At the same time, his sub-
conscious is asleep, so that he does not even file away any sort of information in his
memory bank for future referral either. But the Turiya state is not lifeless and gross
like the condition that prevails during the Sushupta state—for in the Turiya state he is
very much alert and active, but thisis limited to his physical body and that aspect of
the mind that is concerned with routine mundane affairs. His inner-self, his sub-
conscious and subtle mind is not at al involved in what his physical body does and
remain immune to all the sensory impulses gathered by the sense organs of
perception. So in effect it means that he would appear to be going about his life in a
routine manner like other compatriots, but internally he is neither involved nor aware
of anything. Thus, he is peaceful and calm inspite of being surrounded by the torrent
of existential problemsin thisworld.] (109).

“Verse no. 110 = Those who are of a calm, controlled and stable mind, temperament
and demeanours, those who are truly wise, enlightened, sagacious and erudite see the
physical world in which they live in the same way that they would see it in a Truiya
(transcendental) state of existence.

[That is, they do not get involved in anything related to this gross world of
deluding material charms; they do not allow their inner-self to be at al influenced by
any of the tainting and deluding effects of the world despite living in it in an ordinary
manner and participating in its activities in a normal manner; they do not get
entangled in anything in this world, and remain aloof and distanced from them at all
levels of existence, viz. the emotional, the sentimental, the intellectual, as well as both
the active and subtle levels of the mind which includes the sub-conscious.

They do not shun the world and run away from their duties and
responsibilities, but their inner-self remains fully anchored to the peace and tranquility
that such wise and enlightened men have acquired for themselves. They are not
affected by the world in the least; they do not lose their calm and poise under any
circumstance; they treat the world and its material sense objects as being virtualy
non-existent at the level of their mind and sub-conscious. Thus, it really does not
matter to them whether or not the world exists, whether or not they interact with it or
perform various deedsin it.

They have realised that it is the gross body that actually lives and comes in
contact with the equally gross world, and that their ‘true self’ is not the body but the
pure conscious Atma which is immaculate and independent of both the body and the
world. It is the body that does deeds and interacts with the body, it is the body that
either suffers or enjoys the material charms and pleasures of the world, and not the
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Atma. The world is transient, unsteady, changing and perishable like the body, but the
Atma s unlike them both. So, awise man livesin a transcendental state of Turiya all
the time. He treats the world and everything else with marked stoic neutrality,
indifference, detachment and dispassion. His camness and composure is never
disturbed or affected.]

On the other hand is a man who is ignorant and deluded. He treats this body as
his ‘self’ and this world as true. Therefore, he is submerged in this ever-changing and
unfaithful world that is as deluding and entrapping, is tossed and kicked around by its
surging waves of miseries and torments, and is made miserable and restless by the
body’ s never-ending demands and sufferings. He loses his peace and calmness; he is
never steady and composed (110).

“Verse no. 111 = When all Ahankar (pride and ego) is extinguished, when one
develops a high degree of equanimity, fortitude and neutrality as well as an evenness
of mind and demeanours, and when all the mischief, restlessness and wayward
tendencies of the Chitta (mind and sub-conscious) are reined in—it is then the
creature is said to have achieved the Turiya (transcendental) state of existence (111).

“Verseno. 112 = It is an unequivocal opinion or proclamation of all the scriptures that
when all Maya (delusions) and Avidya (ignorance) are eliminated, what remains is
indeed the Truth. It corresponds to the transcendental supreme state of existence
which is absolutely calm, peaceful, composed, serene and tranquil, as well as the state
when there is no perplexity, consternation, confusion, bewilderment and doubt. This
state is verily the exalted state of Brahm-realisation (112).”

The Varaaha Upanishad of Krishna Yaur Veda, in its Canto 2, verse no. 64,
describes what the practical implication of this Turiya state of consciousness is. To
quote—

“Verse no. 64 = The dream that is long lasting is the cause of all hallucinations and
delusory perceptions of the world. It takes a man away from the reality. Hence, a man
who drags on his imaginary world of dreams which are shorn of any reality into the
real world never finds happiness no matter how hard he tries. [For instance, if a man
begins to ‘day dream’, if he does not get back to his routine daily life after waking up
from sleep and continues to brood over things seen in the dream though he knows
fully well that he is wasting his time by such thoughts as they were mere dreams and
have no relevance in practical life, then such a man is deemed to be ‘mentally ill’. He
would never find peace because what he sees in practice has no relevance to what he
saw in his dreams. For example, if a man dreams that he is a king rolling in worldly
comforts and pleasures while actually he is manual labourer, and if he carries this
dream into his practical life, it is clearly obvious that he will never find peace. He
would be perpetually depressed and become a mental wreck. Besides this, the very
fact that he saw a dream of being a king shows that he has harboured a hidden desire
of being a king, because dreams are a replay of the sub-conscious mind. How can
desires that are obviously impractical to be ever fulfilled give peace? They would, on
the contrary, snatch whatever peace the man had.]

Similarly, the material world of sense objects in which a man alows his mind
to remain engrossed in for a prolonged time also becomes the cause of all his pains
and agonies (much like the case of carrying over the dreams into the practical life).
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So a wise, erudite and enlightened man should realise the benefits of the
Sushupta state of existence when there is great peace and bliss, and endeavour to
emulate this state even during the waking state of existence in this world. In other
words, when he has woken up from the deep sleep state of consciousness into the
waking state, he should remember only Brahm as the pure cosmic Consciousness, as
the universal Truth, as the one eternal source of infinite bliss and peace that can give
eternal calmness and tranquility that the man had experienced during the deep sleep
state of Sushupta. [Thisis also called the ‘ Turiya state of consciousness . This he can
achieve by controlling the mind and preventing it form becoming engrossed in this
world. He uses the mind in aroutine manner and does not allow it to register anything
in its sub-consciousness. This will pre-empt any dreams and mental aberrations.]
(64).”

The Ram Uttar Tapini Upanishad of the Atharva Veda, Canto 3, verse no. 8 describes
the fourth state of existence of consciousness, called the Turiya or the state that
transcends the Sushupta state. Now let us see what it says—

“The supreme Atma or Consciousness that exists beyond the third state of Sushupta,
i.e. that state of consciousness which transcends the earlier three states related to this
world, is said to be the fourth Paad or aspect of Brahm. It is called the Turiya state.

The Atma that exists in this fourth state called the Turiya or transcendental
state is the one that is said to be the creator or progenitor of the other three states.
[When the pure consciousness decides that it wishes to interact with the world, it
would have to retrace the path followed by it to reach this higher spiritua state of
Turiya—i.e. it would have to pass through all the three stages mentioned in verse no.
5-7. But if it decides to get rid of the world and find eternal peace, it will not do so.
Then in such a case, the person who has reached this fourth state of consciousness,
called the Turiya, would remain in thisworld like other men do, but would be atotally
changed and transformed man—he would be totally immune to this world and its
charms and temptations, as well as its pains, miseries and sufferings. He would seem
to be awake and going about his normal duties, but internally he would be in the state
of deep sleep, not at all being aware of or interested in what the body, both its gross
components as well as its subtle components, do. He would be virtually ‘sleep
walking' as far as the world is concerned. All the characteristics that are enumerated
below in thisverse are of the Turiya state of consciousness.]

The Atma in this Turiya or fourth state of existence is called the * Parmatma
or the supreme Atma—for now it is not an ordinary Atma of the creature that is
affected by the deluding influences of the world, but beyond such considerations. It is
also known as the ‘Ishwar’ or the Lord of the creation—for now it has reached the
state when it no longer relates it's self with the mundane world of material sense
objects, it does not wish its comforts and pleasures, but has risen high up to occupy a
much exalted stature that makes it *superior’ to al the rest in creation. Such a high
Atma is Parmatma and it is aso the Ishwar or Lord of creation. It is called ‘Ishwar’
because it is the undisputed Lord of all that exists. It is this Atma that has not only
created everything but also enjoys them and eliminates them should it want to do so.
In other words, if a wise man so wishes and is firmly determined, then he can easily
forgo the attractions of the world in a moment by just making a firm decision that he
is not interested in them. This world exists only because the Atma, or the
consciousness which isthe ‘true self’ of a creature, wishes it to exist.
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[According to Vedanta, Ishwar represents the sum-total of all the causal bodies
in this creation. This is because Ishwar is the ‘cause’ of coming into being of
whatever that exists in this creation. Anything, no matter how inconsequential and
miniscule, that has an existence owes its presence to the Ishwar. It is like the case of
line or any other figure drawn on a piece of paper. Its origin is in the first ‘dot’ that
was formed when the tip of the pen had first touched the paper. The line or the figure
is merely an extension of this dot. If the line is retracted and seeks its original point it
will come back to this dot. If there is no dot, the line cannot be drawn. Similarly,
everything in thisworld hasits origin in this single ‘Ishwar’, and the rest is simply an
extension of this Ishwar.]

The supreme macrocosmic Atma, the cosmic Consciousness, is the Soul or
essence or the Tattwa of creation, and like its counterpart present in the causal body of
the individual creature, it is also Pragya—i.e. it is wise, enlightened, awake,
conscious, realised, intelligent, sagacious and erudite.

This Parmatmais all-knowing and omniscient as it lives inside the secret inner
chambers of the creation in the form of the Atma of all the creatures. Being an
‘insider’, he knows everything; heis privy to the inner thoughts and ideas of the mind,
the sub-conscious and the intellect of the creature; nothing is hidden or out of sight of
him.

Being a resident inside the bosom of all the creatures in the form of their
Atma, and being all-pervading, immanent and omnipresent by the virtue of it being
the most subtle and sublime entity known as ‘consciousness in creation, this
Parmatma is known as ‘Antaryaami’—one who lives inside everything and knows
even that which is not known to the outside world.

Parmatma or the cosmic Atma is the cause of everything in existence—hence
it isthe ‘supreme Creator’. It isthis Atmathat isthe origin of al the Bhuts (elements),
their sustenance and growth, and their final resting place. [This can be easily
visualized by a simple illustration. When we wish to draw any figure on paper—say a
line or acircle, we use a pencil or pen which makes a ‘dot’ at the spot where it first
touches the paper. This ‘dot’ is then virtually stretched in all imaginable directions on
the surface of the paper to make the desired shapes visualized by the mind—whether
itisacircle or atriangle. If we retrace the lines the way they were drawn, we come
back to the original dot. This symbolically depicts the way the creation is regressed.]

Since the Parmatma (Supreme Being) is ‘consciousness itself personified, it
follows that he does not need any other thing to be the cause of his own origin—
simply because it is ‘consciousness that makes ‘life’ possible in creation, it is
‘consciousness that magically transforms a lifeless gross body into an active and
vigorous creature. If ‘consciousness’ is removed from this world, the latter would be
absolutely worthless and lifeless. Left to its own accord, this world would not be able
to remain alive or revive its self in case ‘consciousness decides to abandon it. This
guintessential factor of lifein this creation is known asthe ‘Atma'.

The cosmic Atma or the cosmic Consciousness is a complete neutral entity
and characterized by paradoxes. For instance, it is neither introvert nor extrovert. It is
an embodiment and a fount of wisdom, erudition, enlightenment, sagacity and
knowledge on the one hand, but ironically the same Atma appears to exhibit the
opposite virtues by allowing it's self to be accompanied or engulfed by Maya
(delusions) that has helped this Atma to create the world of artificialty and
entrapments.

This cosmic Atma is all-knowing as well as ignorant. It is omniscient on the
one hand, but remains indifferent and neutral to all forms of knowledge on the other
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hand. It remains merely a mute spectator, a mere witness and a neutral observer of all
that is happening around it, giving the impression that it is gross, blockhead, ignorant
and dumb. Its neutral and dispassionate state is often misinterpreted in this wrong
way. The neutrality of the Atmais due to the fact that it is renunciation and dispassion
personified; it remains indifferent to all delusons and halucinations that are the
hallmarks of this creation. But since it has to remain in this world, it appears to be
influenced by all the taints and shortcomings that characterize this world.

This state of the Atma whereby it appears to exhibit dual characteristics which
lead to confusions about its truthful form and nature as a subime and subtle entitity
that is free from all grossness and delusions is known as the Jagrat as well as the
Swapna states of consciousness depending upon the level of grossness or subtlety
exhibited by the Atma respectively. This happens because during both these two
states of existence, the Atma appears to be involved headon in the affairs of the world,
whether this involvement is at the physical level of the gross world as it happens
during the Jagrat state, or at the subtle level as it happens during the Swapna state.

The same Consciousness is uniformly and universally present in al the
creatures of creation as their Atma, and in fact the entire creation is nothing but its
image, but still each individual creature is unique and different from the other. Many
factors that are extraneous to the Atma—such as the characteristic attributes of the
gross body, the presence of the various Gunas in different and varying proportions,
the level of mental and intellectual development, the Vasanas and Vrittis (inbuilt
desires and passions, as well as natural tendencies and inclinations) that an individual
possesses—go collectively to make an individua unique inspite of the same Atma
living in them. [A person fights others as if they were different from his own self, and
there is so much diversity and dichotomy in creation that it becomes impossible to
reconcile what is said in the Upanishads and what is actually observed in the practical
world.]

The Atmais said to be almighty so much so that its mere wish can create and
destroy the world, but ironically it requires the aid of the * Shakti’ or energy and power
and dynamism of Nature to do anything at all. [Thisis best understood by the story of
Ramayana itself. Lord Ram was Brahm personified, and therefore he should have
killed the demon king Ravana by mere wish, instead of having to go to Lanka to do
s0. Then there are versions of Ramayana, such as the Adbhut Ramayana of Vamiki
and Adhyatma Ramayana of Veda Vyas which tell how it was Sita, an incarnation of
Brahm’'s Shakti, that had actually helped the Lord accomplish the astounding deeds
that heis credited for.]

This Atma is so small and subtle as well as sublime that it cannot be heard,
seen, felt, touched, smelt or held. It is not an object that can be used in the
conventional sense a man uses other entities of creation.

The Atma has no attributes, qualifications and dimensions that can be
guantified and measured. It has never been visibly seen or observed, it has never been
practically used and experimented with, and it has never been comprehended, grasped
or caught either by the mind-intellect complex or by the sense organs of perception
and action.

The Atma has no specific characteristics, qualities, virtues or attributes that
can be used to define and qualify it. It is such a miraculous and inexplicable entity
that it cannot be incorporated as a subject that can comprehended by deep research
and ponderings. It is beyond the purview of thought, imagination, intellect and
conception. [That is, this supreme entity cannot be reduced to any physical matter that
can be researched and experimented in a laboratory. It cannot be made a subject to be
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judged by the calculating mind which has a natural tendency to reduce everything to
logic and rationality.]

The Atma cannot be even indicated or represented by indirect methods, such
as by the use of signs, formulas, symbolism, metaphors, similes, analogues and
examples. The only holistic and comprehensive proof of its existence and truthfulness
is the ethereal experience that one has upon attaining self-realisation obtained when
one reaches the higher states of super conscious existence known as the state of
Samadhi. It is experienced only by attained and self-realised seekers. This supreme,
ethereal, divine and holy entity is completely devoid of any delusions and fal sehoods,
any deceit and artificiality.

The Atma cannot be comprehended as it is beyond the scope of the mind and
intellect. There is nothing in existence that can be used to compare the Atma with.
There is no sign that can be used to indicate anything about the Atma. The only way
to know the Atmais to ‘experience and witness its presence’ in the form of the ‘ super
consciousness, and other vital life-factors of existence such as the Pran (or the vita
winds). [That is, if one was to search an entity known as the Atma with the help of
certain characters or virtues, no matter how great and magnificent they may be, one
would fail in his search. This is because the Atma is extremely subtle and sublime by
nature, and it has no grossness and density whatsoever that can be perceived by the
sense organs of the body, including the mind and the intellect. That is why it is said
that the Atma is beyond comprehension and reach of the sense organs of the creature.
However, the existence of the Atma can be experienced during higher levels of
existence which are in consonance with the plane in which the Atma actually exists. It
is just like the case of modern radio communication where one can listen to a
particular station only when heistuned to that frequency.]

It is absolutely calm, peaceful, serene and tranquil; it is beautiful and
auspicious; it is the ultimate Truth and Reality; it is the benevolent benefactor of al
and provides al auspiciousness and welfares (i.e. it is‘Shiva).

Such a unique, divine, incomprehensible and incomparable cosmic
Consciousness is regarded by those who are wise and in the know of things as the
‘Advaita Brahm'. This Brahm is an eternal, majestic, powerful, sublime, fascinating,
almighty and stupendously magnificent entity.

[That is, the supreme entity known as Brahm has unique and apparently
paradoxical characteristics enumerated here. This makes Brahm one of its kinds,
because it is impossible to duplicate them. Advaita means non-dual. Hence the Brahm
that is unique and without parallel is ‘Advaita. The Brahm that is uniform and
universal, that is irrefutably and unequivocally one, and not two, inspite of the
countless forms in which it has reveded itself in this creation—is ‘Advaita. The
Brahm that is both visible as well asinvisible, that is here as well as there—is known
as ‘Advaita Brahm'. The Brahm that isin the present as it was in the past, and would
remain the same in the future—is * Advaita Brahm’ ]

Those who are well-versed in the essence of al spiritual and metaphysical
knowledge, those who are blessed with wisdom and erudition of the highest order that
has enabled them to have deep insight into the fundamental universal truth of
everything in creation in its essential form, call this supreme transcendental Truth and
the ultimate Redlity of creation as ‘Brahm’ and the ‘cosmic Atma or
‘Consciousness'. It is the fourth Paad or limb or step or form of Brahm.

In other words, the wisdom to understand what has been said of Brahm in this
verse is the fourth and the last step to realise the truthful and essential nature of the
supreme transcendental Brahm, about the Atma, about the pure consciousness that
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exists at both the macrocosmic as well as the microcosmic levels of creation at the
same time. The fourth Paad of Brahm is the latter’s cosmic transcendental form that
goes beyond the gross and the ordinary level of the subtle that borders the gross level
of existence. It corresponds to the higher level of existence of super consciousness
that is all-pervading, al-encompassing and omnipresent, that is al-knowing and
omniscient, that is almighty and supreme. [This fourth Paad is equivalent to the
Turiya state of consciousness because it transcends the mundane and moribund
existence of the Atma in this physical gross body that is bound to this physical gross
world of material sense objects, thereby forcing the otherwise eternally free, ethereal,
sublime and subtle Atma (the consciousness) to lead a trapped and deluded existence
aslong as it remains confined to this gross body and attracted to the gross world. and
forced to live in and interact with.] (8)."

The Sarwasaar Upanishad of the Krishna Yaur Veda, in its verse no. 4 very
beautifully describes the four states of existence. To quote--

"The living creature has fourteen instruments or organs in its body, such as the
‘Mana etc.t by which it perceives the existence of the gross external material world
in the form of various stimuli emanating from the latter’ s sense objects. The state of
consciousness which ‘illuminates the world for the creature, or makes it possible for
the creature to be able to perceive the external material world of sense objects by its
various sense organs much like the Sun illuminating the earth and making its objects
visible, is caled the creature’'s ‘Jagrat state’ or the waking state of consciousness.
This is the first state of existence of the consciousness and it enables the creature to
receive the world through the various sense perceptions which have their origin in the
sense objects of the external world, such as the inputs of sound known as the
perception of hearing etc. [The others being—the inputs of feeling known as the
perception of touch, the inputs of shape, forms and colours known as the perception of
sight, the inputs of various odours and fragrances that are grouped together and
titillate the olfactory organs to produce the perception of smell, and the inputs of
different chemicals which manifest themselves as the perception of taste.]

When the creature sleeps, the gross organs of perceptions (ear, eye, nose,
tongue and skin) become inactive, and therefore the creature does not receive any
impulses from the outside world. But the various ‘Vasanas or worldly passions,
desires, yearnings, aspirations, greed, hopes and expectations that the creature has
accumulated while in its waking state of consciousness are carried over to this state of
sleeping state because though the gross body is virtually inactive, the subtle body
consisting of the mind-intellect complex is very much active and agile. So, it creates
its own world of imaginations, called the ‘ Swapna state of existence' or the dreaming
state, which is often more fascinating, colourful, mysterious and majestic as well as
more potent and far-reaching in its import than the physical world during the waking
state of consciousness. [This is because during the waking state, the creature was
constrained by the limits imposed by the grossness of the physical body, whereas
during the dreaming state no such barriers exist as the interior mind and intellect are
subtle instruments of the body as compared to the external organs of perceptions and
actions of thisbody.] Thisis the second state of existence of the consciousness.

When the sleep progresses further, a stage is reached when the subtle mind-
intellect instrument of the creature also become inactive and immune to all
perceptions much like their gross cousins, the physical externa organs of the gross
body, and this state of consciousness is called ‘ Sushupta state’ or the deep sleep state
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of consciousness. During this state, the creature does not even dream of anything, and
there is complete state of oblivion which is tantamount to bliss and peace. Thisis the
third state of existence of the consciousness.

Finally comes the fourth state of existence of the consciousness called the
‘Turiya Chaitanya state’ or the transcendental state of pure conscious existence which
goes beyond the third stage. In this state, the creature exists in its purest form as the
pure consciousness which is undiluted, uninterrupted and unpolluted by any impulses
or inputs from the external world. This results in its pristine and immaculate from as
‘consciousness’ to shine through (much like the flame of the candle which shines with
all its brightness and splendour once the tainted glass covering around it is removed).
This consciousness is the true ‘self’ of the creature and hisreal identity. Thus, it isthe
‘self’ as pure consciousness that is the witness of the existence of the other three
states of existence of the creature. This ‘self’ is imperishable and without a birth or
beginning. [Thisis because the other three states continue to appear and disappear in a
rhythmic cycle as the creature wakes up to face the world after his phase of deep is
over, only to go back to sleep again when it is exhausted, and wake up again refreshed
and regjuvenated from sleep. But the fourth state is like the Sun in the sky which shines
on the world and lights it up, making it visible to the creature. This Sun is unaffected
by anything happening in and to this world, and remains completely dispassionate and
detached from anything mundane and terrestrial. Nights and days appear and
disappear in a cyclic manner, but the Sun remains the same. During the night it is
erroneously assumed that the Sun is no more, but as science has proved the Sun is
there in the sky though it might not be visible to the creature during that period of
time caled the ‘night’ as it is shining on the outer side of the globe. This ‘self’ is
called the Kutastha of verse no. 10.]

Thus it is observed that the creature’s ‘self’ or pure consciousness has four states
of existence? (4).

[Note—lThe fourteen organs or instruments of the body by which the creature
perceives the external world in which it lives are the following—one Mana or
the faculty of the mind, one Buddhi or the faculty of the intellect, one Chitta or
the faculty of the memory, the sub-conscious mind, and the power to focus
and fix attention, one Ahankar or the sense of pride in the body and its
achievements as well as its stupendous abilities, five organs of perceptions
such as eye, ear, nose, tongue and skin, and the five organs of action such as
the hand, leg, mouth, excretory and reproductive.]”

The Kaivalya Upanishad of Krishna Yaur Veda, in its verse nos. 12-14 describes
these four states as follows—

“Verse no. 12 = It is the same universal consciousness known as the Atma which has
assumed the role of a deluded creature. In this role it becomes subservient to Maya or
the power of creating delusions that is as integral to creation as the opposite power of
enlightenment that cuts through this Maya.

Once the Atma has assumed the role of a deluded creature overcome by
ignorance, it is known as the ‘Jiva-Atma. In this role it assumes that the body—
which however is gross and perishable by nature as opposed to the subtle, sublime
and imperishable nature of the pure form of the Atma—is its ‘rea self’. This is the
basic misconception and error that he makes; this is the fundamental mistake which
becomes the cause of all other misconceptions and delusions.
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With this fundamental erroneous premise, the Jiva-Atma begins to do al sorts
of deeds and get involved in them. [This is because the deeds are done by the physical
body, and when under false impressions the Atmathinksthat its ‘ self’ isthe body, itis
natural that it gets linked to and involved with those deeds.] It enjoys the company of
awoman and eats and drinks as well during its waking state called the Jagrat state of
consciousness. It gets satisfaction with such service and enjoys them (12).

[Note—lThis stanza establishes that both the good and the bad co-exist in this
creation. Both the opposite qualities are necessary to maintain the balance or
equilibrium in creation so that the wheel cycle of creation continues to rotate.
For instance, if there was no Maya or delusions and attractions towards
falsehoods and material world of sense objects then all the creatures would
become wise and enlightened, resulting in their non-involvement with this
world and its activities. Then what would happen—there would be no
generation of wealth and there would be no material progress; there would be
no discoveries because people would be self-contented and satisfied with
whatever they have; there would be no desire to propagate and procreate
because these activities create passions and lust; etc. On the other hand, if
there was no such concept as wisdom and enlightenment, no auspiciousness
and righteousness, then the world would sink into the cauldron of vices and
evil which in their turn would scorch the world to ashes and the creatures
would beat each other to pulp even for the most unimportant of issues.

Besides the influence of Maya upon the world and the creatures that livein
it there are other factors that help to maintain this balance and aid in the
continuance of the turning of the wheel of creation and destruction in a
perpetual manner—such as the presence of the three Gunas which are the
inherent qualities present in al the creatures in more or less quantity that
determine each creature’'s character, temperament, behaviour, nature and
personality. These three Gunas are Sata, Raja and Tama. The Sata is the best
of the three qualities and creates a propensity for goodness, holiness, nobility
and auspiciousness. The Raja creates a desire for the world and to remain
involved in its progress, development, protection and sustenance. The Tamais
the lowest of the three and creates negative tendencies such as the propensity
for committing sins and misdemeanors. They aso help to maintain a balance
much like the presence of Maya.

From the perspective of the Atma, the Maya and the Gunas appear to
affect it for the simple reason that the Atma lives in the gross body of the
creature which is affected by them though the Atma itself is totally detached
and independent from all them. It is like the case of the flame of alantern that
is surrounded by a tainted glass which would affect not only how the flame
appears to be but also how it givesits light.

Thus, the same Atma appears to be differently hued in different creatures.]

“Verse no. 13 = During the dreaming state of consciousness called the Swapna state,
the same Jiva-Atma constructs its own world of fantasy in which it lives in the same
way as it had done when it was in the earlier state of Jagrat (waking). This imaginary
world gives the JivaAtma the same sorrow and happiness that it had been
experiencing while awake. [In other words, it thinks that the world of dreams is for
real. Thisvery notion is sufficient to prove that it is hallucinating.]
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In the deep Sleep state of consciousness called the Sushupta state, all the
delusions created by Maya and its characteristic Tama Gunat are dispelled and
expunged, resulting in real peace and tranquility for the Jiva-Atma? (13).

[Note—lTama Guna—The three Gunas and their effect on the creature have
been elucidated in great detaill in s no. 6 of this appendix. The various
permutations and combinations of these three qualities create a particular
‘nature’ of an individua giving him hisindividuality and his special characters
which are unique to him; they determine his temperament, behaviour, thought
process et al.

2Al1 the negativity that is associated with the Tama Guna which is
synonymous with Maya are dispensed with in the third state of existence of
consciousness called the Sushupta state. This is because in this state both the
gross body consisting of the organs of action and perception as well as the
subtle body consisting of the mind-intellect complex have become defunct.
Only the pure consciousness exists in the causal body, surrounded by the bliss
sheath. As the name suggests anything that gives ‘bliss must be free from
agitations and negativity. Therefore, the Atma must be free from all agitations
and negativity associated with either the Maya or the Gunas that are limited to
the body. These two only taint the outer sheaths that surround the Atma, and
not its own true nature and form much like the case of the fire which always
remains immaculate and pure inspite of all sorts of impurities and rubbish
being thrown into it. These impurities might affect the colour of the fire for
some time, they might even produce smoke for a while and appear to affect
the brightness of the fire, but as soon as these impurities are reduced to ashes
the brightness and splendour of the fire remerges with its original glory. If we
cite the example of the Sun we find that there are * spots’ on the Sun’s disc, but
upon closer examination we find that these spots are in its atmosphere and not
in its core which is a cauldron of brilliantly burning fire. Similarly, whatever
spots that might appear on the Atma are all superfluous and caused by the fact
that this Atma lives in a gross body having numerous taints, but they never
affect its original core form as Consciousness.

The concept of the Jiva Atma has been explained in the Brahm Vidya
Upanishad of the Krishna Y gjur Veda.]

“Verse no. 14 = After sometime, the Jiva-Atma reverts back to the state of
consciousness from which it had gone to this deep sleep state of being free from all
delusions because it is being constantly buffeted by the hangover and the rebounding
affect of the deeds done by it during its earlier state of awareness of the world when it
was in the waking state of consciousness, as well as the accumulated burden of pre-
conditioned erroneous notions of its self as being the body instead of the pure
consciousness which it had inherited form its previous lives.

The combined effect is that the Jiva-Atma once again wakes up into thisworld
and plunges head-on in doing deeds and getting involved in them in its attempt to find
peace and happiness, forgetting in the melee that just a while ago it had indeed found
that peace and happiness in its deep sleep state called the Sushupta state of existence.

In this way, the Jiva-rAtma exists in three places or planes during these three
states of its existence. These three places are like the three bodies in which it resides
during these three phases or planes of its existence. They are called the gross body
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which relates to its waking state, the subtle body which relates to its dreaming state,
and the causal body which relatesto its deep sleep state'.

It is because the creature’s Atma erroneously and fallaciously assumes that it
has three lives, and not one stable uniform existence, that he is subjected to all forms
of perplexities and confusions. It is this basic fault of perception that is at the root
cause of all the mysteries and strange confusions that the creature encounters.

The consciousness that is the ‘cause’ of all this maverick world of delusionsis
itself free from all delusior?. It isin its self afountain of bliss and happiness; it iswise
and wholesome; it is undiluted and uniform enlightenment.

In the final analysis, when the seeker of Absolute Truth personified by Brahm
realises this fact, al the three levels or bodies in which the Atma was assumed to be
present collapse and merge themselves into one unit which has no fractured existence
and no separate characters. That is, for a self-realised man, the only body that matters
is the one that harbours the Atma and which is the causal body as it is the one which
isthe ‘cause’ of all that exists (14).

[Note—1The three states of existence of the Atma and the three relevant
bodies have been explained in detail in s no. 3 of this appendix. Some
diagrams have been appended at the end of this appendix to further aid
understanding of this concept.

The erroneous perception of the Jiva Atma that it exists in these planes
instead of one non-dual state that is universal, immutable and constant is at the
root of al its problems. Had the creature realised that its ‘true self’ is the pure
consciousness and not the body it would not have been buffeted by so many
notions and perceptions that add to its confusions, leading to perplexities and
consternation. The realised Jiva Atma would not be tossed between happiness
and joys on the one hand, and miseries and sorrows on the other hand.

2Anything that has life can act and dream, for a dead entity does neither of
these two things. This fact itself proves that there must be something that is
the ‘cause’ of creating all this illusion just like there must be a magician who
creates all sorts of illusions on stage during a show. This hidden entity, like the
magician, is the pure consciousness ensconced in the ‘causal body’ of the
creature asits Atma. Thisis precisely why the abode of the pure consciousness
is called ‘casual’ because it is the ‘cause’ of all that exists, including the
magical world of delusions. |”

The Annapurna Upanishad of the Atharva Veda tradition describes the eclectic
concept of Turiyain its Canto 1, verse nos. 27, 29, 51-52; Canto 2, verse nos. 13-16;
and Canto 3, verse nos. 17-18. Now let us see what these verses say on this subject—

“Canto 1, verse nos. 27, 29, 51-52 = By diligently practicing control of the mind for a
long time by doing various Aasans (sitting postures) and other meditative techniques
of Yoga (such as Pranayam or breath control, Bandhas or closing all exposure of the
mind to the turmoil of the external world, €etc.), one is able to become aware of the
‘truth’ of the presence of the pure consciousness inside one’s own self as well asis
able to get rid of the various Bhrams (delusions, misconceptions, illusionary sights
and their causes as described in verse nos. 13-16 above) that are associated with this
life. In other words, one is able to ascertain the ‘truth’ and do away with the
falsehood. In fact, when the ‘truth’ dawns on one's mental horizon, the darkness of
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falsehood is automatically dispelled. He is then able to attain the auspicious state of
Mukti aswell as of Turiyaand Samadhi (as narrated in the foregoing verses) (27).

A person who can remain calm and steady by controlling his Vasanas (i.e. the
inherent passions, yearnings, desires and wishes that are so characteristic of all living
beings, worldly attachments and attractions) is the one who can keep his mind and
heart steady and focused on his spiritual goal. Such a man is said to be steady and
unwavering in his spiritual pursuit.

When an aspirant reaches this exalted state of existence when he is not
disturbed by the constant interference of the various Vasanas, he can experience the
bliss and peace that are only available when this state is reached. He is deemed to be
in the state of Samadhi or a trance-like state marked with indifference to the gross
existence consisting of the material world and the gross body, a state of complete
peace and tranquility that bestows rest and bliss to the aspirant. Since true peace and
bliss is available only when one gets rid of the Vasanas and obtains the state of
Samadhi, it also called the *Kaivalya state of existence’ (because the word ‘Kaivalya
literally means one of its only kind). [This is very obvious—when a man is
being subjected to constant nagging demands of the sense organs of the body as well
as the heart and the mind, he can never ever hope to find peace. He would be
constantly striving to fulfill their never-ending requests and expectations. It is only
when he shuns them or shuts off the door to them that he can ‘sleep or rest in peace’.
This phrase ‘sleep and rest in peace’ is ametaphor for his state of Turiyaand Samadhi
because he is unaware of anything pertaining to the external physical world made
aware of by the medium of the sense organs of the gross body, as well as the subtle
world of the sub-conscious mind that exists in his dreams. When this overwhelming
calmness prevails, when there is nothing to disturb the Atma, the latter finds true rest
and peace. Since true rest and peace and their accompanying sense of bliss and
happiness is available only when this eclectic state is reached, it is defined as the
‘Kaivalya state—or the state that is unique and unmatched. This existential state
bestows him with extreme bliss and peace; he feels full of beatitude and felicity; heis
steady, unruffled and unmoving; he is unaffected by anything in this world; he is
totally indifferent and neutral to everything, being merely awitnessto al. He existsin
his truthful state of enlightened ‘self’, and it is tantamount to his being in the Turiya
or Samadhi state of enlightened existence.] (29).

This highest form of Samadhi is said to have its only origin in the
enlightenment and true wisdom that the Chitta (the sub-conscious mind) has obtained.
In other words, the true form of Samadhi is obtained when the mind is illuminated
(taught; made aware of ; wizened) about the ‘truth’, and thereby becomes enlightened.

Those who are well-versed in the eclectic philosophy of the Vedas regard this
as the Turiya state of existence (which is the transcendental state). [Hence, Samadhi
and Turiya are equivalent to each other.] (51).

The Sushupta state (or the ‘deep Sleep state) of consciousness is on the
threshold of the Turiya state; it precedes the Turiya state and is very close to it.

When the Mana (mind) and Ahankar (ego, pride) dissolve (i.e. when both the
mind that harbours ego, and the ego that influences the working of the mind, are made
ineffective, are neutralized) it is then that the aspirant is said to have reached the
Sushupta state.

[The Sushupta state of existence is the deep sleep state that comes after the
Swapna or dreaming state of consciousness. In this state the mind and the sub-
conscious are both defunct. The difference between the Sushupta and Turiya states is
that the creature reverts to the Swapna state from the Sushupta state, but when he
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reaches the Turiya state this reversal does not happen. That is why the Turiya state is
likened to Samadhi while the Sushupta state isn’t. The concept of various states of
existence has been explained in detail in an appendix at the end of this volume.] (52).”

“Canto 2, verse nos. 13-16 = Oh Nidagh! The subtle Sushupta state of the mind and
sub-conscious (when they are inactive and defunct for all practical purposes even
though the creature might be physically awake as described in verse no. 12 above) is
achieved and made steady by constant practice.

When the Sushupta state is ripe and perpetual, it is known as the ‘Turiya
state. Thisiswhat those who are experts in the essence of metaphysics assert (13).

All the worldly problems of the spiritual aspirant are eliminated in the Turiya
state, and he obtains a perpetual state of extreme Anand (blissfulness, beatitude and
felicity marked by ecstasy and contentedness) in this state (14).

This extreme sense of Anand that is experienced in the Turiya state is aso
called * A-Anand’—the state of existence when the feeling of Anand is so permanent
and all-pervading that the aspirant is not even aware of its presence, he is so
habituated to it that he does not find anything special about it. Hence, he becomes
neutral to the enjoyment of Anand aswell.

[It is like the case of a man who is habituated to the worldly comforts of a
wealthy life. A man who is poor greedily yearns for such alife, and if he is fortunate
enough to access it he would wallow in it for some time till he becomes bored with it.
The rich man is habituated with a pampered life of material comfort so much so that
he pays no attention to it for it is taken for granted by him. Similarly, a spiritual
aspirant who has reached the Turiya state of existence is becomes so steady in it that
the fact he isin blissful and contented state has no special significance for him; it is
routine thing henceforth.]

This sort of Anand, i.e. the so-called ‘A-Anand’, is eternal and immense in its
stretch and dimension. It is also called ‘Maha-Anand’ or ‘the great bliss, the great
beatitude and the great felicity’.

The state of ‘Maha-Anand’ is so steady, so robust, so permanent and so
perpetual that not even ‘Kaal’ (all dimensions of time and circumstance) can disturb
it; it is beyond the reach and purview of Kaal.

[That is, not even the greatest of adversities can disturb the level of bliss,
happiness and contentedness that a man who has reached the Turiya state enjoys. No
temptations of the world are strong enough or charming enough to allure him away
from the state of blissfulness and contentedness in which he lives during the Turiya
state.]

Such an ascetic or Yogi who has obtained the Turiya state of consciousnessis
deemed to have attained Mukti (i.e. has attained liberation and deliverance) (15).

All the fetters and bondages that are an integral part of the creature’s life in
this world, and which have shackled him to the world not only in this present life but
even had done so in his past lives, are broken and done away with when he has
reached the Turiya state.

All his negative traits such as having ‘Abhimaan’ (i.e. having a sense of ego
and false pride with their accompanying arrogance and haughtiness) are dispelled.

[A man fedls proud on having successfully done anything only when he thinks
that he is the one who has done something, when he feels that he had skillfully
handled the situation leading to achievement of success. But when he has developed
the eclectic view of not getting involved in the deeds done by the body, when he
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maintains stoic neutrality and detachment towards the deeds then he cannot claim any
honours for success. Hence, there would be no reason for his developing any sort of
‘Abhimaan’ in whatever success that has been achieved by his body in this life. He
would be doing deeds but remains totally immune to any sense of pride and ego
related to them. This is exactly what is expected of an enlightened man who has
reached the Turiya state of existence.]

Just like a piece of salt put in water dissolves in it without leaving a trace,
becoming one with the water itself, a spiritual aspirant who has obtained the highest
state of realisation and enlightenment dissolves his ‘self’ and merges it with the
supreme ‘ Self’ to become one with it and indistinguishable from it. Such an aspirant
is honoured as being a‘ Mahatma —a great Atma, a great soul (16).”

“Canto 3, verse nos. 17-18 = A self-realised and enlightened man lives with a calm,
peaceful and steady mind and sub-conscious that is the natural state of consciousness
during the Sushupta state. In this state, the only entity that exists is the consciousness
with its grand sublime virtues and eclectic divine qualities, while the world, both the
gross and the subtle, are made redundant. Thus, the man can live peacefully and
blissfully, without any kind of restlessness and agitations, or any kind of
bewilderments, confusions or doubts when he has reached the Sushupta state of
existence.

[The Sushupta state is the third state of existence of consciousness when the
mind as well as the sub-conscious has been rendered inactive, or they have shut down.
This is a higher state of deep and it comes beyond the second state of Swapna or
dreams when the sub-conscious mind is active even though the active aspect of the
mind is shut down. Since the mind is the only instrument that acts as a link between
the pure consciousness and the external world, whether at the gross level or at the
subtle level, when the mind is kept aside the consciousness is |eft alone, and it is then
that its natural and inborn characteristics and virtues come to the fore. These are
marked by calmness of demeanours and a state of blissfulness and peace.]

This Sushupta state is the preparatory state for the higher state of Turiya. In
other words, what is experienced during the Sushupta state is made permanent and
robust in the Turiya state (refer verse no. 18 below). The Turiya state is compared to a
large mountain which is absolutely unmoving and unchanging over time no matter
what happensin the world around it.

[No seasons affect it; rain, sunshine and tempest are equal for it. It may be
covered by snow or might harbour a vibrant wildlife and a dense forest, but none of
them ever bothers the mountain. Similarly, nothing of the world ever affects the inner-
self of a spiritually enlightened aspirant who has attained the Turiya state of
existence.] (17).

By first attaining the Sushupta state he progresses and graduates to the higher
state of Turiya. Such an attained soul achieves an eclectic state of existence where
everything is alike for it, where it does not distinguish between a situation that gives
happiness and bliss and another that does not. For an enlightened man, there is no
such thing as something being ‘true’ and the other being ‘un-true’, for he has
developed complete neutrality towards everything else except the Consciousness that
he knows is an irrefutable and unequivocal Truth. Once the ‘Absolute Truth’' is
known, other non-absolute truths do not bother him at al.

[In other words, he lives in that higher state of consciousness where mundane
matters do not cast their dark shadow of unhappiness and misery. He is so high up in
the hierarchy of existence that lowly things do not matter for him or bother him much
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like the sun is unbothered by small patches of the earth that are covered by clouds or
some deep cave where no sunshine ever reaches. The earth rotates on its axis as it
goes around the sun so that every day a new fraction of the earth’s surface would face
the sun, but the sun is unconcerned.] (18)."

These four states of consciousness have been described in Brahm Upanishad of
KrishnaYaur Vedain its verse nos. 20-21 as follows—

“Verse no. 20 = Just like a spider weaves a web and then gobbles up its own creation,
the living being too oscillates between the two states of consciousness called Jagrat or
the waking state, and the Swapna or dreaming state (20).

[Note—The consciousness exists in this world at two planes or levels—one is
called the gross level and the other is called the subtle level. These two planes
of its existence are called the Jagrat or waking state of consciousness, and the
Swapna or dreaming state of consciousness respectively.

During the waking state, the Atma or the ‘self’ lives in the gross world
through the medium of the gross organs of the body consisting of the organs of
perception (eye that sees, ears that hear, tongue that tastes, nose that smells
and skin that feels) and the organs of action (hands that receive and does
deeds, legs that move and go to places, mouth that eats and speaks, genitals
that reproduce and excretory organs that eliminate). The Atma is awake from
the perspective of the world because it is interactive with it, perceives its
stimuli and responds to them.

The second stage is when the gross body has become defunct and non-
active, and in this case the Atma livesin the world governed only by the mind-
intellect complex, the heart, the numerous Naadis or ducts such as the nerves
and veins etc. which are collectively called the subtle body. Here the sub-
conscious mind comesinto play, and it conjures up aworld of itsown whichis
a subtle world of dreams. It is called a ‘dream’ because it has no physical
presence and no gross organs are involved. The upside of this dream world is
that it is not subjected to the limitations imposed by the gross organs of the
body and can be many times more fascinating, diverse and grand than the
physical world where the gross organs of the body come into play. This is
because the mind's reach has no end and the dreams are the creations of the
sub-conscious mind.

In both the cases the mind is active, but on a different plane. In the case of
the waking state it is limited by the ability and reach of the physical organs,
while in the dreaming state it is left to its own accord and abilities. So the
creature oscillates between these two worlds when the Atma relies upon the
mind to perceive the world. He either lives in the physical gross world in his
waking state or the subtle world in his dreaming state. When in the waking
state, he forgets about the world of dreams, and when in the dreaming state he
forgets about the world of waking state. They cannot exist simultaneoudly.
When dreaming, he withdraws the tentacle-like organs of perception and
action from the world, and when awake these organs are spread out.

From the above discussion it naturally follows that if the mind is taken out
of the picture, the Atma would transit to a next higher plane of existence
which transcends these two states. Hence, the third state is the deep sleep state
or the Sushupta state of consciousness where the mind is completely defunct



234

and inactive. Since the mind is absent, the world also ceases to remain in any
of the two forms discussed herein above. In this third state the Atma or the
consciousness exists in its pristine form in the blissful state surrounded by the
Bliss Sheath. Usually for an ordinary creature, this third state is transient and
soon he reverts back to the earlier two stages.

But if this third stage becomes perpetual, he is said to live in the fourth
state called Turiya or the transcendental state of blissfulness. This is a very
typical stage of existence inasmuch as that when a creature is able to reach it,
he appears to be active in this world, he goes about his normal duties and
appears to be awake as during anormal Jagrat state, but internally he is asleep
to the external world in the sense that his mind does not register any incoming
stimuli from the externa world. Such a person would do deeds but not
remember what he is doing or has done a moment ago. He would not recollect
anything. Such a man is deemed to be free from deeds and their consequences
though outwardly his body is involved in doing deeds. Such a man is said to
be in a perpetual state of Samadhi.]

“Verse no. 21 = The Atma known by the name of Vaishwanar during the Jagrat or
waking state of consciousness symbolically residesin the eye'.

The Atma known by the name of Taijas during the Swapna or dreaming state
of consciousness symbolically residesin the throat.

The Atma known by the name of Pragya (i.e. the consciousness in its primary
enlightened form having awareness and knowledge, erudition and wisdom) during the
Sushupta or deep sleep state of consciousness symbolically resides in the hearts.

Finally, the Atma is known by the name of Turiya when it transcends these
three states of existence and livesin the divine and eclectic spot in the body called the
Brahm-Randhra’. (21).

[Note—lThe word Vaishwanar has many connotations as follows—(i) It isthe
fire used in sacrificial rituals. (ii) The microcosmic pure consciousness that
resides inside the body of the creature, providing it with life, vitality and
energy which helps it to digest food. (iii) Vedanta says that it is the pure
consciousness that is a fraction of the Supreme Consciousness, and it resides
in the body of the creature even as the Supreme Consciousness resides in the
macrocosmic vast body of Nature or creation. It is representative of the
supreme, transcendental entity that is the Lord and the primary cause and the
governing authority of the whole creation. (iv) Since the creatures have myriad
forms, it has as many forms as the creatures themselves, incorporating all of
them in it. Hence, it is aso called ‘Viraat Purush’ (which means the vast,
colossus, all incorporating, al-pervading, amighty form of the microcosmic
Atma of the creature as well as the macrocosmic Atma of the creation; it is
measureless, infinite and eternal). Thisis the subtle form of *Vaishwanar’. (v)
The gross manifestations of this ‘Vaishwanar’ is the ‘ Annamaya Kosh' or the
food sheath which is one of the five sheaths enclosing the Atma of the
creature. This is because, as the Vaishwanar Agni (fire), it helps in digestion
of food. (vi) Its state of existence is defined as the ‘waking state of
consciousness . (vii) The word also means—relating to or belonging to all
men, omnipresent, known and worshipped everywhere, universal, general,
common, complete, immutable, full in number, a collective noun for al the
Gods, one who is al commanding and almighty.
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The word Vaishwanar refers to the universal fire element because the fire
provides the light with which the creature sees the world. The fire removes
darkness and illuminates the realm with its light. In this context, the Sun is the
eye of Brahm in the sky because it is through this Sun and its fire that the
world islighted and energized. The faculty of sight in the eye of the creatureis
thus a symbolic presence of this Vaishwanar at the macro level of creation.

The Atma is called a Vaishwanar because the man becomes aware of the
world when he sees it with his own eyes. Thisiswhy it is called the ‘waking’
state of consciousness. The presence of the consciousness known as the
Vaishwanar in the eye is a metaphor for this waking state because when aman
‘sees’ anything only when he is awake and not while he sleeps.

2This is because the man remains mentally active while dreaming even
though his physical body is inactive, and this is symbolised by saying that his
consciousness resides in his throat. It has been observed that a dreaming man
is sometimes so engrossed and involved in the world of his dreams,
experiencing emotions and sentiments so intensely that often he might whisper
or make guttural sounds during sleep. There are instances when a man even
talks aoud in his dream. Snoring is another manifestation of the presence of
consciousness in the throat. When a man wakes up from his dreams, the only
way he can describe what he has ‘ seen and witnessed’ during his dream is by
the use of words, and this implies the use of voice which has its seat in the
throat.

3This is because the man’s Atma has its primary divine abode in his heart.
Even when the man does not dream, i.e. even when his sub-conscious mind
ceases to function, his heart continues to beat uniformly and incessantly. Had
it not been so, the person would have died. The proof that the Atma—which is
the pure consciousness symbolising the vital spark of life present inside the
otherwise lifeless gross body of the creature and the only factor that can be
definitively called ‘the life-giving entity’ in the body—residing in the heart as
an embodiment of such glorious virtues as enlightenment, knowledge,
wisdom, awareness, erudition and such other eclectic virtues that are the
hallmarks of consciousness lies in the fact that when this man wakes up, he
immediately connects with the external world even in a fraction of a second,
recollecting instantly what he had been doing, what he had learnt before
deeping, and so on and so forth. If the Atma had lacked the attribute of
‘Pragya’ as described here, the person would not have been able to recollect
what his name was, what he had been doing before going to sleep, what he had
learnt earlier, etc. So it is said that the Atma exhibits all the eclectic and
sublime virtues which come under the broad definition of Pragya.

4The Brahm-Randhra s the hair-like slit on the top of the head from where
the supreme Brahm had entered the body of the man at the time of creation,
and it is the spot form which the Pran or vital winds of an ascetic (a Yogi)
escapes from his body at the time of his death, while he is meditating at that
time, to merge with the elements in Nature and become one with them. During
the life time of the ascetic, he concentrates his life-forces by the virtue of
various Yoga techniques at this spot, which results in his attaining extreme
sense of blissfulness and peace. A truly realised and seasoned ascetic can
continue to live in this perpetual state of beatitude and felicity even while he
manages to do all hisroutine deedsin thisworld.
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Among the other Upanishads, it appears in Kaivalyo-panishad in verse no.
12-14. Elsewhere, this concept has been elaborately described in Brihad
Aranyak Upanishad, 1/1/17-20, 2/1/16-20, and 4/3/9-38.]"

The Naradparivrajak Upanishad of the Atharva Vedatradition, in its Canto 8, verse
nos. 9-16, and 19-20 explains the four states of existence elaborately. Let us now see
what it has to say—

“Verse no. 9-11 = [Verse nos. 9-19 describe the four Paads or steps symbolising the
different formsin which the supreme Brahm exists.]

Now the different Paads of the supreme Brahm are being enumerated in a
step-by-step manner. Since the Atma is a personification of this Brahm, since it is this
Atma residing inside the body of the creature that actually perceives this world and
enjoys it in its gross, subtle and subtlest forms, and since inspite of all this the Atma
retains its primary form as being eternally blissful and contented, it too has all the
different Paads associated with Brahm.

It is said that the Atma has four Paads or steps or aspects or forms similar to
that of Brahm.

The Jagrat or waking state of consciousness is the first Paad of the Atma at the
macro level of creation, and of Brahm at the macro level of creation.

[Briefly, the Jagrat state of consciousness is that state in which the creature
perceives the physical external world through its gross body and its sense organs. In
this state, the stimuli from the external world are received by the organs of perception
and sent to the brain or mind. The latter than does the actual interpretation job and
gives the necessary instructions to the organs of action to act. For more serious
matters it consults the intellect. During this waking state, the creature becomes aware
of the existence of the physical world, comes to witness it first hand, and gains a
hands-on experience of its varied facets. It does have to imagine the existence of this
world because the latter is witnessed first hand directly. In the entire episode, the sub-
conscious mind stores information gathered by the mind and intellect for future
reference. Hence, during the Jagrat state, the mind and intellect as well as the gross
body consisting of the various sense organs are directly involved. The word ‘ Jagrat’
also has a metaphoric connotation in as much as it implies that whatever the creature
comes to learn is when he is wide awake and can consciously pick and choose what to
and what not to learn. It is called ‘Viswa or the world at large because he not only
learns about his immediate surroundings but about the world as it exists even in far
off places, in the past and the present. Based on this statistical knowledge the creature
can even predict the future intelligently.]

In this form, the visible gross world isits body (because it physically livesin it
and actually perceivesit), who (Brahm) pervades or lives throughout the visible world
(even as consciousness livesin al parts of the body of a creature while he is awake),
whose all-knowing wisdom covers the entire gamut of the visible world (because
when a wise and intelligent creature is awake he becomes aware of all the happenings
around him), who is the protector of the entire visible world (because as soon as
consciousness retracts itself from this world, the latter ceases to exist) [9-10],——

—who has nineteen metaphoric mouths (symbolised by the following—the 5
sense organs such as ear, eye, nose, tongue and skin + 5 organs of action such as
hands, legs, mouth, excretory and genitals + 5 Prans or vital airs or winds such as
Pran or main breath, Apaan, Vyan, Udaan and Samaan + 4 Anthakarans or inner self
such as Mana or mind, Buddhi or intellect, Chitta or sub-conscious and Ahankar or
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ego and pride = 19), whose limbs are the eight Lokas (consisting of Bhu, Bhurva,
Swaha, Maha, Janaha, Tapaha, Satyam and Patal =8), who is the undisputed supreme
Lord (‘Prabhu’) of the entire world, who is revealed in the four states of existence
known as Sthul or gross, Sukshma or subtle, Kaaran or causal, and Sakshi or the one
who is a sole witness of everything—verily, the supreme transcendental and all-
pervasive macrocosmic Brahm who has revealed himself as this vast and colossus
creation is known as Vaishwanar Purush or the Viraat Purush. [The Vaishwanar is the
al-pervading and al-encompassing macrocosmic form of Brahm. It is the
macrocosmic gross body of Brahm and represents the sum total of all gross bodies in
existence as well as the Jagrat or waking state of consciousness.] [11] (9-11).

“Verse no. 12 = Verily, the above described form of existence is the first Paad of the
supreme transcendental Brahm.

[Now the second Paad is being narrated.]

The second state in which consciousness exists is known as Swpana or the
dreaming state.

[The Swapna or dreaming state, as the name suggests, is when a creature
imagines the presence of a world which has no physical existence. In this case, the
physical gross body is asleep or inactive, as is the conscious aspect of the mind and
intellect. Only the sub-conscious aspect of the mind is active, and the creature draws
upon the data-bank of this sub-conscious mind to conjure up a fascinating world of
virtuality. All knowledge that the consciousness gathered while in the Swapna state is
not physical, and it exists only in the subtle level. This knowledge may be quite
divergent from the knowledge of the Jagrat state. And thisis the reason why the world
of dreams is often very different from the world which exists in the waking state.
Whereas the knowledge and the world during the Jagrat state is like the hard copy of
anything, the world and knowledge of Swapna is like the soft copy. Whereas one can
actually have the feel of the hard copy and its existence can be ascertained and
protected, no one can feel the soft copy, and when the latter would vanish due to some
software problem is most uncertain to say. But whereas the world during the Jagrat
state has its own limits due to a variety of practica and physical factors, no such
limitations are imposed in the subtle state and the consciousness can imagine things
and create a world much more fascinating and colourful than actually possible in
practice in the Jagrat state.]

The Atma (i.e. the creature’s true self) that is conscious of existence of the
world in its subtle form (as opposed to the gross and physical form) in the creature's
dreaming state is the de-facto Lord of this state. [This is because it is the Atma that
conjures up aworld of dreams. If it so wants, it can exclude this state, and once the
creature retires to rest and the body ceases to function, the consciousness can allow
the mind to rest too. And when this happens the creature wouldn’t dream. In other
words, just like any kingdom is headed by a ruling monarch, the world of dreamsis
headed by this subtle aspect of the Atma]

And since Atma and Brahm are synonymous with each other, it is said that
this subtle state of existence of consciousness, which is equivalent to the dreaming
state of existence, or the Swapna state, is the second Paad or aspect of the cosmic
Brahm.

Hence, Brahm or the cosmic Consciousness that exists in the dreaming state of
existence and makes the creature aware of the subtle world that exists only virtually in
one's dreams is called ‘ Sukshma Pragya Brahm'—i.e. Brahm that is manifested and
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known in its subtle form (as opposed to its gross form known as the Vishwa that
existsin the Jagrat or waking state).

This Brahm also has the eight limbs or aspects as described earlier for the
Vishwaor Viraat Brahm. [Refer verse no. 11.]

Oh the one who has done great Tapa (i.e. has done great austerity and
penance; a reference to sage Narad)! This Brahm or consciousness in the form of the
Atmaisall alonein the Swapna state of existence. [And thisiswhy this consciousness
iscalled ‘Prabhu’ or Lord of this subtle state of dreams. The same epithet Prabhu was
used in verse no. 11 to describe Brahm as the only Lord in the Jagrat or waking state
of consciousness.] (12).

“Verse no. 13 = This subtle aspect of Brahm or the ‘Sukshma Brahm' (i.e. the
consciousness that exists in the Swapna or dreaming state of existence) is the one who
sustains and experiences the presence the presence of various Tattvas or elements as
they exist in their subtle state or form.

If this subtle Brahm or subtle consciousness that exists in the Swapna state is
taken as having an independent existence, then it can also be said to have the four
distinct states of existences as the gross aspect of Brahm did. [This subtle form
consciousness in the dreaming state is said to have an independent existence because
aworld of dreamsis an independent world, complete in its self in all respects. Whilea
creature dreams, he behaves just like he would do in the real world—he has relations,
he does so many deeds, he cries and laughs, he goes here and there, he loves and
hates, he eats and fasts, and so on. Except for the fact that the physical gross body
with its natural limitations is not involved, there is not much of a difference between
the actual world of the waking state and the world of dreams. These two worlds are
like independent worlds having separate existence. For instance, whereas a man may
be a pauper in the gross physical world of the Jagrat state, he might be a king in the
Swapnaworld. Therefore, if the consciousness or Brahm or Atma can have four states
of existence while in the Jagrat state, it can also have similar or equivalent number of
forms in the Swapna state. These four states are symbolically—Jagrat, Swapna,
Sushupta and Turiya. One might wonder, for instance, how a creature can be
dreaming while already in the dreaming state. Well, since the world of dreams is an
independent world of its own, a creature can be awake in it, doing so many things, or
he might sleep and dream like he would do while actually sleeping in the physical
world. It must be noted that we are dealing with the analysis of Brahm, an entity that
is unknown, most mysterious, enigmatic and esoteric, and like in science or
mathematics we have to presume certain things based on known data and experience
in order to arrive at a definite conclusion about the unknown.]

The Atma or the individual’s consciousness that exists in the Swapna state of
existence is known as ‘Taijas'. It is because it is magnificent, majestic, glorious and
dynamic. [Why so? It is because whereas in the Jagrat state of existence the Atmawas
subject to the limitations of the gross body, no such boundaries exist in the Swapna
state. The Atma in the Swapna or dreaming state is more dynamic and maverick and
powerful, capable of achieving stupendous and astounding things that would be
impossible for it to accomplish while in the Jagrat or waking state.]

The consciousness that exists in the individual level of the creature, i.e. in the
macro level of creation, is called Taijas as mentioned above, while the same
consciousness when it is considered at the macro level of existence is known as
‘Hiranyagarbha . [The ‘Hiranyagarbha' is therefore the sum total of all subtle bodies
in creation.]
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The previous form of cosmic Consciousness which is known as the Viraat or
Vaishwanar is the gross aspect of Brahm (refer verse nos. 10-11), while the form
known as Hiranyagarbha (as described in verse nos. 12-13) is the subtle aspect of
Brahm.

This subtle form of the cosmic Consciousness known as Hiranyagarbha is the
second Paad of the supreme Brahm (13).

“Verse no. 14 = [This verse describes the third state of consciousness known as
Sushupta.]

The living being in the Sushupta state of existence does not see any dreams
and neither does he has any sort of wishes for enjoyment of any sense organs or
objects. It isastate of dissolution when nothing exists and matters.

[Briefly, the Sushupta state is the deep sleep state of consciousness when even
the sub-conscious mind goes into hibernation. With the mind and body both becoming
defunct, the creature is neither awake nor dreaming. It exists in a state of neutrality or
dissolution. Thus it experiences nothing of the physical world of the Jagrat state or
that of the Swapna state.]

The cosmic Consciousness that exists in this state of complete dissolution
known as Sushupta, is known as the Kaaran or the causal body. It is the sum total of
all the causal bodies of creation. [As the word implies, this state of consciousness is
the ‘causative factor'—or Kaaran—that gives rise to all other aspects or forms of
existence of consciousness. It is from this neutral state that the other forms of
conscious existence emerge. Hence, it is the ‘cause’ of coming into being the other
states of consciousness such as the Swapna and the Jagrat. Therefore, this neutral and
virtually dissolved state of consciousness is called the ‘Kaaran’ or the ‘causative
aspect of the existence.] (14).

“Verse no. 15 = In this primary form of Kaaran or causa body, the Consciousness is
inasingle form (i.e. it is still not revealed in its many connotations or varied aspects).
It is unique and magnificent in its self. It is endowed with profound Gyan
(knowledge). [This is because any entity that has knowledge can ever hope to be the
cause of initiating any sort of action that results in the development of something
fresh. An entity that has no knowledge would not be able to achieve anything in any
field. Knowledge is the driving force of any kind of activity and development. Since
this Kaaran or causal body of the Consciousness is able to give rise to the other states
of existence, since it can conjure up a fascinating world in its dreams, and then
actually perceive thisworld in physical tangible form in the waking state, it is obvious
that it has knowledge! It isnot ignorant and stupid.]

It exists in a happy and eternally blissful state of existence. [Thisis because it
has yet no worries of any kind, as the world—Dboth the physical world of the Jagrat or
waking state as well as the subtle world of the Swapna or dreaming state—is shut off.
Since there are yet no perceptions, and since the mind that is the cause of all pain and
miseries is still in a dissolved state, the consciousness exists in the blissful state of
existence as long asit stays in the Kaaran body.]

This consciousness is the one that livesin the inner self or the subtle heart of
all living beings as their Atma, their true and pure self (15).

“Verse no. 16 = At the macrocosmic level of creation, this state of consciousness is
equivalent to the Ishwar or the supreme Lord of creation. This Ishwar is therefore in
an eternally blissful state.



240

The light of knowledge, wisdom and enlightenment is the metaphoric mouth
of this Ishwar. He is omnipresent and all-pervading. He is eternal, imperishable,
steady, constant and irrefutable as well as the absolute Truth of creation.

This supreme Ishwar or Lord is the one who has revealed himself in al the
four forms in which consciousness exists in this creation (such as the Jagrat, Swapna,
Sushupta and Turiya states)—and it is he who is known as ‘Pragya as well. [The
Ishwar represents the sum total of all the causal bodies of creation at the cosmic level,
while its counterpart at the level of the individual creature is known as Pragya. The
word ‘Pragya literally implies one that knows, one that has knowledge, is wise,
erudite and enlightened. All these are the characteristics of the Atmawhich is the pure
consciousnessin its primary form, and nothing else.]

Hence, Ishwar or Pragya stands for the third Paad of Brahm (the cosmic
Consciousness) (16).

“Verse no. 19 = Besides the three Paads of Brahm (as narrated in verse nos. 9-16)
there is one more Paad which is above or superior to al of them. It is called the
transcendental state of consciousness, or Turiya state of existence.

All the states in which the cosmic Consciousness exists are deemed to be
incorporated in this Turiya state. The consciousness in the Turiya state is in a non-
dual form, and it is from this single entity that all the other three states of existence
emerge. [It is like the case of a post-graduate student who has completed his MA
degree. It is assumed and taken for granted that he must have passed his graduate BA
degree and earlier his school leaving exam if he has the MA degree. When he has
completed his MA degree, it is assumed that he has the knowledge that is taught at the
level of the school as well as at the graduate level. Similarly, the higher and superior
transcendental state of consciousness known as Turiya is deemed to have been arrived
at by a creature after having crossed the earlier three stages of Jagrat, Swapna and
Sushupta.] (19).

“Verse no. 20 = The three states of existence of the consciousness that are deemed to
be incorporated in the Turiya state are Ot, Anugyat and Anugya. [Refer verse no. 3 of
the present Canto 8 for elaboration.] They help one to analyse and understand the
existence of the different aspects of the world and creation. But ultimately all come to
a single point—and it is the non-dual nature of the consciousness as it exists in the
eternally blissful Turiya state.

Just like the two states of existence (i.e. the Swapna or dreaming state as well
as the Jagrat or waking state) are regarded as the delusory effect caused by Maya
upon the pure consciousness that exists in the Sushupta state, it follows, by extension,
that when the consciousness rises higher to the Turiya state then all the three states
below it (i.e. the Sushupta, Swapna and Jagrat) are also the effect of Maya. [The Atma
or pure consciousness of the creature in the Sushupta state is completely neutral. But
under delusions it begins to think that it livesin aworld of dreams or Swapna, and in
the physical world of Jagrat. It oscillates between these three states because it is not
certain which is true and which is false—refer Brihad Aranyaka Upanishad of Shukla
Yajur Veda, Canto 4, Brahman 3, verse nos. 16-18, 34-35; and in Brahm Upanishad
of Krishna Yaur Vedain its verse nos. 20-21. The Brahm/Amrit Bindu Upanishad,
verse no. 11 of Krishna Y gur Veda tradition describes the three states of existence of
the consciousness as the Jagrat, Swapna and Sushupta. It goes on to affirm that ‘any
person who is able to transcend these three states of existences, or who has reached
the fourth state called the Turiya state of permanent beatitude and felicity, is the one
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who does not have another birth’. *Not having any more birth’ is a metaphoric way of
saying that the creature or his ‘true self’, has attained eternity in the form of
realisation that it is not an ordinary entity but cosmic Consciousness that exists in the
Turiya state. Refer also to our present Naradparivrajak Upanishad, Canto 6, verse no.
4]

Hence, awise spiritua aspirant must understand and be convinced that there is
only one non-dual supreme consciousness known as Brahm. It is most advisable for
him to know this fact and overcome al delusions about this world and its existence
(20).”

The Param Hans Parivrajak Upanishad of the Atharva Veda tradition, paragraph nos.
6, describes the four states of existence of consciousness and their sub-divisions. It
says that the main four states of existence of consciousness, viz. Jagrat, Swapna,
Sushupta and Turiya, are further divided into four sub-classes each, thereby bringing
the total number of statesto sixteen. [4 x 4 = 16.]

These sixteen states of consciousness correspond to the sixteen aspects or
Paads of Brahm, the supreme, transcendental and divine Being. Since al living beings
and everything rest in creation are an image of this universal and all-pervading
Brahm, and since al living beings have the same cosmic Consciousness residing in
them as their Atma, the pure conscious soul, it follows that the living world itself has
sixteen sub-divisions from the perspective of metaphysics.

These divisions or classification of the state of existence of the universal
Consciousness were explained to the creator Brahm by no less a divine One than Lord
Adi-Narayan, the Supreme Being, himself. Now, let us quote this Upanishad and see
what it has to say—" [Brahma (the creator) asked once again—] ‘Oh Lord, what is
form of ‘ Pranav Brahm’ (the cosmic Consciousness)?

[Lord Adi-Narayan replied—] ‘Pranav Brahm has sixteen Matras or aspects.
[These ‘Matras' of Brahm are also known as ‘Kalaas' of Brahm.]

There are four states of existence of consciousness, and each of them has four
aspects, bringing the total to sixteen.

There are said to be four primary states of existence of consciousness—viz.
Jagrat or waking state, Swapna or dreaming state, Sushupta or deep sleep state, and
Turiya or post Sushupta state of existence of consciousness'. Each of these primary
states is further divided into four more subtle sub-classes of existence bearing the
same names as the four primary states.

Hence, the first primary state of existence known as *Jagrat’ or waking state of
consciousness has four subtle secondary states as sub-divisions or sub-classes known
as Jagrat, Swapna, Sushupta and Turiya.

Similarly, the second primary state of existence known as ‘Swapna or
dreaming state of consciousness has four subtle secondary states as sub-divisions or
sub-classes known as Jagrat, Swapna, Sushuptaand Turiya.

Likewise, the third primary state of existence known as ‘Sushupta’ or deep
sleep state of consciousness has four subtle secondary states as sub-divisions or sub-
classes known as Jagrat, Swapna, Sushupta and Turiya.

And finally, the fourth primary state of existence known as ‘Turiya or trans-
Sushupta state of consciousness has four subtle secondary states as sub-divisions or
sub-classes known as Jagrat, Swapna, Sushuptaand Turiya.

Thus, the first primary state of consciousness known as ‘Jagrat’, when
considered on a macro plane or level of existence, produces the vast externa
‘Vishwa or the gross world of material sense objects. This state in which the
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consciousness becomes aware of the external world includes four sub-levels, and each
exists as a world in its own right. Hence, during the ‘Jagrat’ state we have the
following four classes of Vishwa (externa visible, gross world) known as ‘Vishwa-
Vishwa', ‘VishwaTaijas , ‘Vishwa-Pragya, and ‘Vishwa-Turiya .

The same principleis applied to the other three states.

Therefore, the second primary state of consciousness known as ‘Swapnd,
when considered on a macro plane or level of existence, produces the subtle world
known as ‘Taijas (literally meaning an entity that is glorious, effulgent, radiant and
splendorous; here referring to the world of dreams which is more splendorous,
charming, magnificent and fascinating than the real gross world of physical gross
existence). This state in which the consciousness becomes aware of the subtle world
that isimaginary but appearsto be true asit is created by the glorious creative abilities
of the mind and the sub-conscious includes four sub-levels, and each existsin its own
right. Hence, during the ‘Swapna state we have the following four classes of
existence of Tajas world—'Tajas-Vishwa, ‘Tajas-Tajas, ‘Tajas-Pragya, and
‘Taijas-Turiya'.

Similarly, the third primary state of consciousness known as ‘ Sushupta’, when
considered on a macro plane or level of existence, produces the subtler world known
as ‘Pragya (literaly meaning an entity that is inherently wise, all-knowing,
omniscient, enlightened and erudite). In this state the consciousness is free to see its
own self because it is freed from the distractions caused to it by constant inputs from
the gross organs of the body in relation to the external world and from the mind and
its sub-conscious engaged in imagining a fascinating world of dreams. Hence, the
consciousness is able to turn peacefully inwards and see the world of its own, and it is
therefore called ‘Pragya asit is the world of enlightenment, wisdom, knowledge and
erudition as opposed to the gross world known as Vishwa of the Jagrat state, and the
subtle world known as Taijas of the Swapna state. Now, as in the previous cases, this
Pragya also has four categories as follows—'Pragya-Vishwa, ‘PragyaTaijas,
‘Pragya-Pragya’, and ‘ Pragya-Turiya'.

Finally, the fourth primary state of consciousness known as ‘Turiya, when
considered on amacro plane or level of existence, produces the subtlest form in which
the consciousness exists, the world known as the transcendental world or Turiya
world. It is so-called because it crosses the outer limit of Sushupta in the sense that
having reached this state, the consciousness does not have to revert back to the earlier
three states of Sushupta, Swapna and Jagrat. It’s virtually a permanent state of bliss
and ecstasy when no awareness of any thing in its gross form exists, and the bliss and
ecstasy are irreversible. Like the earlier three cases, this state is also sub-divided into
four categories as follows— Turiya-Vishwa, ‘Turiya-Taijas, ‘Turiya-Pragya’, and
‘“Turiya-Turiya .

Since consciousness and al forms of existence are nothing but Brahm, the
super-consciousness, in al these forms, it follows that Brahm has sixteen Matras (or
forms or aspects).”

This concept can be understood by a simple illustration. Suppose there are
four types of bottles marked A, B, C and D. Each type has four bottles, hence we have
four bottles of type A, four of B, four of C, and four of D, bringing the total number
of bottles to sixteen. Now we are provided with four coloured liquids marked L1, L2,
L3 and L4, and are asked to fill the four bottles of each category with each of these
four liquids. When thefilling is completed and the bottles are lined up and labeled, we
will have atotal of sixteen filled bottles, grouped in four categories of four bottlesin
each category as follows—
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The 1% bottle of type ‘A’ having liquid ‘L1’, the 2™ bottle of type ‘A’ having
liquid ‘L2, the 3 bottle of type ‘A’ having liquid ‘L3’, and the 4" bottle of type ‘A’
having liquid ‘L4

Similarly, we fill the other group of bottles as follows—the 1% bottle of type
‘B’ having liquid ‘L1, the 2@ bottle of type ‘B’ having liquid ‘L2, the 3 bottle of
type ‘B’ having liquid ‘L3, and the 4" bottle of type ‘B’ having liquid ‘L4".

Next, the bottles of group C are considered. The 1% bottle of type ‘C’ having
liquid ‘L1, the 2™ bottle of type ‘C’ having liquid ‘L2’, the 3 bottle of type ‘C’
having liquid ‘L3, and the 4 bottle of type ‘C’ having liquid ‘L4'.

Finally we have the 1% bottle of type ‘D’ having liquid ‘L1’, the 2™ bottle of
type ‘D’ having liquid ‘L2’, the 3 bottle of type ‘D’ having liquid ‘L3, and the 4"
bottle of type ‘D’ having liquid ‘L4 .

Thus, we have atotal of 16 bottles filed with these liquids.

In this example, suppose the four types of bottles stand for the four states of
existence of consciousness—viz. bottle of type ‘A’ represents Jagrat, bottle of type
‘B’ represents Swapna, bottle of type ‘C’ represents Sushupta, and bottle of type ‘D’
represents Turiya.

Similarly, suppose the four coloured liquids stand for the name assigned to
this consciousness in each of these states—viz. liquid of type L1 represents Vishwa,
liquid of type L2 represents Taijas, liquid of type L3 represents Pragya, and liquid of
type L4 represents Turiya.

Therefore, we will have the following sequence—(i) Category A = ‘Jagrat-
Vishwa'; ‘Jagrat-Tijas'; ‘Jagrat-Pragya’; ‘ Jagrat-Turiya'; (ii) Category B = * Swapna-
Vishwa'; ‘SwapnaTijas; ‘Swapna-Pragya’; ‘Swapna-Turiya’; (iii) Category C =
‘Sushupta-Vishwa'; ‘Sushupta-Tijas'; ‘Sushupta-Pragya; ‘Sushupta-Turiya; and
finally (iv) Category D = ‘Turiya-Vishwa; ‘TuriyaTijas'; ‘ Turiya-Pragya ; ‘Turiya
Turiya = 16 states or aspects of the same consciousness.

An important point to note is that the existence of four sub-divisions in any
one state of existence is a system adopted of grading the same consciousness into
different subtle levels within the same state. It is like the system of grading studentsin
school or college—those within the general grade ‘A’ are sub-divided into two or
more categories such as A++, A+, A and A—.

The Mandukya Upanishad of the Atharva Veda tradition, verse no. 7 describes the
fourth state of Turiya as follows—"That enigmatic, most esoteric and mystical entity
which has paradoxical qualities such as it being neither enlightened or aware of
anything nor being ignorant or not enlightened about it, an entity that is both
enlightened and not enlightened, and hence deemed to be absolutely neutral so much
so that it has no concern for or awareness of what is inside or what is outside, an
entity that is neither understood or discerned by the organs of perceptions nor
approachable or accessible by the organs of action, an entity that does nothing (as it
does not need to do anything), an entity that has no parallel and comparisons or
symbols, an entity that is beyond the reach of thoughts and speech (i.e. that cannot be
thought of, cannot be even imagined, and cannot be spoken about or explained), an
entity that is only accessible or witnessed by personal experience, an entity that is the
point where everything in existence would ultimately collapse and conclude, an entity
that is an embodiment of such divine virtues as being peaceful and tranquil, being
auspicious and holy, and being non-dual and unmatched—uverily, this entity is known
as Brahm, the supreme transcendental Divine Being. And the state of its existence as
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described herein above, the state in which it exhibits these grand qualitiesis called the
fourth aspect or Paad of Brahm.

This fourth state of existence of the cosmic Consciousnessiscalled ‘ Turiya —
literally meaning the state that transcends the usual three levels in which an ordinary
creature lives in this world. Indeed, this is the truthful form of the Atma that is worth
knowing (as it represents the real and truthful nature of the soul of the creature). [In
other words, the Atma exhibits these characteristics if it is left alone. Since the Atma
is the microcosmic form of Brahm, it follows that these eclectic qualities are also the
qualities of Brahm.]”

According to Brahmo-panishad, verse no. 1 of Krishna Y gur Vedatradition, these
four states of existence represent Brahm in his different divine manifestations. It
says—"Brahm as the Atma has aso been envisioned to exist in the four states in
which consciousness lives—viz. the Jagrat state called the ‘waking state of
consciousness, the Swapna state caled the ‘dreaming state of consciousness’, the
Shushupta state called the ‘deep sleep state of consciousness’, and the Turiya state
called the *blissful state of consciousness'.

Each of these of four states of existence of the creature (i.e. the consciousness
residing in the creature as it’s pure and true ‘self’ known as its Atma) are symbolic
revelations of one of the four divine aspects of Brahm. Brahm literaly ‘shines and
makes its presence felt by its glorious illumination’ in each of these four states. That
is, in the Jagrat state, Brahm shines and revedls itself as Brahma the creator, in the
Swapna state it is represented by Vishnu the sustainer and protector, in the Shushupta
state by Shiva the concluder, also known as Rudra, and in the Turiya state by the
Akchar which isimperishable and eternal (i.e. ‘ Akchar Brahm’—Brahm that does not
decay and never perishes).”

(e) Finally comes the 5" state of existence of the Atma, and is called the Turiyateet
state. This fifth state of Turiyateet or Turiyatit, literally the state that transcends the
fourth state called Turiya, is one step further ahead in one's spiritual endeavour and
the last stage in spiritual upliftment when the person crosses the threshold of
awareness of this world and ceases to participate even in his normal functions in this
world. He remains, for all practical purposes, like a log of wood, totally uninterested
in, detached from, dispassionate towards, and completely oblivious of the world
around him. Turiyateet is also a state of Samadhi like the Turiya state, but it is higher
and more eclectic stage as compared to the latter. The last stage, called ‘ Turiyateet’,
goes beyond the fourth stage when a man wakes up into this world but remains
‘virtually blind or sleeping’ as far as his mind is concerned in relation to the gross
world. Therefore, he remains awake but does not see; he does not smell, taste, feel
and speak. Since all external stimuli fail to arouse his brain, he remains like ‘a man
sleep-walking'. In the absence of sensory perceptions, he does not feel either pain or
sorrows, or happiness and joys. He remains totally oblivious to them. He lives in a
state of complete blissfulness. This is the fifth state of existence of the Atma in its
'super-conscious  state.

The word ‘Turiya refers to the fourth state of existence of the pure
consciousness, while the word *Atit’ or * Ateet’ means ‘free from, beyond’. Therefore,
the composite word ‘ Turiyateet’ would refer to that state of existence of the Atma or
pure consciousness that has gone beyond all the four states of existences of the Atma,
and hence would be the fifth state of its existence. It is the state which goes beyond
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the perception of ordinary bliss and happiness; it is an eclectic state of perpetual and
eternal spiritual beatitude and felicity from where there is no return. It is tantamount
to final and ultimate liberation and deliverance of the soul of the creature. A
Turiyateet lives in a perpetua state of Samadhi, which is a trance-like state of total
indifference to everything; it is a state of total neutrality.

During this state the man remains in a state resembling a man sleep walking;
he is not aware of what is good or what is bad for him; he would as cheerfully do one
set of things as the other set. For him, everything is the same. In the absence of
sensory perceptions, he neither feels pains nor enjoys anything. He remains a mute
expectator of all that is happening around him.

From the practical standpoint, there is little difference between the fourth and

fifth states of existence. Perhaps the time factor differentiates them, for in the case of
the Turiya state there is a chance of the ascetic coming back to the earlier three stages
of conscious existence, but in the case of the Turiyateet state such chances of reversal
isnot at all possible.
Turiya-teet = Y oga Upanishads explain itsimportance while describing how the Prans
are mixed, the Kundalini activated, and the released energy made to enter the
Sushumna Naadi and go upwards to reach the forehead and finally the top of the head.
From here, the Pran either travels back the same route as indicated in this verse, or
goes out of the body by escaping through the Brahm-Randhra.

While the Pran of the ascetic is in the region of the forehead as well as tip of
the cranium he experiences extreme bliss and ecstasy. This is equivalent to the
Sushupta state of existence. When the Pran travels back, the ascetic virtualy comes
back to the dreaming state and finally to the waking state of existence. Should the
Pran remain swirling in the area of the head in the region of the forehead on a
perpetual basis, the ascetic is said to be in a Turiya state of existence which is the
transcendental state in the sense that the ascetic has ‘ transcended’ the normal states of
existence in which an ordinary creature lives.

When the Pran finally prepares to reach higher and swirl around the Brahm-
Randhra preparing to make its final exit from the body, the ascetic is said to be in a
Truiya-teet state which is nothing but the higher state of Turiya. When the Pran
finally leaves the body by escaping out from the dit of the Brahm-Randhra, the
ascetic gets Mukti or liberation and deliverance. This Mukti is called ‘Kaivalaya or
the only one of its kind because once the Pran leaves the body it would not re-enter it.
Hence, the ascetic’s Mukti is once and for al; there isno reversal.

The Naradparivrajak Upanishad of the Atharva Veda tradition, in its Canto 6, verse
no. 4 describes the five states of existence, viz. the Jagrat, the Swapna, the Sushupta,
the Turiya and the Turiyatit along with narrating why the same consciousnessis given
two names of Parmatma and Atma, and what is the difference or similarity between
them. Now let us see what it has to say—

“The four states in which a Jiva (living being) exists are the following—Jagrat,
Swapna, Sushupta and Turiya. The fifth state called the Turyiatit state is beyond these
four.

In other words, the same Atma appears to exist in four different forms
depending upon these four states of a creature’ s conscious existence. Hence, the Atma
that livesin the Jagrat stateis called * Vishwa, in the Swapna state it is called * Taijas,
in the Sushupta state it is called ‘Pragya, and in the Truiya state it is called
‘Tathastha' (literally meaning non-involved, indifferent and completely neutral). The
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Atma or consciousness that exists beyond these four states, the Atma which existsin
the transcendental state called Turiyatit, is known as the * Parmatma —or the supreme
Atma or the transcendental Consciousness. Since it is in ‘transcendental’ state of
existence which goes beyond all the known states of worldly existence, it is natura
that it rises above the mundane and remains free from al the faults and shortcomings
that are associated with worldly existence—i.e. the Parmatma is immaculate and
devoid of all taints and corruptions that might have shrouded the Atma when it
assumes a gross body while it lives in this world. [This is the reason why the
Parmatma is compared to the sky because the sky stays above the gross world known
as the earth and does not have any of the limitations of the earth.]

Again, since the wise ascetic has already redlised that his true ‘self’ is the
Atmarthat livesin the Turiyatit state of existence (refer last paragraph of verse no. 3),
it is obvious that he is like this Parmatma. So he exclams upon this eclectic
discovery—'1 am Brahm (the Parmatma)!’

A person who lives perpetualy in this Turiyatit state is deemed to be free from
the limitations imposed by the other four states of existence. It may be argued that this
Turiyatit state incorporates all the other four states of existence (as stated in the
opening stanzas of verse no. 3), but in actual practice it is perpetually a completely
neutral state, and anything that is profoundly and eternally neutral cannot be said to
have bias towards any one or the other thing. Since there is no reversal of this state of
Turiyatit, i.e. once a man reaches this transcendental state of existence he would not
go back to the other four states of existence, he would not be aware of the gross world
and his gross organs as done in the Jagrat state, he would not dream as in the Swapna
state, he would not be in the temporary state of rest in the Sushupta state which is a
transient state as the creature oscillates between the Sushupta and Swapna states while
asleep, and he would not even have any junior level of spiritual evolvement as
exemplified by the Turiya state which is higher than the Sushupta state but lower than
the Turiyatit state. This is because he has reached the highest point in his spiritual
journey and has reached its pinnacle or citadel. There is no existence beyond it; it is
the supreme state in which the consciousness can ever expect to exist. Hence, it is
honoured by the epithet ‘Param’—one that is supreme and beyond which there is
nothing.

Since the eternal and truthful Atma (here referring the cosmic form of the
Atma known as Consciousness, rather than the Atma that lives inside the body of the
individual creature as its Jiva-Atma) is the only conscious and living entity that exists
in al of these states of existence, it is deemed to be the only one witness of their
presence. [The gross body ceases to exist in the other states except the Jagrat state.
The subtle body consisting of the mind ceases to exist in the Sushupta state. The
causal body that harbours the individual’ s Atma ceases to exist when the creature dies
and leaves the gross body. So, none of them are eternal. The Atma itself, though it is
eternal and immaculate by nature, becomes mired in the delusions of the world,
allows itself to be engrossed in doing so many deeds and suffering from their
consequences, having various desires and assuming so many roles. Hence, it is also
not apparently steady. In this scenario, the only entity that remains constant and
unchanging is the Parmatma, the supreme form of the individual Atma which is also
known as Brahm. That is also why the latter is called the Absolute Truth—because
the latter does not change.]

Since the Parmatma represents that superior aspect of the cosmic
Consciousness that is absolutely neutral and detached from everything, including
Maya (delusions), it is beyond the purview of the four normal states of conscious
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existence of a creature. The Atma living in the Turiyatit state is called a Parmatma. In
this state, it cannot be called a ‘Drasta of anything, or the one who sees anything,
observes anything, or is a witness to anything—because this is a completely neutral
and detached state of existence in which the mind and all the other faculties are
defunct, and in which nothing matters for the super-conscious Atmat.

In such a case, should one regard the Jiva (the living being) as the Drasta?
[That is, if the Parmatma is not the Drasta or the one who sees, observes and
witnesses anything because of its sublime existence and neutral character, then can
one treat the creature that has a gross existence as the seer, observer and witness?] No,
thisis also not the case because a creature has the notion of being a sufferer or enjoyer
of things, of being a doer of deeds, and has ego and pride in him. How can he remain
neutral and see, observe and witness things dispassionately? A creature is bound to be
biased towards one thing and inclined against the other. Thisis not the proper way of
seeing things—for the eye sees everything upon which its sight falls and it cannot
decide what to eliminate and what to accept from the general view before it. So when
the creature begins to distinguish between things, seeing one thing and neglecting the
other, he is not being an honest Drasta. On the other hand, the Parmatma that livesin
the transcendental state of Turiyatit is untouched by these faults that affect the Jiva.

Now suppose it is said that the Jiva's (living being's) true nature is not to
remain involved in worldly affairs as it is the Atma which is pure consciousness that
is equivalent to the cosmic Consciousness called the Parmatma, then this logic aso
does not hold its ground of validity. This is because as soon as the Atma assumes a
gross body, it is immediately shrouded in ego and pride of having this body. It is
almost impossible to find a living being or a Jiva who would not accept that he has a
body. In fact, the very concept of Jiva rests on the premise that the Atma has a body.
Therefore, if this notion of being a possessor of a body is done away with it is only
then that the Jiva becomes equivalent to the Parmatma.

In other words, the difference between a Jiva and the Parmatmaiis just like the
difference between the Ghatakash and the Mahakash. [The Ghatakash is the space
present inside a hollow pitcher, and the Mahakash is the vast open sky outside the
vessel. The Ghatakash is separated from the Mahakash by the physical body of the
pitcher. Actually there is no distinction between the space inside and outside the
pitcher, for if the vessel is broken the two spaces coalesce instantly and effortlessly.]
The two names of the same thing are given only in an abstract manner for the purpose
of study, for in actuality there is no difference. So therefore, a Jiva has a distinct
existence only as long as it has the body—or is conscious that it has the body, and as
soon as this awareness of the body is removed, the two—the Jiva and the Parmatma—
become one.

[Another instance is cited now.] The same breath moves out and in the body as
exhalation and inhalation. While doing so, it makes two distinct sounds— Ha and
‘Sa’ respectively. That is, while moving out the sound is equivalent to ‘Ha’, and when
moving in the sound is *Sa'. This forms the Mantra ‘Hans', meaning a divine Swan.
In other words, the Jiva's Pran or vital winds also display artificial distinction as
being exhaled breath and inhaled breath though the air is the same uniform entity. A
wise, self-realised and enlightened ascetic understands the esoteric message in this
sound of Hans. He realises that the breath is telling him that he is like the divine bird
Swan which is regarded as the purest and the wisest amongst the birds?. So, a wise
ascetic always concentrates upon his pure and enlightened form known as the Atma
that has no physical body like this wind or air element which too has no physical
body.
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With this sublime and eclectic spiritual view firmly established in his inner
self, the enlightened ascetic discards all sense of ego and pride vis-&vis the body.
And when this happens, he becomes one with the Parmatma (as explained above) (4).

[Note—lThe word ‘Drasta’ means one who sees, observes something. It isthe
mind that registers any sight that is seen, or any other perception for that
matter, in order to enable the man to actually see or perceive the particular
thing. For instance, a man might be gazing at something continuously but he
might not be actually seeing it because hismind is lost in some other thoughts.
In the present case when we refer to an ascetic in the Turiyatit state of
existence we find that he is so much absorbed in meditation and reflection
upon the truth of the Atma, his pure consciousness, and remains submerged in
its thoughts and the bliss derived from it that he is totally oblivious about the
surroundings. So, he lives in a perpetual trance, and though he might beg for
food or take a bath in the river, actualy, at the mental level, he is not doing
anything at all. If one asks him anything about his actions, his answer
naturally would be in the negative, and in this he would be speaking the actual
truth.

This also explains the difference between the Turiya and the Turiyatit
states. The living being who has vestiges of awareness left in him, even of the
fact that he is an ascetic or a Sanyasi, or the fact that he is enlightened and
wise, may have risen above the rest of the creatures and live in a Turiya state
of trance-like existence that resembles Turyiatit state, but he has not achieved
truthful success. That comes when he reaches the Turiyatit state of complete
unawareness and neutrality—or a state of ‘ non-knowledge'. Obviously, a man
who has no true knowledge of anything would not be able to see or hear or
feel or taste or smell anything, simply because he does not know what these
things mean or from where they originate or how to perceive them or
distinguish between any two of them. This state is the truthful Turiyatit state.
The Atma that lives in this eclectic transcendental state is the superior Atma
called the ‘Parmatma’. It is exemplarily neutral and dispassionate. It does not
see and bear witness to any thing or event. It is not concerned with anything.
Henceit is called a non-Drasta—one who does not see.

2The concept of Hans and the Mantra ‘Hans has been described in a
number of Upanishads. The enlightened and realised person thinks of himself
as a Swan and fedls exhilarated that he is not an ordinary man bogged down
by worldly fetters, but an exalted soul that is like a Swan.

The bird Swan or Hans is considered the most pure, clean, wise, erudite
and clever among the birds. It is said to eat pearls, which means it picks up
and accepts only the best amid the variety of things available to it in the form
of an assortment of various gems and jewels representing the dazzling charms
of thisworld. It is also reputed to drink milk leaving aside the water content in
it symbolising its ability to imbibe the essence and the best, and leave the rest
aside. It is also the vehicle of Goddess Saraswati, the patron Goddess of
knowledge, wisdom, intelligence, speech and learning, indicating that it bears
these glorious virtues. Hence, the reference to a swan while describing a
creature conscious of the vital wind or Pran passing through him means the
basic, inherent and intrinsic tendency of that wisened and intelligent creature
is to be the best, most pure and divine, wise, awakened and enlightened,
adroit, clever and sagacious like the swan, and pick all the goodness and
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forsake all that is bad in thisworld. Saraswati rides on a swan, symbolising the
creature’s inborn enlightenment and excellence of his mental caliber.
Symbolicaly, Saraswati resides in his Pran because it rides on the swan, i.e. in
his heart, throat and mind —that is, his heart has purity of emotions, he speaks
well of al, and his wise words are sought after by all as priceless gems of
wisdom, and his mind is intelligent, discerning and noble. A wise man is
expected to pick the truth from amongst the basket of assorted charms present
in this creation, and leave aside the non-truths.

The alphabet ‘Ha of the word ‘Hans' is sounded by the vibration of the
exhaled wind passing through the vocal cords present in the throat or the wind
pipe which connects to the nose, while the alphabet * Sa’ is sounded by the root
of the tongue which opens into the mouth when the breath is inhaled. Both the
nose and the mouth open in the same cavity called the throat. Hence, the inter
relationship between ‘Ha and ‘Sa’ is evident. The main objective of this
Upanishad is to make the Y ogi (a person who follows its tenets of meditation)
aware that he is like the divine swan, but he was unaware of his own divinity
and sublimity, his exalted and noble stature, till that was pointed out to him.
So he must become one like a“swan’, remind himself constantly that heis like
a swan, and he must not do anything or act in anyway which is not befitting
his exalted and superior status which is equivalent to awise swan.

During the twenty-four hour period covering a single day and night, a
person inhales and exhales, or breathes, roughly twenty-one thousand times,
because each cycle of inhalation and exhalation is equivalent to saying one
Mantra ‘Hans' consisting of the two syllables ‘Ha and Sa' (refer Dhyanbindu
Upanishad, verse no. 63).

References for Hans—(a) Krishna Yaur Veda—Shwetashwatar
Upanishad, Canto 2, verse no. 6; Canto 6, verse no. 15; Tejobindu Upanishad,
Canto 1, verse no. 3-4; Dhyan Bindu Upanishad, verse nos. 24, 61-65; Brahm
Vidya Upanishad, verse nos. 16, 20-28, 34, 60-64, 78-79; Y ogshikha
Upanishad, Canto 1, verse nos. 131-132, Canto 2, verse nos. 9-11, Canto 6,
verse no. 20, 35-36, 53-54; Yogtattva Upanishad, verse no. 99. (b) Shukla
Y gur Veda—Hanso-panishad is exclusively dedicated to explain the concept
of the pure conscious Atma by way of using the metaphor of a Hans. (c) Sam
V eda—Y ogchudamani Upanishad, verse no. 31-35, 82-83, 93.]

The Turiyateet Upanishad of Shukla Yaur Veda tradition describes in detail the
characteristic features of spiritual aspirants who have reached this most exalted state
of existence of the Atma.

The Annapurna Upanishad of the Atharva Veda tradition, Canto 1, verse no. 25 very
succinctly describes what the higher state of transcendental existence known as
Turiyateet is as follows—

“When one develops this eclectic vision of life and creation (or existence), he is able
to access Mukti (liberation and deliverance) while he is alive and has a gross body.
That is, though he has a body but for al practical purposes he is deemed to be
liberated from its shackling affects; he is deemed to be free from the limitations
imposed on him by the grossness of the body.

[Such arealises that his ‘true self’ isthe pure conscious Atmathat is a sublime
and subtle entity that is quite different from the gross body, as the latter is merely a
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habitat of the former. This self-realised and enlightened man can be doing all the
deeds required of him in this world but still remain free from all bondages and
encumbrances because he has developed the wisdom to understand that the deeds are
being done by the body and not his ‘true self’ which is the Atma, the pure
consciousness, and hence ‘he’ remains a mere spectator of what the body does.
Besides this, he has also realised that the world is an imaginary thing of the mind, that
it is entrapping and deluding by its inherent nature, and so anyone who is wise would
have nothing to do with anything that is untrue and entrapping. Therefore it is well to
avoid this trap. He has no expectations of any rewards or punishments from the deeds,
he has no target for doing the deeds—for he simply does them because it is his duty
and assigned to him by the Supreme Being who is the Lord of all creatures. With this
eclectic and highly evolved spiritual way of thinking, he does not get involved in the
deeds or in any of the demands for gratifications of the body and its sense organs.
Thus no consequences accrue for him for doing deeds. For him, the body simply does
not exist, and therefore the world also does not exist because the latter is directly
related to the former.

This sublime thought process is a de-facto ‘Mukti’ for the aspirant as he has
freed himself from the bondages of the body and the demands of its sense organs, as
well asthe world of sense objects and its attendant delusions and entangling web.]

This state of the mind and the sub-conscious is called ‘ Turiyateet Mukti’ or

the transcendental state of existence.
[This is because in the Turiyateet state of existence of the consciousness, which can
be said to be the state of ‘super-consciousness’, the mind thinks of nothing; itisin a
neutral state. In its wake, the ‘self’ too becomes neutral and established in the
Turiyateet state because it was the mind that had been nagging the *self’ or the Atma
of the creature with so many inputs and demands that the ‘self’ just could not find
time to rest and find its peace. With the mind out of the scene, the ‘self’ or the Atma
reverts to its primary state of existence which is inherently cam and neutral. The
‘self’ or the Atma therefore lives in the Turiyateet state when the mind enters this
state of existence.] (25).”

The brain has two components—the intellect and the mind. The former is under the
direct control of the Atma while the mind is subordinate to the intellect. The mind
receives worldly stimuli through the sense organs, passes them to the intellect, obtains
instructions from the intellect and passes them on to the organs of action —this state
prevails when the man is ‘awake'.

Now, when he is adeep, there are two stages—either he dreams or he does
not. During the ‘dreams state’, the inherent VVasanas (the hidden passions, yearning
and desires) come into play at the sub-conscious level and the mind lives up to all
those Vasanas in an imaginary world. But when there is no dream, i.e. during the
‘deep dleep state’ of consciousness, the Atmaiis freed from interference and it reverts
back to its original form of being ‘nothingness, having no feelings and no emotions’,
just like the case wherein the mirror is removed from the front of a man and hisimage
vanishes from it and the image reverts back into its primary source or object, whichin
this case is the man himself whose image was formed in the mirror. The Atma is an
image of the supreme Brahma. When the mirror of the mind-intellect is removed, it
(Atma) reverts back into its primary form which is Brahma whereas it related itself
with the world when the mind-intellect was in active mode. So, the aspect of ‘sleep’
discussed in this section is the *deep sleep state of consciousness’, because it isin this
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state that the creature comes in direct contact of his true identity or true self, which is
called Atma or pure consciousness. The creature is ‘delinked or uncoupled’ from the
external world while sound asleep.

For the external world, a sleeping man is as good as being dead. For example,
if a sleeping man is attacked by someone, he won't resist; he won’t even know what
has happened just in front of him while he was adeep. He is not medically or
conventionally regarded as dead, but for al practical purposes ‘heisasgood as dead’.
He neither feels pain nor happiness when in a deep sleep state of existence, which is
beyond the dream state of sleep. The ‘deep Sleep state’ is also called ‘ Swapraant’
(=), literally meaning to be in one’'s own territory, to dwell in one’'s natural habitat.
In this state, the gross body consisting of the sense organs and the subtle body
consisting of the mind-intellect complex remain shutoff, and the Atma residing in the
causal body remains absolutely calm and peaceful and oblivious of the turmoil of the
external mundane world. To be in this state perpetually is the natural habit and nature
of the Atma, and therefore it finds this state its natural habitat. It is like being in a
state of suspended animation or a self-imposed state of coma when the creature
remains indifferent to what is happening around it and instead remains cocooned in its
own shell. It is like a state of being virtualy dead, or coming to a stage voluntarily
which isamost like being dead, but is not actual death.

During the Turiya state (i.e. the 4" state) of existence of the consciousness, the
Atma lives uniformly in all the other three states, viz. the waking, the dreaming and
the deep deeping. It is not limited to one or the other state, and therefore would
display al the signs that are unique to each of these states taken separately as well as
in a composite manner. In the Turiya state therefore the man would display the
combined character traits that are the result of a combination of all the individual
traits of these three states of existence. Beyond thisis the Turiyateet state (i.e. the 5th
state) in which the Atma goes beyond the restrictions and limitations of the other four
states and becomes free from any of their encumbrances. This is a state in which
Brahm exists and his redlisation is possible. It is the pinnacle of spiritua pursuits, the
highest rung that one can climb before al spiritual achievements bear fruit, and which
would enable the aspirant to come face to face with Brahm, i.e. become Brahm-
realised, to witness and experience Brahm first hand.

The Turiyateet Upanishad of Shukla Yaur Veda tradition describes in detail the
characteristic features of spiritual aspirants who have reached this most exalted state
of existence of the Atma.

The Trishikhi Brahmin Upanishad of Shukla Yaur Veda, in its verse nos. 149-151
says that the four states of existence of consciousnessis symbolic of the dominance of
the vital life giving Pran in the four areas of the body as follows—(a) the ‘Jagrat’ state
or waking state relates to the area of the body between the navel and the heart; (b) the
‘Swapna or dreaming state of consciousness relates to the area of the body in the
region of the throat; (c) the ‘ Sushupta’ or deep sleep state of consciousness relates to
the middle of the eyebrows and the forehead; and (d) the ‘Turiya state of
consciousness relates to the area on the top of the head where the Brahm Randhra is
situated. In this context, the fifth state would be when the Pran escapes from the body
be piercing through the Brahm Randhra, thereby giving the spiritual aspirant
permanent liberation and deliverance form the bondage of the gross body. This is the
‘Turiya Teet' state of blessedness of the Atma or soul. Refer also Amrit Naad
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Upanishad, verse no. 27, and Dhyan Bindu Upanishad, verse no. 93/12-93/15 of
KrishnaYgur Veda

(B) The 7 states of existence—these have been described in Mahopanishad, canto 5,
verse nos. 8-20 of Sam Veda tradition. Briefly they are the following—(i) ‘Besg
Jagrat’ (the elementary waking state of consciousness), (ii) ‘Jagrat’ (or normal waking
state of consciouness), (iii) ‘Maha Jagrat’ (or a greater waking state), (iv) ‘Jagrat
Swapna (or a state in which a person is mislead to erroneously believe in anything
while he is wide awake in this world; literally meaning to ‘day dream’, or dream of
imaginary thinks while a man is wide awake), (v) ‘Swapna (or a dreaming state of
consciousness), (vi) ‘Swapna-Jagrat’ (or a state when a person’s dreams last long
enough to influence him and he lives in his dreams so much so that they affect his
mind while he is awake), (vii) ‘ Sushupta’ (or the deep sleep state of consciousness).

These seven states of existence of the consciousness interact with each other in
numerous permutations and combinations to results in its innumerable forms and
shapes. Now listen to their individual characteristics.

Now let us examine what role the mind and brain plays in these various states
of existences. The mind has two parts—viz. the conscious and the sub-conscious. The
conscious part of the mind consists of only five percent of the total mental life of a
man, while the rest, i.e. ninety five percent, consists of the sub-conscious. During the
waking state of conscious, the rational mind or the conscious mind works, while the
inputs that are gathered during the waking state are stored in the memory bank of the
sub-conscious and they come into play when the man is sleeping. The dream is
actually the sub-conscious mind playing out what it has learnt during waking state of
the mind. The dream more often than not tells the man what he does not realise or
does not pay attention to during his waking state; they are in fact the attempt of the
mind to bring to our attention what we have been neglecting during the waking state
of the mind.

The concept of dream has been elaborately explained in Brihad Aranyak
Upanishad in Canto 4, Brahman 3, verse no. 9—13 and 16.

Sigmund Freud believed that every action is motivated by our ‘unconscious,
and that dreams are away of wish fulfilment in civilised society where people have to
repress their urges. According to him, some of these urges and fantasies could be
quite ridiculous and shocking, and hence the mind releases these pent up feelings in
the symbolic language of the dream. Freud divided the mind into three parts or
sections—viz. the ID (the unconscious centered on primal urges and desires), the Ego
(concerned with the conscious and rational aspect of the self; it negotiates with the ID
while keeping a reality check on urges and desires), and the Super-ego (which
includes our conscious and the moral aspects of the self that we pick up from around
us). Thus he said that dreams are a way in which the ID speaks out when our
conscious mind is asleep.

The ‘deeping state’, with an emphasis on the dream phase has been
elaborately explained in Brihad Aranyak Upanishad of the Shukla Yaur Veda
tradition, in its Canto 1, Brahman 1, verse nos. 17-20 as well as Canto 4, Brahman 3,
verse nos. 9-13, 16.

During the ‘waking state’, the Atma acts through the gross body (the physical
body) of a man in its interaction with the outside world. During the ‘dream state of
existence’, the Atma withdraws from the gross body and limits its interaction to the
subtle body (the mind-intellect complex). During the ‘deep Sleep state of existence’,



253

the Atma withdraws itself into the causal body which is surrounded by various
‘Vasanas' (inherent passions and desires) and ‘Vrittis (inherent tendencies and
inclinations). But the pure consciousness, when it plunges within itself, that is, inside
the causal body called the bliss sheath, it attains absolute bliss. This is called the 4th
state called ‘ Turiya state of existence’, and it is obtained by ascetics during Samadhi
(a trance like state) when all the three sheaths covering the soul —food/air,
mind/intellect and bliss —are removed. With the removal of these various sheaths, the
Atmalsoul of the individual (which is pure microcosmic consciousness) merges itself
with the vast space around it (called the macrocosmic consciousness) because all
separating sheaths have been done away with.

This combination of ‘waker-dreamer-deep sleeper’ states of consciousness of aman is
called Microcosm. The pure consciousness has its independent existence from the
above three states, and this independence is called the 4™ state of consciousness called
the ‘Turiya state’ or the eternal blissful state of consciousness, called ‘ Chidanand’,
which has the bliss sheath as its external boundary.

According to Hanso-panishad of Shukla Y ajur Veda, the Atmaresides in the heart of
the creature which is in an 8-petal lotus. The tendrils (known as “Kesar” in Sanskrit)
of this lotus described in this Upanishad represent the waking state of consciousness,
the stalk (the “Karnika’) represents the dream state of conscious, and the thalamus
represents the deep slegp state of consciousness. When a creature abandons/discards
the metaphoric habitat or dwelling in the 8-petal lotus represents by his heart and rises
above its precincts (just like a householder snapping all his relationships with his
home and takes to the path of Vanprastha), it obtains the forth state of consciousness
called the ‘ Turiya state’ . Eventually, when the creature, in the form of his subtle Atma
(which according to the definition given to it by the Upanishad, inter alia, is ‘Hansa
which means a ‘Swan’ and is a metaphor for divinity, purity and wisdom) merges
with or dissolves in the cosmic ‘Naad' (all-pervading subtle sound in the cosmos),
then the final or the so-called ‘ Turiyateet’ stageis achieved (verse no. 8).

kkhkkkkk*k
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Appendix: no. 3

Mantra and Japa

In this Appendix we shall study the concept of a‘Mantra’, and doing “Japa’ with it.
For convenience, the discussion is divided into two following heads. (A) Mantra, and

(B) Japa.
Under the head ‘Mantra’, we shall study the following topics:

(i) What are Mantras?

(it) Components of Mantras

(iii) Begj or seed or root Mantra and Maatrika of a Mantra
(iv) Who is éligible to receive a Mantra?

(v) AngaNyas and Kar Nyas with Mantras

(vi) Doing Nyas of a Y antra (aworship instrument)

(vii) The Melan Mantra

(viii) The Tarak Mantra

(i) What are Mantras?

In alay-man’s language, as we have seen, Mantras are either a single letter, a syllable
or agroup of letters or syllables forming aword, a group of words, even a phrase or a
short statement— which we can call a ‘spiritual formulae’. They are a unique and
potentially uplifting, energy-charged thought currents. These currents are transformed
into words to make them useable and accessible. For the purpose of God-realisation
(or realisation of the supreme Brahm), these Mantras are used in meditation
repeatedly to help concentrate the mind. These are called Mantras because by proper
contemplation on their import, they are able to remove the inner obstacles and
facilitate realisation. They are catalysts or mediums for realisation. They help in
reaching of the supreme Advaitic ideal of identifying the Atma with the Brahm, the
individual self with the universal Self. The Mantras are the vehicles used during Japa
(repetition of the holy name of the Lord) also.

The Atharva Veda' s Hayagriva Upanishad, verse nos. 18-19 tell us how the
Mantras should be repeated during Japa, and the importance of the Mantras in helping
the spiritual aspirant reach the ecstasy of spiritual realisation by citing the example of
the snake and the sound of the Indian lute.

“verse no. 18 = The Mantras should be pronounced clearly by employing the lips, the
nose, the teeth, etc. [This is because some class of letters are pronounced by the
involvement of the lips, such as Sanskrit letters ‘Pa’ (as in pump), ‘Pha (asin fruit),
‘Ba (asin bulb) etc.; others require the involvement of the nose, such as the letters
‘Na (asin nut), or the teeth, asin the case of the letter ‘Da’ (as in then), or the tongue
asin the case of the other letters such as‘Ta (asin two, teeth) and *Cha' (asin choke)
etc.]



255

The Mantras should be said continuously, in an unbroken stream of words and
letters so that they appear to be like a wheel in motion. The worshipper should offer
his prayers to Ishan (the Lord, the Supreme Being) in this way.

[t ought to be noted here that while verse nos. 16-17 emphasis that the Gods
offer their prayers to the Supreme Being in a series of sounds, viz. like the neighing of
a horse, the man is supposed to offer the same prayer of the Vedas in articulate
language. Thisis the case if heis not an expert in classical forms of music so that he
can sing the hymns in the typical way the Gods had sung them. So such a worshipper
articulately pronounces the words of the hymns. But the continuous pronouncing
gives the Mantra a subtle hue of music because of the rhythm and tone involved in the
incantation.

‘Ishan’ means an emblem (‘Nishan’) of the Lord (‘Isha). The implication is
simple—when aworshipper offers prayers or obeisance to Lord Hayagrivaor even his
own Atma, he is actually honouring the Supreme Being known as ‘Brahm’. All other
forms and deities to whom worship is offered are actually emblems of Brahm; they
stand for Brahm.] (18).

“verse no. 19 = The creator and controller of this creation has established this great
system of Mantras. He has enabled even the serpent to understand the language of
music as is evident from the fact that by playing the Indian lute the serpent can be
controlled asit is completely overwhelmed and enthralled by its music.

[The music emanating from the lute has no words, but it is sufficient to
enchant the serpent. The serpent understands the music and gets so ecstatic that if the
lute is played expertly it would raise its hood and sway from side to side in joy. The
same music will mean nothing to the man or any other animal. It is believed that it is
very easy to control even the most ferocious snake with the help of certain Mantras
when they accompany the playing of the lute.

The snake actually does not understand what song is being played on the Iute,
but the frequencies generated by sound of this instrument are sufficient to massage its
nerves to such an extent that the sense of ecstasy and exhilaration is aroused in the
reptile.

The idea being conveyed here is that though one may not know the meaning of
the Mantras fully, though he may not be an expert in the science of Mantras, or know
the intricacies of metaphysics and spiritualism, but still if he repeats some given set of
Mantras they are bound to produce their positive effects upon him even though he
may be unaware of them, or he may be enjoying these benefits unwittingly.

There is one other significance of citing the case of the Indian lute vis-avis
the serpent. The serpent is made ecstatic only by the sound or the music of this
instrument, and it pays no heed to any other musical instrument. Therefore, if one
were to attain Brahm and understand the potentials of his Atma, he must use the
correct Mantra and follow the correct path as envisaged by the Upanishads. Wrong
Mantra repeated wrongly will produce no effects like the serpent is not aroused by
any other musical instrument except the Indian lute.]

This ‘wheel’ represented by the continuous chanting or singing of the Mantras
is represented by the symbolic halo around the Sun that consists of its brilliant rays,
and around the Gods that represent their divinity and holiness. [In other words, if the
Mantras are incanted properly in the prescribed manner, the person also develops a
halo of holiness around himself.] (19).
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Atharva Veda s Ram Purva Tapini Upanishad, Canto 1, verse nos. 12-13 describe the
concept of ‘Mantra elaborately. Let us see how this concept is explained by this
Upanishad in the context of the Mantras of Lord Ram—

“Verse no. 12 = Whatever deeds and actions an aspirant or seeker does or undertakes
to do to achieve his goal are successful through the medium of a Mantra. The Mantra
is a medium by which desired results are easily and comfortably attained; they are
aids to one's fulfilment of desires and objectives in life—whether mundane or
spiritual. A Mantra makes the attainment of the desired goal a certainty.

A Mantra indicates the result or rewards that can be expected by using it just
like a certain ingredient in a medicine can indicate in advance what one can expect by
the use of that particular formulation. [This is because each Mantra is like a
mathematical formula, and each hymn is like an equation. Even as definitive results
follow the use of certain pre-determined formula and equation in scientific quest or
mathematical calculations, definitive results are also expected by employing specific
Mantras for doing Japa (repetition) or Yoga (meditation) and Dhyan (contemplation)
with specific objectivesin mind.]

The word Mantrais derived from two words—the first word is *Manan’ which
means to persistently remember something so as to make the mind firmly rooted in it,
to ponder and contemplate upon it, to deeply think about it and meditate on it so that
one can arrive at some certain conclusion about the truth of that particular thing, while
the second word ‘Traan’ means to give freedom and protection from some kind of
torment or miserable condition, to deliver someone from his miseries and
predicaments etc. Hence, a Mantrais an instrument by the help of which a person can
find spiritual liberation and deliverance from his worldly torments and miseries. This
is achieved by concentrating upon the Mantra, by relying upon its mystical powers
and spiritual potentials, and using it to do meditation and contemplation. Constant
repetition of the Mantra helps to multiply its effect and reinforce its earlier benefits.

[Repetition of the Mantra is necessary for its full benefits to accrue and take
effect. It'sjust like the case of a patient having to repeat a medicine over along period
of time to get rid of some chronic disease. If he stops taking it before the disease is
completely routed, then not only would the disease relapse but it would do so with a
vengeance. Another example can be cited about a man’s skills and expertise in a
professional field—if he discontinues using his knowledge and skills after some time
in life, he forgets about them and gets out of tune. All the long years he had spent
acquiring the knowledge and the specia skill go to a waste if they are not practiced
for alifetime. Similarly, repetition of Mantras and practice of meditation is alife-long
process, and a wise man should persevere with them.] (12).

“Verse no. 13 = The Mantra of adeity isacomplete representation of that deity.”

Mantrais a group of mystical letters or syllables or words or phrases that are used as
an aid to concentrate and steady the mind and focus one’'s energy towards the
successful completion of the process of Yoga. It is the sound symbol embodying the
form, the power and the consciousness of the supreme Brahm or its various
manifestations as the deities worshipped.

But it must be emphasised here that even as any formula— whether in the
realm of science or mathematics—is useful only when the student understands its
meaning and application, the Mantras too, being spiritual formulas themselves, would



257

be beneficial only when their meaning and import are fully understood. Though, off
course, even as learning by rote can enable a student to mug up Chapters of a book to
pass an examination without being able to answer one single question based on
reasoning on the same subject that he has parroted, so the Mantras do have their
impact when repeated blindly, but the benefit is only superficial. It is better than
nothing but is not wholesome; they don’t lead to self awakening as such. The Mantras
are the vehicle which the aspirant uses to travel from the plane of the world to
spiritual plane because Mantras can be repeated even while a person goes on with his
daily chores, but his subconscious mind dwells not on the objects of the world but on
the objects of the divine. In due course of time, this has a profound psychological
impact on the aspirant. Gradually he seems to identity himself more with the divine
principles than with the humdrum worldly principles. The seeker/aspirant gradually
veers himself away from worldly entanglements and engages himself with spiritual
discipline. First it's external and then it becomes internal. Even as a medicine taken
over along period of time eradicates a disease, the constant repetition of the Mantras
tend to scrub his subconscious clean of all negative traits and replace them with divine
traits.

The science of various Mantras was derived from the profundity about the
ethereal and sublime knowledge of the universal and omnipresent cosmic sound. The
specific structure or configuration of letters and syllables of a Mantra can be regarded
as coded compilation of great spiritual doctrines or a cryptic metaphysical formulae of
great import; the rhythmic chanting or repeating of which with due diligence,
dedication, mental concentration, consistent and persistent pace and practice generates
specific energy currents present in the cosmic ether in the form of the cosmic sound.

First let us understand the sonic power of some of the basic vowel sounds used
in the scriptures and which form part of Mantras. The various combinations of these
vowel sounds have as many specia effects and create as many energy sources as are
possible by their various permutations and combinations. Each syllable or letter of a
Mantra stands for a particular aspect of this energy field, which the scriptures prefer
to cal ‘God’. The ‘Akshamalika Upanishad of Rig Veda has bestowed and
empowered each alphabet with divine and spiritual powers and threaded them
together in astring called the *prayer rosary’.

Some of the basic vowel sounds of Sanskrit/Hindi and their effects are
enumerated as follows :-

(i) A (3T / a A @) —Pronouncing this vowel has a direct effect on the heart.
The pumping of the heart and the supply of pure blood in the body is supported by
this sound. Repeated loud pronunciation at regulated amplitude helps to regulate pure
blood supply to the body and keep the heart tuned. It possesses creative powers.

(ii) Aa (3T /3 A 3) —The sound of this vowel effects the chest and upper parts
of the lungs. It strengthens ribs, helps clean the digestive canal and energises the mind
because to pronounce it, the mouth has to be opened wide, enabling fresh air laden
with oxygen to enter the body and oxidize the tissues.

(ii)EandEe (8 /i 1i // §/111)—Pronunciation of the short and long

sound of the 3rd and 4th vowels have a direct effect on the throat, amost like a
gargle. It cleanses the upper chamber of the respiratory tract as well as the alimentary
canal. It helpsto relieve headaches.

(ivyUorOo(3/uUu //F /=10 U G)—The short and long vowel sound of
‘00’ have direct effect on the organs in the middle and lower part of the body (i.e.
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abdomen) —e.g. liver, stomach, lower intestine and bowels because abdominal
muscles are used to pronounce it. Constipation is relieved by prolonged pronunciation
of this vowel sound.

(v) Aeand Aye (T /=Te E& // ¥/ =T ai Ai ai ) —These two vowel sounds
effect the kidney and the junction of the throat and the respiratory tract. It can relieve

renal disease. It softens vocal cords, henceit is useful for those who use the voice
much —e.g. teachers, singers, orators etc.

(vi) Oand Ao (31t / =To O 6 // 3it/ T au Au au ) —This vowel sound
effects the genitals and the central part of the chest.

(vii) Ang (37 ["] [ Am = m M) —Thisisan ‘anuswar’ represented by a ‘ dot’
placed on the top of aletter; it is pronounced by opening and closing the throat. The

oxygen inhaled when the mouth is open and fresh air is trapped inside the body helps
in oxidizing the RBC (red blood corpuscles) which, in turn, oxidizes the tissue.

(viii) Aha(3T: /Ah = = hH) —Theiscaled a‘sarga and is depicted by two
dots equivalent to a ‘ colon punctuation mark of English’. Pronunciation of this vowel
sound titillates the tongue and the upper part of the palate. It regulates secretions of
hormones which in turn regulate the various functions of the body.

Voca sound and five elements.- Prof. Dobson has hypothesized that the
primary speech of the human race must have originated using these vowel sounds.
The ‘wind’ is a medium for propagation of sound. Air controls the type or genre,
quality, amplitude and tune of sound— asis evident from awhistle, a flute or amouth
organ. The ‘water’ is also a medium of propagating sound as is done by marine
creatures and some musical instruments using water such as the ‘Jal Tarang'. The
relation of sound with ‘fire’ consisting of light and heat as its elementary constituents
is evident in the functioning of the tono-meter, spectro-meter and thermo-meter. Its
subtle effect on the mind is an example of ‘heated exchange of words during an
argument. The ‘space’ element and its relationship with sound are evidenced by music
and the cosmic ‘Naad'.

Benjamin Lee Whorf, an American scholar and chemical engineer, researched
the psychological aspects of language and published his findings. ‘ The idea, entirely
unfamiliar to the modern world, that nature and language are inwardly akin, was for
ages well known to various high cultures. In India, one aspect of it has been the idea
of the Mantra and formed an art form called the ‘Art of Mantra Chanting’. On the
simplest cultura level, a Mantra is merely an incantation of primitive magic, such as
the crudest cultures have. In high culture it may have a different, intellectual meaning,
dealing with the inner affinity of language and the cosmic order. At a still higher
level, it becomes Mantra Y oga. Therein the Mantra becomes a manifold of conscious
patterns, contrived to assist the consciousness into the nomina pattern world,
whereupon it is ‘in the driver's seat’. It can set the human organism to transmit,
control and amplify thousand-fold forces which that organism normally transmits only
at unobservable low intensities.’

The space or sky is the habitat of the cosmos; even our earth is nothing more
than a speck or a grain of sand in this vast cosmos. Since the cosmos is filled with
ether, which is completely infused with ‘Naad', we are completely drenched by it,
completely submerged in it. The ether is a gigantic ocean of sound waves. Sound is
also the first source of energy; its combination with light lies at the root of generation
of different types of energy currents and particles of matter.
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In a more practical term, our body represents that vast cosmos. The space inside the
skin made of earth is filled with water, air and fire. When we speak, our vocal cords
create the cosmic ‘Naad' in its microcosmic form, and we call it speech.

The scriptures affirm that OM, the sublime sound, is the source of all creation
which has its base in it. The word OM is said to be the base/foundation and the
basis/origin of all Mantras because Mantras consist of letters and syllables, and these
are various forms that sound takes. Since sound has its origin in the ‘Naad’, hence
OM isthe ‘seed or root’ of all the Mantras. All syllables, letters, Mantras and words
have emanated from the vibrations of the primordial sound called the ‘Naad'.

(i1) Components of Mantras

The Mantras consists of (i) Vowels which are continuous sounds and (ii) Consonants
which are interruptions of those sounds. The consonants cannot be pronounced
without the vowels. As we know, sound travels in waves, and when similar waves of
the same frequency overlap each other, they gain tremendous strength and are
magnified. The super imposition of compatible waves or vibration have profound
effect, and that is why chanting of the Mantras in chorus as done in Kirtan or
recitation of Mantras during ancient fire sacrifices creates specific sound vibrations
which can dispel negative energy and have great impact on the environment.

There are two theories regarding the various components of a Mantra--one says that
the Mantra has five components while the other ascribe six components to all
Mantras. Now let us see both of them.

The five components of Mantra are the following:- (i) Rishi, (ii) Chanda, (iii) Devta
(God), (iv) Bija/lBeg (root, seed) and (v) Tatva (essence, gist).

(i) The Rishi of a Mantra is the sage or ‘seer’ who had first visualised a particular
Mantra as a divine formula having stupendous spiritual and mystical powers and
potentials. He was the one who was the first person who had envisioned a particular
metaphysical concept during one of his meditative trances.

The ‘Rishi’ of any given Mantra is the one who conceived the Mantra,
understood its meaning, applied it in practice and verified its powers and potentials,
and then expounded upon it and propagated it by means of preaching it to his or her
disciple.

He or she had first visualised or conceived this Mantra, he is the one who had
first discovered this mystical formula, then determined and verified its astounding
mystical and divine authority, maestic potentials, glorious spiritua powers, and
proved its efficacy not only in the sphere of metaphysics and spiritualism but also in
more materialistic terms as having certain mysterious powers, which when properly
harnessed, could give worldly rewards or benefits to the user of these mystica
Mantras. He had tested the effectiveness and potential powers of the esoteric Mantra,
and then given it the status of a holy and divine mystical formula which can enable
the worshipper to attain desired results. Such divine and eclectic revelations were
made known to the rest of the world in the form of hymns composed in various
poetical composition styles called Chandas.

Hence, the Rishi of a Mantra is the one who had first conceptualised it, who
had first discovered it, who had first composed its hymns and witnessed its powerful
might first hand. He tested the mystical powers of this hymn and then taught about it
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to his disciples for their welfare. Therefore, the Rishi is the first exponent of a
particular Mantra as well as its first teacher and preacher. He is honoured for this by
first remembering him when worshipping a chosen deity through a particular Mantra
in order to pay homage to his memory and seek his blessings. He was like a modern
day scientist who does long research and arrives at some astounding discovery and
testsits truthfulness and effectiveness in practical terms. Then that discovery is named
after him.

For example, in Dakshin Murti Upanishad of Krishna Yajur Veda tradition,
Brahma the old patriarch of visible creation is said to be the ‘Rishi’ of the Mantras
dedicated to Lord Dakshin Mukhi (i.e. Lord Shiva as a personification of Brahm).
Verse no. 32 of this Upanishad clearly asserts that it was Brahma who had first
worshipped the supreme transcendental Brahm at the beginning of creation with these
hymns called Mantras in order to start the process of creation. Hence, he is the Rishi
of these Mantras.

“Verse no. 32 = At the beginning of creation, the grandfather of creation Prajapti
Brahma had worshipped this Supreme Being (by using the hymns called Mantras as
enumerated in this Upanishad) to empower himself to initiate the process of creation.
It was due to this worship that he got sufficient energy and strength to go about the
arduous task of creation and fulfill his ambition of creating this world. This made him
fulfilled and happy because he was successful in his desires. That is why Praapti
Brahma is deemed to be his original worshipper (32).”

The Mantra was prescribed as a divine mystical formula that could be used for doing
Japa (repetition of some spiritual formula that can give the seeker the benefits that he
seeks), as a mystical formulato be used during formal religious fire sacrificial rituals,
as a means to concentrate the mind and intellect on the divinity during meditation and
contemplation, and as esoteric and magical charm to be used as cryptic symbols of
certain occult forms of worship where charm instruments, called the Y antra, are used
to invoke divine blessings and intercession.

Thus, they rendered the otherwise mere neutral letter or group of letters into
something divine and sublime, and infused it with supernatural powers, bestowing
them with their renowned importance, significance and value. Therefore, the name of
this particular sage or seer was invoked along with the invocation of the Mantra to
honour his contribution as is the practice even in modern times when chemicals and
formulae and various other scientific discoveries such as stars, comets, galaxies,
distant black holes etc., or new concepts in physics, chemistry, mathematics,
astronomy and other sciences are named after the scientist who first discovered them.

The difference between a Rishi and a Muni is that the latter did not divulge
their realisation but preferred to keep their spiritual discoveries to themselves as the
word ‘Muni’ is derived from the root Mana means the subtle mind and heart. On the
other hand, the ‘Rishis’ used to preach and teach others about their astounding
spiritual realisation and discoveries.

(ii) The Chanda is the classical style of poetic composition in which the Mantra is
composed. For example, the most popular style is called *Gayatri’ in which there are
three lines of eight letters or syllables, totaling twenty four letters or syllables in all.
The *Chanda’ indicates the rhythmic style of composition adopted for the
pronunciation or chanting of the Mantra. This component creates the
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physical sound or the sonic energy which empowers the Mantra with
substantial physical potent and substantial mystical effects.

(iii) The third component called the Devata or the chosen deity is the specific God-
head that is aimed to be worshipped and realised with that Mantra. It is the deity to
whom this particular Mantra is dedicated. Usually it is the supreme transcendental
Brahm to whom the Mantra is devoted. But in case specific God or Goddess is being
worshipped using a Mantra, then it would be obviously that particular God or
Goddess who would be the Devta. For instance, Goddesss Saraswati is the patron
goddess being worshipped by using Mantras specifically dedicated to her as said in
Saraswati Rahasya Upanidhad, verse no. 5 of Krishna'Y gjur Veda tradition. When the
specific God isinvoked by the use of a particular Mantra specially dedicated to him, it
is like invoking al the divine energies and cosmic powers represented by that
particular God-head. In other words, it is the bull’s eye at which the energised arrow
is being targeted. The God, in this context, can be defined as the specific cosmic field
at which the frequency generated by the chanting (Japa) of a particular Mantra is
directed even as specific broadcasting radio station use specific frequencies targeted
to a particular area of the globe or a satellite in space. It is a very scientific concept.
That is why if we wish to worship any particular God or divine aspect of creation, we
have to use Mantras dedicated to this specific God or deity.

(iv) The Beg, literally the seed, is the syllable or letter which is the basic sound-form,
the primary sound from which the Mantra has sprouted much like a tall tree having its
origin in the humble ‘seed’. The ‘Begj’ or seed of the Mantra indicates the
root or origin of the Mantra. It is a group of those syllables that contain,
in compact coded form, the essence or gist of the Mantra, and thereby it
implies the existence of latent energy or power in that Mantra. During
formal ritualistic forms of worship using worship instruments as well as during the
process of ‘Anga Nyas', which is the invocation of the chosen deity and assigning
various designated parts of the body where this deity is to invest its supernatural
powers for the benefit of the worshipper. The Begl Mantrais the root or seed formula
around which a particular Mantra is built, and which gives the Mantra its basic and
inherent power and mystical strength.

(v) The fifth component called the Tatva—essence indicates the inherent
potential supernatural powers and astounding prowess of the Mantra, the
purpose for which it should be used, and is like the meaning of a formula
without which it can’t be wisely used.

According to another interpretation, the Mantra has six components. They are Rishi,
Chanda, Devta, Begj, Shakti and Kilak. While the first four components have already
been described earlier, the last two, i.e. Shakti and Kilak are briefly described now:--

(a) The fifth component is the Shakti of the Mantra. It is the mystical, astounding,
divine and holy cosmic dynamic powers that the particular Mantra possesses; the
latent and powerful energy of the Mantra which makes it so effective and
praiseworthy. The Shakti is the concealed latent but most magnificent and dynamic
potentials of the Mantra which are reflective of the patron deity’s supernatural
authority and powers. The Shakti is the mystical dynamic cosmic powers of Nature
that are encrypted in the Mantra s syllables and |etters. In other words, the mysterious
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power, authority and dynamism of the Mantrais called its ‘ Shakti’. Or, the Mantrais
the worshipped deity manifested in the words or letters of the Mantra, complete with
al its supernatural powers and authority. The word Shakti itself means ‘energy’, so
the Shakti of the Mantra is the Mantra' s dynamic energy that is subtly present in it in
a coded form. Proper use of the Mantra helps to de-code this energy and unleash or
activateit.

(b) The Kilak is the sixth component. It is like the peg that helps a Mantra to be
established in the body of the worshipper of a particular deity of that Mantra, or to the
mystical worship instrument used during occult practices to invoke the supernatural
powers of the deity thorough this Mantra and invest this instrument with these divine
and mystical supernatural powers. It is like a nail to fix the Mantra at the designated
point in the body. The Kilak helps to anchor or provide a mooring that helps to fix the
mystical effects of aMantra and prevent it being dissipated or wasted. Usually, itisin
the form of Beg Mantras, or the seed or root letters having mystical powers that are
specific to the deity being worshipped by the given Mantra.

For example, the Saraswati Rahasya Upanishad of Krishna Yagur Veda, in its
verse no. 4 says that the Kilak of the Saraswati’ s Mantrais the Pran, which means that
this Mantra is hitched to the vital forces of life represented by Pran, the vital winds,
and especially breath. The Mantra in effect empowers the Pran to become active and
empowered, to possess and display all the glorious and stupendous powers and
majesty of the worshipped deity through its various actions and deeds. For instance,
when a man speaks wisely, truthfully and energeticaly, it is actually the Pran
revealing these glorious virtues of Goddess Saraswati.

Another example is the Shuk Rahasya Upanishad of the Krishna Y gjur Veda,
which describes the use of OM as a Mantra to do Anga Nyas in its verse no. 20. The
Kilak for OM is ‘So-a-ham’ meaning ‘that is me’, where ‘that’ refers to the supreme
Brahm. In this case, the spiritual aspirant’s Atmaisthe ‘me’ or histrue ‘self’. Having
afirm conviction and faith in this eclectic truth is like the nail which helpsto fix his
attention on the glory of the Mantra OM aong with the awareness of his ‘self’ as
being a manifestation of Brahm for whom this Mantra OM is being used.

(ii1) Beg or seed or root Mantra and Maatrika of a Mantra

The concept of Begj Mantra and the Maatrika of a Mantra are closely related with
each other and are the two aspects of the same coin. Whereas the term ‘Begj Mantra
is used to indicate the root or seed from where the Mantra evolves and derives its
mystical powers, the term Maatrikais generally used in the Tantraform of worship to
indicate the divine Shaktis or Mother Goddesses that personify the Supreme Being
who is being worshipped by the Mantra.

Each Mantra has two components—subtle and gross. The subtle part is its
‘Begl Mantra’ which is like the seed from where the huge tree grows. The gross part
is the larger and extended part of the Mantra having a number of letters or words or
phrases. The Beg Mantra consists of a consonant and the vowel sound attached to it
with adot on top to indicate its point-source of cosmic energy as well asto indicate its
anointment as the chief component of the Mantra. The dot is called the Anuswar, and
it produces the nasal sound in association with the vowel sign preceding it. For
example, in the Mantra‘Hans' as described in the Brahm Vidya Upanishad, verse nos.
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62-63, the Beg) Mantra is the Sanskrit consonant ‘Ha + the vowel sound of the letter
‘A’ with a dot on top—producing the sound equivalent of ‘hunt + suns or sons =
‘hans’. Since this word ‘Hans' refers to the cosmic transcendental supreme Brahm
and its counterpart as the Atma or pure consciousness present in the body of an
individual creature, the letter ‘Ha' represents Brahm, while the letter ‘Sa’, which isa
sibilant sound following the main Begj Mantra, means ‘like that’ or ‘like it’ referring
to the Atma because the Atmaiis ‘like that Brahm'.

The Begj Mantra is like the ‘seed or root’ from which the rest of the Mantra
evolves and is said to derive its mystical and stupendous powers and potentials. This
Beg Mantra is like the seed having the tree secretly present in it, and the Mantra
would then be like the fully grown-up tree. Even when grown, the tree needs the root
to anchor it and derive its nourishment from the ground. Hence the two epithets * seed’
and ‘root’ used to describe the Begj Mantra. Each deity has a specific Begy Mantra
dedicated to it, and one Begj Mantra may apply to more than one deity.

The Beg Mantra is like someone’'s pet name or nick-name by which he is
fondly known to and called by those who are very close to him as compared to his
formal name and address with which he is known to and addressed by the rest of the
world in his formal life. Hence, the use of the Begy Mantra establishes a close
proximity between the worshipper and the deity worshipped, and it creates an
environment of informality and direct access as compared to formal names.

The Maatrika of a Mantra are the various Sanskrit letters or al phabets that
collectively form the text of the Mantra.

Since the Mantra represents the cosmic divinity known as the supreme
transcendental Brahm in its numerous manifestations known as various Gods, the
letters are called the Maatrikas because they empower this Mantra with the
stupendous mystical powers that this Mantra possesses much like Brahm employing
his cosmic dynamic energy to enable him to initiate and then sustain and develop this
creation, and even bring about its conclusion.

The Maatrika Vidya is the esoteric and secret knowledge of creation that deals
with the Shakti or the dynamic powers of the Supreme Being known as Brahm that
first stirs the neutral and calm primordial cosmic gel by injecting in it the first spark of
life, which in turn sets off a chain reaction that culminates in the form of the creation
as it is known now. The word ‘Maatrika literally means a small mother. Since the
process of creation is so complex that it required a number of complicated processes
taking place simultaneously, with each individual element and each single dynamic
source of energy playing its crucia role in the composite phenomenon of creation,
these were called ‘Maatrikas because they were al like little mothers who had got
together and used their combined energy, resources and abilities to create or conceive
a cosmic embryo, nourish it, and allow it to develop to maturity so that the creation
could be reveaed in the way it finaly did. They conceived and harboured this
creation in their collective womb, and had nourished and sustained it till the time it
was born in the matured form as we know it today.

The ‘Maatrika Vidya' is the esoteric knowledge (science) which pertains to
the individual letters or syllables of any given Mantra dedicated to any given deity
who represents one or the other aspect or facet of the Supreme Being known as
Brahm. The Maatrika Vidya deals with the mystical power, energy, authority and
strength, i.e. the dynamism that isinherent in any given Mantra, but which is based on
the individua units (i.e. the individual letters or syllables) of the Mantra. That is, if
one knows what the individual units of a Mantra are, then he can correctly predict the
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power and abilities that not only this Mantra possesses but also of the deity that this
Mantra represents.

For instance, it is well established that the Mantra ‘OM’ stands for Brahm.
Therefore, the Maatrika Vidya of OM would be a comprehensive understanding of its
finer sound components and their alphabetical counterparts, along with their spiritual
significance and metaphysical import, as well as the combined astounding spiritual
powers, dynamism and energy that they incorporate in themselves when they form the
Mantraknown as‘OM’.

In modern science we know that any finished product requires a chain of steps
to be meticulously undertaken before it is finally produced. The science of organic
chemistry teaches us that numerous chemical products are created by tweaking the
basic molecular structure of various elements in association with the ubiquitous
carbon atom that is at the central core of all organic formulas.

Similarly, the creation of this universe was not an isolated event, but it
required countless subtler steps undertaken in a systematic form that worked together
towards one goal, and that goal was the revelation of this creation. Many small steps
and countless numbers of subtle factors that were insignificant in themselves, but
assumed great importance as part of the cosmic mosaic of creation, contributed to the
creation of this world. Each of these factors and elements are the Maatrikas of this
creation. This world is a ‘creation’ precisely for this reason—it was moulded from
primary ingredients that had no significant value of their own, but when they were
subjected to many adjustments and experimentations they produced a ‘world’ that is
rich in dynamism and energy, aworld that has no resemblance to any of these primary
ingredients. Each step was equally important and equally significant, because one
miss-step would have caused the entire process to malfunction and come to a
standstill.

Each of these ‘steps are metaphorically cited as the various ‘Maatrikas' in the
field of metaphysical interpretation of this celestial phenomenon. Here, the word
Maatrika is related to the Mantras which are divine formulas used in meditation and
contemplation, and hence implies the hidden energy and dynamism of the letters of
the Mantra which give it its inherent stupendous powers, potentials and authority as
well asits holiness, divinity and sanctity.

The process of creation involved cosmic efforts by the creator who is said to
have performed a cosmic fire sacrifice in order to initiate this process, and had
obviously employed certain Mantras, as any fire sacrifice needs the use of Mantras for
its proper sanctified process. As would be seen in due course, the Mantra employed
by Brahma was Hans that is a synonym Mantra for Pranav or OM. The inherent
dynamism and energy of this Mantra is contained in its syllables or letters, and it is
this dynamism and energy that not only initiated the process of creation but also
sustained it during its period of development and growth that culminated in the birth
of the visible creation.

Brahm initiated this creation with the help of his cosmic dynamic powers and
energy represented and encrypted in the Beg Mantra. But as it happened, the
unfolded creation had numerous Gods and Goddesses. These Gods actually symbolise
the various aspects of Brahm’'s cosmic powers and authority, and the Goddesses
represent their empowerment and strength to give effect to their mandate. This is a
classic case of delegation of authority.

Mere letters and words or phrases of the Mantra would be neutral if not given
their powers, or if they are not ‘empowered’ and ‘enabled” much like Brahm which
was a neutral entity until it empowered and armed itself with the cosmic dynamic
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energy, the necessary strength and authority to enable itself to initiate the process of
creation. So, the Maatrika or Begj Mantras are the empowering aspect of the main
body of the Mantra.

In Hinduism, meditation and contemplation upon a chosen deity is done by the
help of a Mantra as a specific formula dedicated to invoke its powers as well as to
concentrate the mind and its various faculties on the deity along with aiding the
process of meditation and contemplation. This is done by doing Japa which involves
repetition of the given Mantra. In fact, Japa is an integral part of any religious
exercise, even for success in Yoga because it helps to harness the latent and dormant
energy in the body by focusing the mind on the purpose at hand. The Begj Mantra is
used for its concentrated energy and strength alongside its ease of use and usefulness
in offering oblations or doing Anga Nyas (which is establishing the divine powers of
the deity on the different parts of the body to purify them, empower them and
strengthen them with dynamic energy and holiness associated with the Mantra).

In metaphysics, the supreme Brahm is the deity worshipped, and his Manta is
OM which is a monosyllabic word. The Brahm Vidya Upanishad however describes
the Mantra as ‘Hans' because it refers to the pure consciousness called the Atma as a
manifestation of Brahm in the body of the individual creature, and repetition of this
Mantra is like establishing a union between the two of them and reminding the
spiritual aspirant that his ‘true self’ is the Atmawhich is none other than the Supreme
Being know as Brahm. That is why there are a number of Y oga Upanishads that extol
the virtues of this Hans Mantra during the process of various meditation and
contemplation exercises.

The single point source of everything in existence is indisputably Brahm
represented by the Begj Mantra. If the letter of the Begj Mantra represents this Brahm,
then the dot and the vowel sign of the Beg Mantra are like the dynamic powers,
energy and authority of Brahm. The extended part of the Mantra would then be
equivalent to the revelation of Brahm in the form of myriad Gods representing one or
the other virtues and qualities of Brahm, and their divine counterparts called the
various Goddesses would represent the powers and authority vested in these Gods by
the supreme Authority so that they can carry out their assigned duties.

In Tantra form of occult worship, the Supreme Being is worshipped as a
divine cosmic Shakti or cosmic Mother which is actually the cosmic powers and
dynamic energy of the supreme Brahm that is responsible for the creation coming into
being, its development, growth and sustenance, and is even responsible for its
conclusion. If the Supreme Being is regarded as the cosmic Male, then the opposite
force, the cosmic Female, is envisioned as the Shakti, or the dynamic energy and vital
powers, potentials and authority of this Supreme Being. The cosmic Male provided
the vital spark of life in the form of the cosmic Consciousness which is like the
‘sperm’, while the cosmic Shakti is the female counter-part, called the *Prakriti’
which received this ‘sperm’ and nourished it in its womb to produce the offspring in
the form of this vast creation. It was in the Prakriti’s womb that the creation was
conceived, developed and grew to emerge as the mysterious creation which is as
mystical and enigmatic asits father, the Supreme Being. Obviously, the cosmic sperm
would have been wasted if it was not accepted by the comic Mother known as
Prakriti.

In Tantra philosophy, the Supreme Being is known as Mahadeva or Shiva, and
the female part or Shakti is known as Uma or Parvati. In the language of the
Upanishads or Vedanta, the same Supreme Being is known as the Viraat Purush, the
macrocosmic gross body of the supreme transcendental Brahm from which the entire
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creation sprouted like the tree from a seed, and the cosmic Shakti is called Maya or
Prakriti. The Maya is nothing but the Viraat Purush’s dynamic powers that brought
about the beginning of creation, sustains it and would finally conclude it; the Prakriti
is the womb where the creation conceived and developed. The embryo is the
Hiranyagarbha which is the subtle body of Brahm, and this embryo developed and
revealed the Viraat Purush.

So, if the given Mantrais regarded as a personification of the given deity, then
the Maatrika would be its energy and dynamism that is latent and inherent in it. The
Mantra would lose its powers and potentials in the absence of the Maatrika just like
the Supreme Being needed the power of the Shakti to create the world.

The word Maatrika literally means a ‘little mother’. So, it is given the same
reverence that one would give to a mother because it is the mother that gives shape to
the body of the offspring—in this case the main body of the Mantra. Shorn of the
Maatrika, the Mantra would be meaningless and powerless.

In Tantraform of worship, the term *Maatrika is used to indicate the
following seven Goddesses—Brahami, Maheshwari, Kaumari, Vaishnavi, Vaaraahi,
Indraani, and Chamunda.

The Brahm Vidya Upanishad of the Krishna Y ajur Veda tradition, verse no.
63 asserts that no Mantra has any value if there is no Maatrika in it. To quote—
"Nowhere is any Mantra (which is an esoteric and mystical group of letters or words
or phrases used to worship or pay tributes to a deity) preached or nowhere does it
have any meaning, value or even an existence if thereis no Maatrikain it (63).”

This Upanishad has elaborately described the Hans Mantra in its various
verses, e.g. verse nos. 16, 20-28, 34, 60-64, 78-79. In the present case, the Mantrais
‘Hans referring to Brahm in the form of the Atma or pure consciousness present
inside the body of the spiritual aspirant.

Atharva Veda s Pashupat Brahm Upanishad, Kanda/Canto 1, verse nos. 3-4 says that
Maatrika Vidya s the esoteric knowledge that had been instrumental in the creation of
thisworld. To quote—

“verse no. 3 = The Swayambhu (self-born) Brahma (the creator) replied— The
Maatrika Vidya is the one that has created the entire world. [It is the knowledge that
deals with the intricacies and finer subtle details of the process of creation, details that
are esoteric and mysterious. It would answer your question ‘How was this creation
created? ]’ (3).

“verse no. 4 = This Vidya known as Maatrika Vidya has two forms—one with two
syllables or letters (i.e. the Mantra‘Hans'), and the other with three syllables or letters
(i.e. the Mantra‘OM’ or Pranav). In fact, both these two forms of the Maatrika Vidya
are the same. It also has another eclectic but esoteric form or derivation or variation
having four letters or syllables (4).”

The Begj Mantras are also called the “seed or root Mantras’. The word ‘Beg’ refers
to the fundamental, essential, elementary part of the Mantra. They are
monosyllables which encrypt all the divine, spiritual, mystical and eclectic powers,
potentials and authority possessed by the patron deity for which that particular Begj
Mantrais meant. These Beg) Mantras are used in formal ritualistic worship, as during
fire sacrifices, in occult forms of worship when worship instruments consisting of
geometrical lines and figures, called the Y antra, are employed much like we have the
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circuit diagrams in an electronic instrument, as well as for doing Japa or constant
repetition of a particular letter or word or phrase having divine and mystical qualities
in order to invoke their powers and potentials for the benefit of the aspirant, and
meditation and contemplation. These Begl Mantras are added as a prefix or suffix to
the main Mantra to enhance and multiply its effects and potentials. For example, the
root/seed/Begj Mantra ‘Rang’ stands for Lord Ram as well as the fire element. In
other words, when it is used during a formal form of worship, it would boost the
effect of the main Mantra of Lord Ram as well as subtly inject it with the stupendous
and magnificent powers of ‘fire'.

They are monosyllables and are much like the alphabets used in science and
mathematical equations to denote other elements or factors. They encrypt great secret
powers of creation in them, and must be pronounced and used properly even as the
different alphabets standing for different atoms in organic chemistry must be properly
placed at their designated places to make any sense out of them; otherwise the entire
complex chemical compound represented by these monosyllable alphabets would be
meaningless. Even in algebra, we use alphabets to denote certain things, and then go
on calculating on the basis of these hypothetical assumptions to arrive at conclusive
results. This system is used in all spheres of science. Therefore we conclude that the
use of these ‘Beg’ Mantras during occult practices and ritualistic forms of worship to
invoke divine powers and seek results is like the time tested scientific method applied
in the sphere of metaphysics.

The Begjnighantu text (Beg = seed Mantra; Nighantu = dictionary) written by
Bhairav lists 50 such Begl Mantras and describes what they stand for.

Another text known as Begj-vidhaan has 75 lines in the poetical style called
the Anushtup Chanda describing the Begl Mantras like Hrim, Strim, Aim, Krim etc.
representing different deities such as Aindri, Vaamekshana, Saraswati, Kali etc.
respectively.

Similarly, the Ekakchar-kosha of Purshottamadeva lists the Begj Mantras of
various Gods and Goddesses, such as ‘A’ for Vasudeo, ‘Aa for Pitaamaha (Brahma
the creator of the visible world), ‘Pa’ for the Wind God called Pawan, ‘ Saa’ for Laxmi
the goddess of wealth aswell as for Shivathe third God of the Trinity.

Another text called Mantraarthaa-bhidhan by Varadaatantra also lists the Besgj
Mantra such as ‘Haum’ for Shiva, ‘Dum’ for Goddess Durga, ‘Krim’ for Goddess
Kalikaa, ‘Hrim’ for Goddess Bhuvaneshwari, ‘Klim' for Kaamdeo-cupid, the patron
god of love and passion, ‘Gam’ for Ganesh, ‘Kshraum’ for Narshingh, the half-lion
and half-man incarnation of Vishnu, etc.

According to Maatrikaanighantu by Mahidas, the Beg Mantras and even the
word Mantras of certain chief deities are as follows—'A’ stands for Shrikantha
(Shiva, the one with a blue-tinged throat), ‘Keshava for Krishna, ‘Vaata for the
Wind God of Pawan, ‘Ka for Maya, ‘Ma’ stands both for Vaikuntha, the abode for
Lord Vishnu who is the second of the Trinity Gods and is responsible for sustenance
of creation, as well as for Mahaakaal, one of the names of Shiva, ‘Y& stands for
Y amuna etc.

There are said to be eight Maatrikas or Begy Mantras pertaining to Goddess
Tripura. These are the esoteric letters that symbolize the eight forms of Goddesses
that the universal cosmic Mother has taken. They are the following—Hrim' for
Aindri and Bhuvaneshwari, ‘Strim’ for Vaamekshana, ‘Aim’ for Saraswati, ‘Krim’
for Kali, ‘Saa for Laxmi, ‘Dum’ for Goddess Durga, ‘Krim' for Goddess Kalikaa,
and ‘Klim’ for Kaam. These eight Maatrikas of Goddess Tripura are enshrined in the
outer first Chakra (ring) of the worship instrument employed to offer mystical



268

worship to Goddess Tripura as described in Tripura Tapini Upanishad of the Atharva
Vedatradition, Canto 2, paragraph no. 12.

Now let us examine some of the great Upanishads that describe the “Hansa
Mantra’, as this Mantra is pertinent to the theme of our present Book on the
concept of ‘Hansa' as envisioned in the Upanishads.

The Mantra Hans—There are a number of Upanishads that describe the Hans
Mantra—viz. () Krishna Y gjur Veda—Shwetashwatar Upanishad, Canto 2, verse no.
6; Canto 6, verse no. 15; Tejobindu Upanishad, Canto 1, verse no. 3-4; Dhyan Bindu
Upanishad, verse nos. 24, 61-65; Brahm Vidya Upanishad, verse nos. 16, 20-28, 34,
60-64, 78-79; Y ogshikha Upanishad, Canto 1, verse nos. 131, Canto 2, verse nos. 5,
9-11, Canto 6, verse no. 20, 53-54; Yogtattva Upanishad, verse no. 99; Varaaha
Upanishad, Canto 5, verse no. 52, 54-55. (b) Shukla Y gur Veda—Hanso-panishad is
exclusively dedicated to explain the concept of the pure conscious Atma by way of
using the metaphor of a Hans. (¢) Sam Veda—Y ogchudamani Upanishad, verse no.
31-35, 82-83, 93.

The Yogchudamani Upanishad, verse no. 82-83 of Sam Veda tradition describes this
Swan in the context of Yoga. Let us see what it has to say in this context—

“Verse 82—The ‘Hansa' (literally a divine swan) resides gloriously and majestically
in the center of the two eyes of a creature during the waking state of consciousness.
The letter *Sa’ of the Hindi/Sanskrit alphabet represents the ‘Khechari Mudra of the
Y ogi which is certainly the personification or the image of the word ‘ Twam'’ (82).

“Verse 83—The letter ‘Ha represents the supreme Lord of creation, called
‘Parmeshwar’ which is certainly symbolised or represented by the word ‘Tat’ . [That
is, the two syllables of the word *Hansa, meaning the divine swan, are ‘Han’ (Ha +
m) and ‘Sa [ Hamsa ] which stand for the two words of metaphysics which have
profound impact—the 2.« word is ‘Twam’ and the 1« is ‘Tat’ corresponding to these
two syllables respectively.]* Any person who concentrates his mind and attention, and
contemplates and meditates upon the letter ‘Sa shall surely become akin to, or
equivalent to the form or the image represented by the letter ‘Ha'. This is called
contemplating upon and practicing of the twin tenets of * So-a-ham’ and ‘ Tattwa-masi’
(83) [82-83].

[Note—1The Upanishadic sage establishes uniformity and oneness with the
two great philosophies and metaphysical concepts of the scriptures—* So-a-
ham’ which means ‘that is me’, and ‘ Tattwa-masi’ which means ‘the essence
is pure consciousness and it isme’. The word ‘that’ refers to Brahma which is
the universal and absolute Truth and Reality about the existence, and has the
gualities, inter alia, of enlightenment, of being eternal, omnipotent, universal,
omnipresent, immanent, omniscient etc. When the seeker/aspirant focuses his
attention on the self represented by the letter ‘Sa’ (self) and the ‘Khechari
Mudra (when he is unconscious of the externa world and focuses his
attention on the glorious supreme entity present in the center of his eyebrows),
he readlises the truth of the maxim ‘So-a-ham’. When he opens his eyes of
wisdom, the truth of the 2nd tenet * Tattwa-masi’ dawns on him. Put simply, it
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means that the creature realises that ‘he is the same as the supreme Brahma
who resides in his Atma/soul present in his bosom/heart’. At the same time,
‘the external world seen through this eye of wisdom symbolised by the
presence of the divine swan in his eyes is the same Brahma who has revealed
himself in this multifarious, diverse and myriad world'. This is the essential
truth, or ‘ Tattwa'.]”

This eclectic Mantra ‘Hans' has been described in Brahm Vidya Upanishad of
KrishnaYaur Veda, verse nos. 16, 23-24, 34, 61-64, 78-79. Let us see what it says.

“Verse no. 16 = The Jiva (i.e. the life-consciousness present inside the gross body of
the living creature) involuntarily does a constant Japa of the two holy Mantras—i.e.
‘Sa’ and ‘Ha''. [Japa refers to the repetition of an esoteric group of letters which are
called a holy Mantra. They are said to possess mystical and divine powers, and are
used as atool to focus attention and energy during meditation and contemplation. The
concept of involuntary Japa has been described in verse nos. 78-79 below.]

The mystical effect of this involuntary Japa is that the Jiva (in the form of his
subtle Atma or conscious life factor) moves upwards or looks upwards from the
‘Nabhi Randhra (literally the subtle aperture of the body represented by the navel
where this life factor is supposed to live)2.

This Jivais not affected by any of the flaws and shortcomings that are inherent
to this material world of sense objects’® (16).

[Note—1When the creature breathes, the inhaled air produces a sound which
is equivalent to the letter ‘Sa’ in the mouth, and the exhaled air produces the
sound equivalent of the letter ‘Ha in the throat. The combined effect is the
creature is involuntarily repeating the great Mantra ‘ So-a-ham’, meaning ‘ that
essential and absolute Truth of creation that is known as Brahm is none but I’
or ‘the supreme Truth is my true self and it isme'. Here ‘me’ or ‘I’ refers to
the soul. In other words, the creature is involuntarily, at the subtle and atomic
level of his existence, recognizing and accepting the spiritual fact that he is not
an ordinary component of the world but the supreme Brahm personified in his
form. Thisis called the exalted state of self-realisation and enlightenment.

Since breathing is an automatic and involuntarily exercise done regularly
and without any effort whatsoever, when the wise and enlightened aspirant
understands that each breath is tantamount to repeating the eclectic Mantra
‘Hans', he is deemed to be doing an involuntarily and unbroken Japa day in
and day out. Refer Dhyan Bindu Upanishad, verse nos. 62-65.

The present Brahm Vidya Upanishad itself has many verses dedicated to
this eclectic Mantra—e.g. verse nos. 16, 20-28, 34, 60-64, 78-79.

2The Nabhi Randhra is the virtual center of the body as the site of the
navel. This is because—(a) It is through this cite that the embryo draws its
nourishment when it lay in the mother’s womb, which is like saying that the
lifeless clump of flesh was infused the spark of life and vitality through this
hole. (b) It is here that all the Naadis or nerves in the body are said to have
their center in the Nabhi Kanda, and it is from here that they radiate out to
various parts of the body. (c) The navel is believed to be the center of the
Nabhi Chakra, the subtle energy center which is the focus of the sun’s energy
which is concentrated here. It is in this center where the sun is shining in a
symbolic way in the body of the creature like it does in the sky. The point of
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the sky where the celestial sun islocated is regarded as the navel of the Viraat
Purush, the invisible, macrocosmic and all-incorporating gross body of the
supreme Brahm. The navel of the individual creature occupies the same
importance because the latter is regarded as an image of the Viraat Purush.
The subtle form of the sun located here energises the body much like the
celestial sun energises the world from its center located in the sky.

Since the creature draws its energy, vitality, strength and nourishment
from the mother’ s blood through the placenta attached to the navel, the latter is
like the aperture of the mouth through which one draws or sucks in liquids
through the bore of a straw dipped in the latter. That iswhy this navel is called
a‘Randhra’ which literally means a dlit or opening present in the body. Thisis
the picture at the micro level of creation in relation with the individual
creature. When it is extended to the macro level, then the cosmic embryo
would be the Hiranyagarbha and the subtle aperture from where it draws its
nourishment and dynamic creative energy from Brahm to reveal itself in the
macrocosmic gross body known as the Viraat Purush would be represented by
the celestial Sun. That is why the Sun is regarded as the cosmic center of
creativity, energy, vitality and life; it is the cosmic swirling center of dynamic
energy. It is like the ‘navel’ of the Viraat Purush much like the navel that is
present in the body of the individual creature because the latter is the
microcosmic visible manifestation of the former.]

“Verse no. 23-24 = Those wise ones who symbolically pour a stream of this elixir on
the divine deity called Mahadeva (literally the ‘great God' or Lord Shiva), located in
the region of the navel and whose form is like a lighted lamp, while doing Japa with
the Mantra‘Hans-Hans' * are blessed with being free from various diseases such as the
degenerating effects of old age culminating into death. [That is, such a man acquires
robust health and maintains it even in his old age; he dies peacefully without having
to undergo the usual torments associated with old age and death.]

He is aso becomes eligible to acquire the various mystical powers called
Siddhis? such as Anima etc. [That is, he acquires special powers by preserving his
vital energy, stamina and vitality.] (23-24).

[Note—lThe word Hans has two components—Ha + Sa. It comes by
reversing the great saying ‘ So-aHam' meaning ‘that essence or truth is me'.
So when the self-realised man repeats this Mantra, heisin effect asserting that
he has realised who he actually is. He affirms that he is not an ordinary man
with the body, but that divine Being known as the Brahm who resides in his
heart as the pure consciousness or Atma. The bird swan is chosen to represent
him because this bird is deemed to be very pure and selective in what it
accepts and what it rejects. It is known to select pearls from an assortment of
gems, and drink milk and leave its water content. Similarly, the wise man is
expected to pick the truth from amongst the basket of assorted charms present
in this creation and leave aside the non-truths. The concept of Hans have been
described elsewhere in this Upanishad also, such as verse nos. 16, 20-22, 25-
28, 34, 60-64, 78-79.

2The Siddhis—The word Siddhi refers to various mystical and occult
powers that a spiritual aspirant acquires as a result of certain ritualistic
practices.
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There are eight Siddhis which are divine mystical powers which enables
the person to accomplishment astounding feats. They are the following— (i)
‘Anima means the power to become microscopic or so minute that one
becomes invisible to the naked eye; (ii) ‘Mahima' is to have majesty, glory
and fame; to be honoured and acknowledged for one's achievements,
knowledge and skills; (iii) ‘Garima is to have weight, stature, dignity,
decorum, gravity and significance, (iv) ‘Laghima is to have simplicity and
humility; (v) ‘Praapti’ is to be able to attain or obtain anything wished or
desired; (vi) ‘Prakramya’ isto have valour, ardour, strength, powers, prowess,
potential and punch leading to triumph, glory and majesty; (vii) ‘Ishwatwa is
to be able to have lordship or sway over others; and (viii) ‘Vashitwa' isto be
able to control and subdue others.

The Y ogshikha Upanishad of Krishna Y ajur Veda traditition, in its Canto
1, verse no. 151-155 classifies al Siddhis into two categories—Kalpit and A-
Kalpit. The Kalpit Siddhis are the ones which are created with efforts made for
them using various means and methods. They have a limited scope, are
perishable, and have imaginable powers and potentials that can be predicted.
On the other hand, the A-Kalpit Siddhis are those which are self-generated or
uncreated by any artificial means, are natural and with unimaginable mystical
potentials and powers that cannot be predicted.

Refer also to Yogshikha Upanishad, Canto 5, verse nos. 46-55 and
Y ogtattva Upanishad, verse nos. 56-102.]

“Verse no. 34 = A wise and enlightened man who remains engrossed in repeating the
eclectic and divine Mantra ‘Hans-Hans' (i.e. ‘So-aHam’ meaning ‘that essence or
Truth or Brahm is me’) is indeed an auspicious personification of the Trinity Gods,
i.e. of Brahma the creator, Vishnu the sustainer and protector, and Shiva the
concluder. He can be successful, by the grace and blessing of his enlightened Guru, in
becoming aware or realising the ubiquitous supreme Brahm who all-pervading, all-
encompassing and all-incorporating (34).

“Verse no. 61 = This word ‘Hans' is the great saying of the Vedas; it is the maxim
and axiom proclaimed by the Vedas; it is the assertion of the Vedas.

This Hans is Rudra (Lord Shiva) personified, and it is the Supreme Being
himself (61).

[Note—The word Hans refers to the eclectic Mantra ‘ So-a-Ham, meaning ‘I
am that essence’, or more elaborately ‘I, in my truthful form as the pure
consciousness known as the Atma, am that essence known as Brahm', or ‘I
and Brahm are one'. Here the word ‘I’ refers to the Atma or pure
consciousness. The Vedas endeavour to enlighten a person about his true * self’
and remove ignorance from his mental horizon. They preach the Truth of
existence, about who the aspirant actually is, what is the true goal of life, how
to reach it, how to get rid of miseries and problems of life and find permanent
deliverance from them, how to obtain happiness and bliss that is permanent
and best etc. When the spiritual aspirant discovers to his astonishment that the
exated stature that is obtainable by doing elaborate fire sacrifices and other
religious rituals is easily obtainable by him by turning inwards, by meditation
and contemplation that lead to him discovering his own divinity and holiness
in the form of the Atma, he exults in joy and spontaneous ecstasy. He would
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literally dance in joy at having discovered a pitcher of eternal happiness and
peace hidden inside his own bosom rather than somewhere outside.]

“Verse no. 62-63 = Amongst all the Gods, the Hans is the most exalted God called
Maheshwar. Right from any point on the earth to the far reaches of the infinite
directions, right from the first letter of the Sanskrit language, i.e. the letter ‘A’
(implying the beginning of creation) and extending to the last letter ‘Ksha' (indicating
conclusion of the creation, because the word ‘Ksha stands for decay and ruin)—it is
the same Hans representing the pure consciousness, the ultimate Truth and the
supreme Brahm that pervades throughout the creation represented symbolically by the
alphabets of the language.

Nowhere is any Mantra (which is an esoteric and mystical group of letters or
words or phrases used to worship or pay tributes to a deity) preached or nowhere does
it have any meaning or even an existence if thereisno Maatrikain it (62-63).

“Verse no. 64 = The magnificent splendour and the stupendous glory of this divine
Hans (i.e. the pure conscious Atma or the supreme Brahm) are central to all the
eclectic virtues and glories that al the honourable Gods in creation possess. This Hans
occupies an exalted stature amidst the Gods and is the focal point around which al the
Gods of this creation exist.

The aspirant should meditate in the Gyan Mudra while remembering Lord
Shivain his*Dakshin Mukhi’ form? (64).

[Note—lThat is, this divine, self-illuminated and glorious entity is seated like
an Emperor surrounded by all the Gods as his attendants. This is a figure of
speech to emphasise the following points—(a) All the Gods derive their
powers and strengths on the authority of the supreme Brahm who is central to
their existence. (b) Brahm is at the center of the entire creation much like the
hub of a whedl, and al the different Gods and Goddesses represent the
different attributes, virtues and qualities of Brahm. They have spread out like
the branches of atree, and if the tree is not there these branches would also not
be there. (c) These Gods owe their existence, powers, strength, authority and
virtues as well as their importance, value and significance to one single point
source called Brahm. They revolve around this central axisjust like the planets
do around the sun. (d) If Brahm is the seed, the Gods are the huge colourful
tree with multifarious shape and size. This is the picture at the macrocosmic
level. At the micro level of creation, the creature is a representative of the
cosmos, while his Atma which is pure consciousness and his ‘true self’ is the
central point of his existence because without the Atma his existence is not
feasible. The various Gods represent the different functions of the body and
they therefore reside in the respective organ carrying out those functions. That
is why the Hans—the aphorism for this Atma—is central to the Gods because
without the Atma the body and its Gods would be meaningless.

2The Gyan Mudra in relation with the word Dakshin Mukhi refers to the
sitting posture adopted by Lord Shiva while he meditated facing south. It also
might mean ‘with a bowed head’ because the word Dakshin in Sanskrit means
downward facing. In ritualistic forms of worship, this direction is the location
of Yam God, the god of death whose controller is Shiva. The word Yam also
means self control and self restraint. Hence, meditating with total self control
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and restraint over the restless organs of the body is called Gyan Mudra with a
Dakshin Mukhi dimension.

An entire Upanishad of the Krishna Yajur Veda tradition is dedicated to
this south-facing form of Shiva, and it is called ‘ Dakshin Murti Upanishad’.]

“Verse no. 78-79 = All spiritual aspirants who have a gross body (and of course are
wise and enlightened) should constantly contemplate upon and visuaise the
ubiquitous presence of the supreme Lord who is faultless and immaculate, who is al-
pervading, all-encompassing and omnipresent in this creation. While doing this, he
should constantly repeat the divine eclectic Mantra* Hans-Hansa . [In other words, the
aspirant should constantly remind himself that the he is no one else but the supreme
Brahm himself personified. This is because another form of the Mantra is ‘So-a
Ham’, meaning ‘that isme'. Refer verse nos. 16, 20-28, 34, 60-64.]

This type of Japa (repetition of the Mantra) done constantly and involuntarily
is called *A-Japa Japa, i.e. repetition of the Mantra in an involuntarily way and
without being consciously aware of it being done at all*.

This type of Japa involves a coordination of the Pran and Apaan winds. [This
is because inhalation of breath during the Purak phase is known as the Pran, while the
exhalation done during the Rechak phase is called Apaan.] Since a man breathes
roughly twenty one thousands time during the course of a day, this is the number of
timesthis Mantra‘ So-a-Ham' is automatically repeated (78-79).

[Note—llt iscaled ‘A-Japa Japa’ because this repetition is done involuntarily
and without any special effort or attention paid to its repetition. The
practitioner is not even aware that he is repeating any Mantra because it is
directly linked to the normal breathing process which is an involuntary and an
automatic biological process done constantly and without break, even while a
person sleeps or goes about his daily chores of life—refer verse no. 16 and its
note. The prefix ‘A’ indicates negation, and therefore this repetition of the
Mantra Hansa is not regarded as doing a Japa in the conventional sense when
special attention is focused on repeating any Mantra during some religious
ritual or practicing Yoga. It isautomatic and involuntary. So when the spiritua
aspirant has risen to alevel of awareness and enlightenment when he becomes
aware of the spiritual importance of each breath that comes in and goes out of
his body as representing the two limbs of the Mantrafor Brahm, i.e. the |etters
‘Ha and ‘Sa’ or the combined word ‘Hansa', he is deemed to have become
Brahm-realised. Only then can he say that he is repeating the Mantra ‘ So-a
Ham' meaning ‘that Brahm is me as my true self known as the pure
consciousness or Atma'.]”

The Yogshikha Upanishad of Krishna Yaur Veda, Canto 6, verse nos. 53-54
describes how one involuntarily repeats this Hans Mantra while he breathes. To quote
these two verses—

“Canto 6, verse no. 53 = These two winds, i.e. the Pran and Apaan act to pull each
other in the opposite direction. That is, the Pran pulls the Apaan in the upper
direction, and the Apaan pulls the Pran in the lower direction.

This is metaphorically depicted by the two letters of the Mantra ‘Hansa, viz.
‘Ha and ‘Sa’. In other words, the Jiva (consciousness) tries to go up and escape from
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the body while making the sound of the letter ‘Ha’, and then is pulled down back
inside the body while making the sound * Sa’. (53).

“Canto 6, verse no. 54 = In this way, the Jiva (i.e. al living beings who breathe, for
example a man) repeats this Mantra ‘Hans-Hansa involuntarily while alive. But few
understand its metaphysical and spiritual import. On the other hand, those ascetics
who are able to grasp the great importance and significance of this eternal and
imperishable divine Mantra are indeed wise, erudite, self-realised and enlightened
ascetics. [Their entire life is spent in doing involuntary Japa, which is repeating of a
divine Mantra and reaping its spiritual benefits, even without making any special
efforts do repeat it and obtain its natural spiritual reward. Refer also to Canto 1, verse
nos. 131-133; Canto 2, verse nos. 8-11; and Canto 6, verse no. 20 of the Y ogshikha
Upanishad.] (54).”

The Varaaha Upanishad of Krishna Yaur Veda, Canto 5, verse nos. 52, 54-55
describe the Hans Mantra besides asserting that the Atma is Hansa personified—i.e.
the Atma is pure, uncorrupt, wise and erudite like the divine Swan. Now let us
examine what it says on the subject—

“Verse no. 52 = The practitioner also hears the subtle sound of breath coming in and
going out of the nostrils, the sound that resembles the nasal sounds made by silently
hissing the two letters ‘Ha and ‘Sa of the Sanskrit alphabet. The combined effect of
continuously hearing these two sounds in a cyclic manner as the practitioner exhales
and inhales breath is the formation of the word ‘Hans which means *a divine Swan’.
[In other words, by continuously practicing Yoga, a stage is reached when the
spiritual aspirant realises that he has obtained an exalted spiritual stature and has been
successful in his endeavour of doing Yoga. This achievement is indicated by the fact
that his sub-conscious mind hums and constantly reminds him that he is as pure and
holy as the Swan—the ‘Hans'. This word is also used as a Mantra. Refer Hanso-
panishad, verse no. 5-15, Dhyan Bindu Upanishad, verse nos. 59-63, and
Y ogchudamani Upanishad, verse nos. 31-35, 82-83, 93]

From this arises the Mana (i.e. the desire and inclination of the mind to enjoy the
bliss and ecstasy that comes with experiencing the pure conscious ‘self’ or Atma, in
all its glory and magnificence, during meditation) (52).

“Verse no. 54 = The Naadis have their base or foundation in the Kanda or Pinda
(literally a“ball or egg like structure). [Refer verse nos. 20-22.]

These Naadis are the base for the various Prans or vital winds that sustain and
protect the body. [This is because if these Naadis do not carry consciousness or life-
impulses to al corners of the body, the latter would die. The Pran is a word used to
indicate ‘life’ and not death. Therefore, as long as a creature is aive, it is deemed that
the Naadis have Pran flowing and pulsating in them. Refer also to verse no. 28 and
31]

These Prans are the basis of life in al Jivas or living beings. [Pran is a
synonym for the wind or air element that helps sustain life on earth. No living being
would survive if there was no air on earth.]

And the Jivais the abode for the Hans, i.e. the pure consciousness known as
the immaculate and wise Atma that resides in the body of the living being called the
Jiva. [The Atma is the true self of the creature, and the body is merely its habitat.]
(54).
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“Verse no. 55 = This Hans (the Atma; the pure consciousness) is the divine and
sublime entity which provides the ‘ Shakti’, the dynamic force, the basic energy, the
vitality, the strength and the vigour that sustains and protects the entire edifice of this
creation consisting of both the animate and the inanimate world. [Here the animate
world refers to the creatures that have mobility, i.e. members of the entire zoological
kingdom, and inanimate world is the immobile forms of life such as trees and other
members of the plant kingdom.]

An ascetic should have no doubts and be free from all confusions and
consternations in this regard. [This way he would be able to concentrate upon
meditation and contemplation.] He should be cheerful, and practice Pranayam (breath
control exercises) carefully and diligently (55).”

(iv) Who is eligible to receive a Mantra?

The question who should be given a Mantra and what its importance is has been
answered in Yogshikha Upanishad, Canto 2, verse nos. 2-4. Now, let us see what
these verses have to say on the subject.

“Canto 2, verse no. 2 = Shivareplied to Brahma, * Oh Brahma, listen. What | shall tell
you now is a secret and esoteric knowledge. Success in it is a long-haul process and
can only be achieved by a disciple who has served his Guru (teacher) selflessly and
diligently for a period of twelve years (2).

“Canto 2, verse no. 3 = This knowledge should be imparted in its entirety and in a
comprehensive manner to a disciple who possesses certain auspicious and noble
virtues, such as being magnanimous and generous, a disciple who is disciplined and
ready to observe self-restraint, and who strictly follows the tenets of Brahmacharyain
full (i.e. who observes the strict laws of celibacy and self-control of the sense organs).
[These qualities should be in addition to the one mentioned in verse no. 2—i.e. to do
service to one's Guru for twelve years to indicate his earnest intentions and sincerity
of purpose.]

This eclectic and esoteric knowledge cannot be taught to and accessed by one
who is proud, greedy for material gains, or islazy and indolent in any way (3).

“Canto 2, verse no. 4 = A disciple who is wise and erudite enough to understand the
essence and the hidden meaning of the divine Mantra given to him by his mora
preceptor at the time of his initiation into the religious fold by the latter and has
thereby become enlightened and realised, it is only such a disciple who is deemed to
be competent enough to actually benefit from any knowledge and wisdom sought to
be acquired by study of the scriptures or by any other means. It is only he who attains
successin any spiritual and religious exercise(4).

[Note—It is not enough to become a disciple of a Guru and accept a Mantra
from him as a panacea for all spiritual ills. Simple repetition and mechanical
process are useless unless their deep metaphysical meaning is understood and
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the process is done with great faith and devotion as to its efficacy and potent
in providing spiritual solace, succour, emancipation and salvation. A Mantrais
like a formula of mathematics, and a student who understands intelligently
how it is applied can solve all the complex problems that need the application
of that particular formula, while a student who has learnt it by rot just with the
aim of clearing his exams would fail to do so in practical life. A disciple who
grasps the intricacies of aspiritual Mantrais deemed to be enlightened himself
and competent to enlighten others about it, and since he is enlightened he
cannot be haughty and boastful of his achievements or misuse the various
mystical powers that come to him as a result of successin Yoga. He would be
humble and piousin an exemplary manner.

Another thing is that if anything is done intelligently, with correct
knowledge of how to go about it and done with full understanding of the
results, one would be careful to avoid pitfalls and get deflected and perplexed
by numerous alternatives and charms proffered by vested interests to divert his
attention from his main goal; he would remain steady and unwavering in his
pursuit. His efforts bear quicker and better results with less time and energy
involved. The Mantras are mystical formulae to harness the cosmic divine
energy in creation according to the individual spiritual needs of a particular
person much like medicines taken by a patient to overcome his specific and
individual ailments. The doctor prescribes a medicine to his patient on an
individual basis much like a Guru who identifies the spiritual problems of the
disciple and then prescribes a particular Mantra best suited for his individual
spiritual needs. So if the patient is intelligent and wise, he would observe all
the restrictions imposed by the doctor and take his medicine properly besides
fine tuning his lifestyle which might have been contributing to his ailments. In
other words, an intelligent disciple treats the Mantra as a holistic remedy for
all his spiritual ailments and a device that can help him to obtain liberation and
deliverance from this cycle of birth and death. He realises and has firm faith
both on the Guru as well as on the Mantra much like a patient who is expected
to have firm faith in his doctor and the medicine prescribed by him. If the
disciple does not understand or know the full meaning of the Mantra and what
he is supposed to be doing, he would not reap the full benefit like a student
who gets a first division in college by learning the text book by heart but not
understanding the subject comprehensively and intelligently, complete with its
practical applications. The result would be disastrous for his career after he
leaves college—what good for example a degree in engineering is if a person
does not know how to tackle a mechanical emergency in a factory where heis
employed on the basis of his first division marks-sheet! At the most the
Mantra would give him some initial benefit and some degree of respect
amongst his peers, or it might even provide him with certain mystical powers
that come bundled with this Mantra, but that would be limited to worldly gains
such as acclaim, a famous name, a large crowd of disciples, pomp and
pageantry as an accomplished ascetic and other material benefits that comes
with acquisition of mystical powers, but without benefiting his spiritual aim
which after al isthe main purpose of accepting a Mantrafrom a Guru.]”

(v) Anga Nyas and Kar Nyas with Mantras
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There are two aspects of invoking any given Mantra and sanctifying the worshipper’s
body with them. They are known as (i) Anga Nyas and (ii) Kar Nyas. They are done
with any Mantra using its seed or root called the ‘Beg’ of that Mantra, and are the
two basic rituals of invoking the divine powers of the Mantras which are basically
mystical formulas employed in religious practice, specially during occult rites and
meditation of which this Khechari is a part. The word ‘Kar’ means hand, and * Anga’
means body, while ‘Nyas' refers to an invocation, or vesting or assigning any entity
with something, or entrusting an entity with some trust and responsibility; to deposit,
repose, trust, pledge, entrust, keep, place, etc. This is a ritualistic process in which
certain parts of the body are touched and certain Mantras are said. It also means the
purification of the individual parts of the body and the installation of the individual
letter of the invoked Mantra, complete with its full potentials, a those points.
Therefore, Anga Nyas is a process of pledging utmost faith and conviction on the
divine and holy Mantra's supernatural powers and potentials by invoking it and
reposting it on the various locations of the body and its vital parts, such as the limbs,
the abdomen and chest, the throat and forehead etc.

In other words, the process of doing Anga Nyas is to symbolically establish
the Mantra's divine mystical powers in the worshipper’'s own body and make it
sinless, holy, auspicious, sanctified and empowered. The deity being worshipped is
symbolically requested to come and take its seat in the body, thereby ensuring that the
worshipper is not only getting constant protection from this godhead but also has been
dutifully purified and made auspicious. The body is now the symbolic seat of Divinity
represented by the deity, and from the metaphysical perspective it has been now
officialy made the abode of Brahm as all the Gods are nothing but manifestations of
Brahm, the supreme transcendental Authority of creation. With the deity firmly
established in the body of the worshipper, the latter is deemed to personify al the
glorious, majestic, divine and magnificent virtues exemplified by the worshipped
deity.

Anga Nyas is therefore the process of ritualistic worship by which certain
fixed points in the body are designated where the chosen deity is mentally invoked
through the specific Mantra. This envisions that the mystical divine powers of the
patron God or deity being worshipped by the Mantra are mentally invested in these
fixed cardina points of the body, thereby empowering the aspirant with their
stupendous potentials as well as symbolically assigning the body to the tutelary God
or deity to whom the particular Mantra belongs for his protection and blessing.

In the context of the Begl Mantras, it refers to invoking their divine cosmic
dynamic powers and establishing them on various parts of the body, or assigning the
patron Gods of these seed Mantras some specific part of the body so that they can
establish themselves there.

Hence, doing Kar Nyas with the Beg Mantras would be to establish these
symbolic Gods representing the cosmic, divine and mystical powers that are
encrypted in the different Begg Mantras on the hand of the practitioner, while Anga
Nyas would be to do the same on other parts of the body such as the chest, abdomen,
shoulders, throat, forehead etc.]

The locations on the body where 'Anga Nyas' is done has great metaphysical
significance. Usually these six cardinal points are the following—the two legs, two
hands, one head and one waist region. But according to the Shuk Rahasya Upanishad,
verse no. 20 of Krishna Yaur Veda tradition, they are the thumb, the tip of the
fingers, the heart, the shoulders, the tuft on the top of the head, and the palm of the
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hand. There are prescribed ways of invoking the Mantras, and when done in a proper
way it empowers the ordinary body of the worshipper with extraordinary divine and
mystical powers.

The Garud Upanishad of the Atharva Veda tradition, verse no. 3, describes
the process of 'Kar Nyas. In this process, the various Mantras of Lord Garud are
invoked while touching the different fingers with the thumb. For instance, touching
the first finger with the thumb while saying the first and the second Mantra; touching
the middle finger with the thumb while saying the third Mantra, touching the third
finger with the thumb while saying the fourth third Mantra, and touching the little
finger with the thumb while saying the fifth Mantra. Finaly, the back of the two
palms are touched while saying the sixth Mantra. Each time these Mantras are said,
the six cardinal points of the body, such as the heart etc., should be touched by the
thumb and the relevant finger. Thisis known as Anga Nyas. [ The points are the heart,
the forehead, the cranium, the eyes, the shoulders and the navel.]

According to Ram Rahasya Upanishad of the Atharva Vedatradition, Canto 2,
verse no. 43, these ten locations are the following—Brahm-randhra (which is the hair-
like dlit on the top of the skull), the forehead, the central point of the eyebrows (where
the symbolic third eye of wisdom is said to be located), the upper palate, the two
earlobes, the heart, the navel and the two thighs = 10 sites.

Primarily there are six sites according to the same Ram Rahasya Upanishad’s
verse no. 23 where the primary seed or root words, called the Begj Mantras, are
invoked. They are the following—the Brahm-randhra (top of the skull), the central
point of the eyebrows, the heart, the navel, and the two thighs = 6 sites.

According to its verse no. 83-85, there are five sites for doing Anga Nyas for a
warrior. These are heart (Ieft chest), forehead/central point of the eyebrows, the top of
the head where the tuft of hair is located and which is the site of the Brahm-randhra,
the body armour or shield, and the arms and armaments of the aspirant warrior. This
is aso followed in the worship of Shakti, the divine dynamic powers of creation, such
as Durga, Parvati and Saraswati (the goddess of speech, knowledge and wisdom).
Refer also Saraswati Rahasya Upanishad, verse no. 4 of Krishna Y gjur Veda.

However, the Dattatreya Upanishad of the Atharva Veda tradition, in its
Section 1, Canto 1, stanza no. 8 says that the Mantra of Lord Dattatreya (a form of
Vishnu) are used for doing Anga Nyas on the following parts of the body—viz. the
heart, the head (forehead), the cranium (top of the head), the upper part of the body
including the two shoulders and the arms, and the eyes.

The human body is a microcosm of the cosmos, because according to the genesis of
creation, the Viraat Purush, the macrocosmic, all-encompassing and all-inclusive
manifestation of the supreme transcendental Brahm, had metamorphosed in the shape
of the human body, and therefore this body is a manifestation of the entire creation
including al its Gods and al their astounding potentials.

The creation has been visualised as having three divisions which form the so-
called three worlds—viz. the heavens represented by the head of the human body
where the Brahm-randhra, forehead and the eyebrows are located; the terrestrial world
or the earth symbolised by the heart and the navel; and the nether or lower world by
the legs and the two thighs. It must be noted that the two earlobes stand for the two
extreme directions of the cosmic globe. So, when the aspirant does Anga Nyas with
any Mantra on these specific points, he symbolically purifies these points on his body
and empowers them with the mystical and ethereal powers of the powerful forces of
Nature which these Mantras embody as mystical formulas encrypting astounding
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dynamic energy and forces of creation. This is a perception which implies that the
ethereal and mystical powers and potentials of the Mantras representing the
stupendous forces of Nature that control creation, right form its conception to its
development, growth, expansion, sustenance and conclusion, are invoked and
established throughout the breadth and length of this visible creation manifested in the
form of the body of the aspirant. In other words, the aspirant hopes that he would be
empowered with al the glorious virtues and auspicious powers and stupendous
potentials and majestic authority vested in the Viraat Purush at the cosmic level.

But at the same time this visualization of the body being a manifestation of the
Viraat Purush carries a load of noble responsibility with it. If the worshipper is
enlightened and wise enough so as to be doing the Anga Nyas with full understanding
of its metaphysical and spiritual import, then he must also realise that he is not an
ordinary mortal creature who indulges in the pursuit of worldly pleasures and
comforts, or who thinks that success in this material world is the ultimate goal and
criterion of success in life. On the other hand, he should endeavour to live a life of
exemplary sacrifice and service, devoting his time on researching the ultimate Truth
of his own self as well as the rest of creation; he must endeavour to fine out the way
to free himself from the endless cycle of birth and death, and ensure that he gets final
emancipation and salvation in this very life itself. He must aim and find the source
that would give him eternal peace and happiness as well as contentedness and bliss of
fulfillment. Otherwise he would be wasting his precious time and energy in worthless
and meaningless perfunctory rituals.]

The Dakshin Murti Upanishad of Krishna Yaur Veda, in its verse nos. 7, 9,
11-12, 14 describe the five forms of Shiva and how the five Begj Mantras dedicated to
the different divine qualities that Shiva personifies are employed in doing Anga Nyas.

The Surya Upanishad of the Atharva Veda tradition, verse no. 1, says that the
six basic vowel sounds of the Sanskrit language are used to do Shadanga Nyas when
the worshipper prays to the Sun God by invoking the Mantras narrated in this
particular Upanishad.

The Shuk Rahasya Upanishad of Krishna Y gur Vedatradition, in its verse no.
20 describes how the divine Mantra OM is used for the purpose of doing Anga Nyas.
It has been quoted and explained in detail under the title ‘Begj Mantras', sub-title (c)
‘the Mantra OM’ of this appendix.

The Ram Rahasya Upanishad of the Atharva Veda tradition, Canto 2 describes
how Anga Nyas is done with the different Mantras of Lord Ram in its various verses--
e.g. verse no. 10-11, 22-23, 29, 39, 42-43, 49-51, 53, 55, 57, 61.

(vi) Doing Nyas of a'Y antra (a worship instrument)

In ritualistic forms of worship such as in mystical occult practices, an instrument
called a Yantrais used to offer worship to a chosen deity. The various Mantras of the
deity that is to be worshipped with this instrument are invoked and established at
different points on this instrument. This is called doing Nyas. This is done to
symbolically establish the Mantra's divine mystical powersin a particular point of the
worship instrument. It makes that point or spot holy, auspicious, sanctified and
empowered. Doing Nyas helps to purify this instrument and make it blessed. The
word ‘Nyas refers to an invocation, or vesting or assigning any entity with
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something, or entrusting an entity with some trust and responsibility; to deposit,
repose, trust, pledge, entrust, keep, place, etc. This is a ritualistic process in which
certain parts of the worship atar or instrument or even the body of the worshipper are
touched and certain Mantras are said. Therefore, doing Nyas is a process of pledging
utmost faith and conviction on the divine and holy Mantra’ s supernatural powers and
potentials by invoking it and reposting it on the various locations of the worship
instrument and its vital parts, such as its central point, its spokes and rings. It makes
the worship instrument powerful and effective as it now becomes energized with the
dynamic powers of the deity to which this worship instrument is dedicated.

(vii) The Melan Mantra

The word Melan literally means establishing a union between two entities. In the
context of Y oga and metaphysics, it refers to the establishment of a union between the
Pran Shakti (the mystical powers of the vital life infusing wind forces inside the body)
and the Shiva Shakti (the divine and supernatural powers of the consciousness called
the Atma residing inside the bosom of the aspirant). This is brought about by the
method of using the Mantras meant to be repeated during the Khechari Mudra done
by ascetics as a part of Hath Yoga. It helps to bring about this union by focusing of
the mind. This Mantrais given in detail in Yog Kundalini Upanishad, Canto 2, verse
nos. 17-20 of Krishna Yajur Veda tradition. The Mantra has seven Begj letters as
follows—*Hrim Bhum Sum Mum Pum Sum Kshum”.

(viii) The Tarak Mantra

The word ‘Tarak’ means ‘that which gives liberation and deliverance’; and ‘Mantra
of course means ‘a spiritual formula that enbles the aspirant to achieve success in his
desired spiritual goa’. Hence, the Tarak Mantra is that Mantra which empowers the
gpiritual aspirant to find liberation and deliverance from this mudanne world of birth
and death along with its associated horrors.

The Tarak Mantra is therefore a group of esoteric, ethereal and holy syllables,
words or phrases having mystical powers and divine potentials that can achieve
miraculous results for the adherent as they have the authority to bestow special
spiritual abilities on the creature and help in his liberation and deliverance, his
emancipation and salvation. The word ‘Tarak’ means an entity that takes one across
some formidable obstacle that seems otherwise insurmountable and unconquerable. It
is a medium by which all hurdles and impediments in one's path that prevent one
from attaining his spiritual goal are overcome easily. It is therefore an instrument that
provides spiritual liberation and deliverance to the seeker, one that gives emancipation
and salvation to the creature’ s soul, a vehicle that can take a creature across the ocean
of endless miseries and pains from which he is suffering in this world and from which
he sincerily wishes to find freedom.

The word Tarak means to cause or enable to pass or cross over, to carry over,
one that rescues, provides relief and succour, one that can provide liberation and
deliverance to the creature from any bondage. Further, the word Tarak also refers to
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the ‘eye of wisdom that liberates one from the darkness of ignorance and delusions,
and it has relevance here because meditation leads to the opening of the inner ‘eye’ of
insight that leads to self realisation and enlightenment. ‘Tarak’ also means a meter of
4 x 13 syllables; hence it refers also to the various Mantras used for the purpose of
meditation.

The Tarak Mantra is that which provides final deliverance to the soul of the
spiritual seeker or aspirant. It is said in the Upanishads that the Mantras pertaining to
Lord Ram are called the Tarak Mantra because it is on the strength of this Mantra that
a dying man gets permanent liberation and deliverance from the shackle of this body
as well as the world and its cycle of birth and death. Lord Ram is none other than the
supreme transcendental Brahm himself personified. This fact is reiterated in Ram
Uttar Tapini Upanishad, Canto 5, verse no. 4/4.

Hence, the Mantra of Lord Ram is also known as the Tarak Mantra—refer:
Ram Uttar Tapini Upanishad, Canto 2, verse no. 1; Canto 4, verse no. 7; and Canto 6,
verse nos. 1-29.

The Tarak Mantra of Lord Ram is ‘Raam Raamaaya Namaha —refer: (i)
Tripadvibhut Maha Narayan Upanishad, Canto 7, paragraph no. 22; (ii) Ram Rahasya
Upanishad, verse no. 16.

This holy Tarak Mantra of Lord Ram is regarded as being equivalent to the
Tarak Mantra of Brahm, viz. ‘OM’—refer: Ram Uttar Tapini Upanishad, Canto 2,
verse no. 2.

There are various Upanishads dealing with this aspect of meditation and
spiritual deliverance—such as Advai Tarak Upanishad and Tarak/Tarsar Upanishad of
the Shukla Yajur Veda tradition. These Upanishads describe ‘ Tarak Brahm’ in al its
finer connotations.

Some of the important Upanishads that are dedicated to this concept of Tarak
are the following—Tarak/Tarsar Upanishad; Advaitarak, verse nos. 3, 7-11; Ram
Purva Tapini Upanishad, Canto 4, verse nos. 1-12; Ram Uttar Tapini Upanishad,
Canto 1-2 (full); Canto 4, verse nos. 7-8; Canto 5, verse nos. 4/1-47; Canto 6, verse
nos. 1-29; Ram Rahasya Upanishad, Cantos 2-3 and 5 (full); the Atharva-shikha, 2/1;
Atharvashir, Kandika (Canto) 4; Nrisingh Purvatapini Upanishad, Canto 1, verse nos.
15-16; Naradparivrajak Upanishad of Atharva Veda, Canto 8 which is fully devoted
to this theme; Bhasma Jabal Upanishad, Canto 2, paragraph nos. 4 and 18 (Shiva's
Tarak Mantra); Dattatreya Upanishad, section 1, verse nos. 1-3, section 2-3;
Tripadvibhut Maha Narayan Upanishad, Canto 7, paragraph no. 22 (Tarak Mantra of
Lord Ram).

According to Tarsar Upanishad of Shukla Yagjur Veda tradition, Canto 1, verse nos.
2, the Tarak Mantrais the following OM Namoha Narayanaya. To quote this versein
full—“Next, sage Bharadwa] asked sage Y agyavakya, ‘What is that Tarak Mantra?
Yagyavalkya replied, ‘The Tarak Mantra is the following— OM NAMOHA
NARAYANAYA'. [This Manta briefly means ‘OM salutations! | bow and pay my
obeisance to the supreme Lord Narayan.] It refers to the supreme, eternal, omniscient,
enlightened and transcendental consciousness known as the Atma (or Brahm). It is
that divine entity that should be worshipped, adored, revered and honoured. [In other
words, when one worships Narayan, he is deemed to be worshipping the supreme
Brahm who has revedled himself as the pure conscious Atma of the individual
creature at the micro level of creation, and as the Viraat Purush called Narayan (or
Vishnu) at the macro level.]
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[Now the sage explains the meaning of the three words of the Mantra—] The
first word ‘OM’ represents the imperishable, immutable and eternal Atma. The
second word ‘NAMOHA’ represents ‘Prakriti’ or Mother Nature. The third word
‘NARAYANAYA'’ stands for the macrocosmic manifestation of the un-manifested
transcendental Brahm. Anyone who understands this sublime and mystical fact is able
to attain or acquire the essence of * Amrit’, which is the ambrosia of eternity, bliss and
blessedness. This eclectic knowledge is the supreme form of knowledge.

[The entire Mantra has eight letters. Now the sage explains their significance
in another way—] ‘OM’ represents the supreme Brahm. The 2™ |etter *‘Na stands for
Vishnu, the sustainer of creation. The 3¢ |etter ‘Ma’ represents Rudra or Lord Shiva,
the concluder of creation. [These two letters combine to form the second word
‘Namo’]. The 4" letter ‘Na symbolises ‘Ishwar’, the macrocosmic causal body of
creation. The 5" letter ‘Ra’ stands for ‘Viraat’, the macrocosmic gross body of
creation. The 6" letter ‘Ya represents ‘Purush’, the macrocosmic Male aspect of
creation. The 7™ letter *Ana stands for ‘Bhagwan’, the great Lord. And the last |etter,
the 8", is ‘Ya and it symbolises ‘Parmatma’, the supreme, transcendental Atma or
Soul. [The 4" till the 8" |etters form the third word * NA-RA-YA-NA-YA’ of the holy,
sublime, ethereal and mystical ‘Tarak Mantra'.] In this way, those who become
enlightened about the sublime, subtle and esoteric meaning of this Tarak Mantra
become great persons (honourable souls) who transcend the humdrum and become
exalted, erudite, wise and superior to their fellow men. [2]”

The Mantra that has the astounding spiritual potential and mystical powers
that can provide the soul of the frustrated, agitated and hapless creature trapped in the
lybrinth of miseries and torments with final liberation and deliverance is called the
Tarak Mantra. It helps him find freedom from all the fetters and delusions associated
with thisworld and creation, and obtain final peace and rest for his soul.

Other Mantras can give him everything else in this creation, such as
attainment of al types of Siddhis and other super-natural powers and abilities, or
acquisition of other rewards such as Dharma, Artha and Kaam as mentioned in verse
no. 3 of Canto 5 of the Ram Purva Tapini Upanishad, or other such great
achievements that are rare, but they do not provide him with ‘Moksha so easily as
does the Tarak Mantra.

According to the Atharva Veda's Dattatreya Upanishad, section 1, verse nos.
1-3, the ‘Tarak’ is that aspect of the Brahm, the Supreme Being, that bestows Mukti
(spiritual liberation and deliverance; emancipation and salvation) to the seeker.
Therefore, Brahm is called ‘ Datta' —* one who gives Mukti. And the Mantra for this
aspect of Brahm is ‘Hansa' .

The Tarak Mantra for Brahm, according to the Dattatreya Upanishad, section
1, verse no. 3 is Da Hansa. To quote—“When Brahma (the creator) meditated and
realised the divine form of Narayan, i.e. when he became Brahm-realised and
enlightened about the Truth, he exclaimed—'Da Hansa'. That is, the Lord who gives
(‘Da standing for one who gives) is none but ‘Hansa' (literally a divine Swan but
implying the supreme transcendental Brahm who is the Supreme Being for whom this
epithet is used). [This phrase ‘Da Hansa® may also mean ‘the Supreme Being who
gives life and consciousness to the world lives in the form of the Jiva, the creature, as
his true self known as the Atma or the soul’ ]

The Beg Mantra of this ‘Hansa' qualified as ‘Da’ is ‘Dam or Daam’ (i.e. the
consonant ‘Da, as pronounced in mother, with the long vowel sound of ‘Aa as
pronounced in master, resulting in the letter ‘Daa’, and its Mantra form is ‘Dam or
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Daam’ where ‘m’ is dlent). Hence, ‘Daa(m)’ is the one-lettered Mantra of the
Supreme Being known as Narayan and Hans.

[That is, the Begj Mantra or the seed monosyllabic divine letter related to the
Supreme Being, who ‘gives’ and resides in the individual creature as his ‘Atma’, is
‘Daa’ ]

This Begj Mantra ‘Dam or Daam’ is the Tarak Mantra of the Supreme Being
known as Hansa.

One should meditate upon it. It gives freedom from having to reside in a
mother’s womb and undergoing its accompanying horrors again. [That is, it frees the
worshipper from having to take a birth again.] [3].”

The Atharva Veda's Atharvashir Upanishad, Kandika 4, and Naradparivrgak
Upanishad, Canto 8 describes that OM is the Tarak Mantra as follows—" Sage Narad
asked the supreme creator Brahma—' Oh Lord! Which is the Mantra that can help the
creature to cross over or find freedom from the endless cycle of birth and death? |
have humbly come to seek this knowledge from you, so please be kind to enlighten
me on the subject.’” [Refer Canto 5, verse nos. 20, 26; Canto 7, verse no. 11.]

Brahma replied—' So beit. | shall tell you about it. Oh son Narad, this Mantra
known as Tarak Mantrais OM. [The word ‘ Tarak’ means an instrument that provides
spiritual liberation and deliverance, one that gives emancipation and salvation to the
creature’ s soul, a vehicle that takes across, a vehicle that can take a creature across the
ocean of endless miseries and pains from which he is suffering in this world. The
Tarak Mantra is a group of esoteric, etherea and holy syllables, words or phrases
having mystical powers and divine potentials that can achieve miraculous results for
the adherent as they have the authority to bestow specia spiritual abilities on the
creature and help in his liberation and deliverance, his emancipation and
salvation.The Mantra that has this potential is called the Tarak Mantra.]

OM isapersonification of Brahm (i.e. it represents the supreme transcendental
Divinity in its most subtle and sublime form). Hence, a wise spiritual aspirant must
meditate and contemplate upon OM both as a ‘Vyasthi’ as well as a ‘Samasthi’.
[Briefly, the word ‘Vyasthi’” means to treat an entity in isolation, individuality, single
entity, and the word ‘Samasthi’ means totality, aggregate of things, all-inclusive.
Therefore, OM isto be treated as standing for Brahm in all its manifestations—both at
the micro level of creation as well as at the macro level of creation. It is to treat OM
as an individual Mantra representing Brahm (‘Vyasthi’) as well as the vehicle for
realisng that universal cosmic Divinity that is all-pervading and al-including
(‘ Samasthi’).”

Refer also to Narad Parivrgak Upanishad, Canto 5, verse nos. 20, 26, and
Canto 7, verse no. 110 which aso endorse this view.

The Atharva Veda's Ganapati Upanishad, verse no. 8 says that the Tarak
Mantrafor Lord Ganesh is‘OM Gum/gun(g)’.

The Bhasma Jabal Upanishad of the Atharva Veda tradition describes two
versions of Lord Shiva' s Tarak Mantra as follows—:

(i) The first is in Canto 2, paragraph no. 4 which says that the describes the
eight-letter Tarak Mantra of Lord Shivaas‘OM Namaha Maha-Devaay€e' . To quote—

“The eight-letter Mantra consists of also of three words as follows— OM
Namaha Maha-Devaaye'. [Here, the word Maha-Devaaye means the Great God or
Lord.[OM + Ma+ Haa+ De+ Vaa+ Ye+ Na+ Maha= 8]

The eight-letter Mantra of Shivais known as the Tarak Mantra, the one which
provides liberation and deliverance to the spiritual seeker; it ensures his emancipation
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and salvation. This Mantra provides liberation and deliverance to the devotees of
Lord Shivain the Lord’ s terrestrial abode known as the pilgrim city of Kashi.

Preaching this Tarak Mantra of Lord Shiva is equivalent to the preaching of
the Mantras of the Vedas. [In other words, thisisthe Veda Mantra.]”

(if) But the same Bhasma Jabal Upanishad says in its Canto 2, paragraph no.
18 that the Tarak Mantra of Lord Shiva is the six-letter Mantra formed by adding
‘OM’ to the original five-letter Mantra ‘ Namaha Shivaaye'. Hence, the final Tarak
Mantra is ‘OM Namaha Shivaaye' . [OM + Na + Maha + Shi + Vaa+ Ye = 6. The
‘OM’ stands for salutations to the Supreme Being.]

The Tarak Mantras of Lord Ram have been elaborately described in the
following Upanishads dealing with the eclectic philosophy pertaining to the divinity
of Lord Ram—Ram Rahasya Upanishad, Cantos 2-3, and 5; Ram Purva Tapini
Upanishad, Canto 4, verse nos. 1-12, 41-67; Ram Uttar Tapini Upanishad, Canto 1,
verse no. 1; Canto 2, verse nos. 1-3; Canto 4, verse nos. 14; Canto 5, verse nos. 4/1-
47; Canto 6, verse no. 1-6.

The Tarak Mantra of Lord Ram is elaborately described in Ram Uttar Tapini
Upanishad of the Atharva Veda tradition which is exclusively dedicated to Lord Ram,
aswell asin Tarak Upanishad of the Shukla Y ajur Veda tradition which is dedicated
to the subject of emancipation and salvation. The Tarak Mantra preached by Lord
Shivafor the benefit of adying man isthat group of esoteric, ethereal and holy words,
syllables or phrases that have stupendous magical, mystical and divine powers that
can achieve miracles and bestows to the aspirant great potential and abilities, and one
of them is the ability to find liberation and deliverance for one's own self, and when
preached to others it can even liberate sinful creatures who can never expect to find
emancipation themselves. It gives freedom from miseries, fears, torments and other
misfortunes that devour a creature. It liberates a creature from the cycle of birth and
death, the miseries and fears associated with this world, with old age, death and their
accompanying horrors etc. (Atharva-shikhar Upanishad, 2/1; Advai-tarak Upanishad,
3; and Jabal Upanishad, canto 1. The ascetic/Y ogi achieves liberation and deliverance
by concentrating his internal thoughts at a point between the eyebrows where he
realises the supreme, transcendental existence of Brahm, and he mentally one with
Brahm after this redlisation (Advai-tarak, 2-3).

The supreme transcendental Brahm is al'so known as Tarak Brahm. The word ‘ Tarak’
means that which takes the creature and his soul across the virtually un-crossable
ocean represented by this world and its delusions, an ocean that is also represented by
the endless cycle of birth and death in which the creature is trapped eternally.

Tarak Brahm is that divine aspect of the super consciousness known as
Brahm which provides the spiritual aspirant with Mukti and Moksha—i.e. final
liberation, deliverance, emancipation and salvation. The formula used to achieve this
eclectic goal is known asthe Tarak Mantra.

The Tarak Brahm is that divine entity which can provide spiritual
emancipation and salvation to the aspirant. It can liberate and deliver the creature
from the endless cycle of birth and death and its accompanying torments and miseries.
The word Tarak means to cause or enable to pass or cross over, to carry over, one that
rescues, provides relief and succour, one that can provide liberation and deliverance to
the creature from any bondage. Further, the word Tarak also refers to the ‘eye of
wisdom that liberates one from the darkness of ignorance and delusions’, and it has
relevance here because meditation leads to the opening of the inner ‘eye’ of insight
that leads to self realisation and enlightenment. ‘ Tarak’ also means a meter of 4 x 13
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syllables;, hence it refers aso to the various Mantras used for the purpose of
meditation, Mantras that have the power and the potentials to provide liberation and
deliverance the soul from the cycle of birth and death.

According to the Atharva Veda's Dattatreya Upanishad, section 1, verse nos.
1-3, the ‘Tarak’ is that aspect of the Brahm, the Supreme Being, that bestows Mukti
(spiritual liberation and deliverance; emancipation and salvation) to the seeker.
Therefore, Brahm is called ‘ Datta’ —* one who gives Mukti. And the Mantra for this
aspect of Brahmis‘Hans'.

To quote verse no. 2 of Dattatreya Upanishad—"1 am known as ‘ Datta’' —one
who gives. [Here it means that Lord Narayan is the Tarak, i.e. he is the One who
provides—gives, bestows, grants—the worshipper with the fruit of spiritual liberation
and deliverance; the one divine entity that helps the creature to find freedom from all
his fetters pertaining to this entrapping world and the gross body in which his soul
lives,]

Those who redlise this fact, as well as those who preach this fact to others are
no longer regarded as ordinary mortal creatures of the mundane and entrapping world
of delusions, but are deemed to be liberated themselves as well as be a provider of
liberation and deliverance to others.’

[That is, those devotees who meditate upon me and realise my truthful form
also become my own image in as much as they are transformed from being a creature
who is trapped in this delusory world to an enlightened being who has obtained
liberation and deliverance himself, along with being empowered to liberate others.
They are ‘Tarak’ themselves. Since | am known as ‘Datta’, as | am the provider—a
giver, a bestower, the one who grants the boon of Mukti or spiritual liberation and
deliverance to the devotee—the worshipper who attains me (Brahm; the spiritua
Absolute Truth), becoming self-realised and Brahm-realised as a result, also becomes
a ‘Datta himself as he is empowered to show the path of Mukti (liberation and
deliverance) and the path of Sattva (truth) to others.]”

There are various Upanishads dealing with this aspect of meditation and spiritual
deliverance which is known as Tarak. For instance especial mention can be made of
the Shukla Yaur Veda's Adval Tarak Upanishad, especialy its verse nos. 7 and 9,
and Tarak Upanishad. As the name itself suggests, these two Upanishads are
dedicated to this theme of Tarak, and they describe Tarak Brahm in all its finer
connotations.

The Ram Rahasya Upanishad of the Atharva Veda tradition, Canto 1, verse
nos. 5-6, and Canto 2, verse no. 1 refer to Lord Ram as the Tarak Brahm when
Hanuman preached about the Lord to some sages who wished to know the esoteric
secrets about the divinity of Lord Ram, and how a creature can attain his much-
cherished dream of obtaining Mukti or Mokhsa (liberation and deliverance, as well as
emancipation and salvation respectively) by being devoted to the Lord, and using the
Lord s Mantras to reach his spiritual goal. Here, Lord Ram is referred to as the Tarak
Brahm.

Now, let us quote this Upanishad—

“Canto 1, Verse no. 5 = Hanuman replied, ‘ Oh the exalted ascetics, sages, seers and
devotees of Lord Vishnu! Listen to what | have to say. It has the potential of
destroying all sins and cutting through the fetters of this deluding and fearsome world

(5).
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“Canto 1, Verse no. 6 = It incorporates the essence of all the scriptural and
metaphysical essences, their tenets, their axioms and maxims. Besides this, it is about
the ‘Tarak Brahm', i.e. it is about the Brahm who delivers one from the torments
associated with this seemingly endless cycle of birth and death, and provides
liberation and deliverance to its followers.

Certainly, Ram is the supreme transcendental Brahm personified. Lord Ram is
an embodiment of the supreme form of Tapa (doing severe penances, observing of
austerities, enduring hardships and undergoing sufferance for a noble cause). Indeed,
Lord Ram is that ultimate ‘Tattwa (literally the essence, the fundamental or basic
element or aspect) you talk about, and indeed Lord Ram is also that ‘ Tarak Brahm’
referred to herein above (who provides one’'s soul with the ultimate liberation and
deliverance from the miseries and torments associated with this deluding and artificia
world of entrapments, from the shackles that this gross body represents, as well as
from the fetters created by being engrossed in ignorance and delusions pertaining to
them both)’ (6).

“Canto 2, Verse no. 1 = Sage Sankadi and others asked Hanuman, ‘ Oh the strong and
valiant son of Anjani! Lord Ram is famous as Tarak and as Brahm (i.e. he is
renowned as the one who provides liberation and deliverance to the soul of a creature,
aswell asis amanifestation of the supreme transcendental Brahm, the Supreme Being
himself). We request you to preach his divine and holy Mantras for the benefit of all
of us.”

kkkkk*k

(B) Japa

The Mantras are usually used to do Japawith. The *Japa’ is a continuous repetition of
the Mantra by the spiritual aspirant or seeker of divine intervention to invoke the
inherent potentials and powers of the specific Mantra to fulfil his desired objective—
whether it be spiritual or mundane.

The importance of Japa, which is a repetition of the holy name of the deity
representing certain particular aspects of the cosmic forces of creation, and
symbolized by monosyllables or complex words or letter-combinations called a
‘Mantra’, is succinctly explained by Swami Vivekanand when he says, ‘ The inaudible
repetition of the Mantra, accompanied with the thinking of its meaning, is called
mental repetition and is the highest type of Japa’ (Complete Works, 1/190). His Guru,
the enlightened Sri Ram Krishna said, ‘ Japa means silently repeating God’'s name in
solitude. When you chant his holy name with single minded devotion, you can see
(visualise) his form and realise him. It is like reaching a piece of timber (e.g. alog of
wood) floating in water and attached to the bank with a chain. By holding the chain
and moving forward, link by link, you can reach the log. In the same way, by
repeating God’'s holy name, you become absorbed in him and finaly realise him’
(Gospel of Ram Krishna, 878-9).

Japa of the Mantra has basically three forms—audible (with proper
pronunciation), inaudible (just by moving of the lips), and mental (without any
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external sign of repetition). The last is the best way as endorsed by Swami
Vivekanand himself as above.

Regarding continual Japa of the Mantra, we must remember what Swami
Vivekanand had said, ‘ Each deity chosen by the seeker (called his Ishta Devata) has a
specific Mantra (even as each man has a specific name; it is like the relevant God's
signature tune). The Mantrais the external word to express the particular ideal that the
deity stands for. Constant repetition of the word helps to fix the idea firmly in the
mind (Complete Works, 7/63) because ‘as thou thinkest, so art thou’ (Complete
Works, 6/90— areference to Buddha's Sermon on the Mount).

The benefit of constant Japa of Mantras can also be explained as follows— the
consciousness of a man exists in three states, viz. the waking state, the dreaming state
and the deep dleep state. During the waking state, the conscious is so engrossed in
performing the functions of perceptions and feelings linked with the gross body that it
remains bogged down in the narrow domain of physical experiences. But when this
conscious is trained to do another task simultaneously with this routine function of
worldly perceptions and feelings, it can perform this new task easily with due
practice. For example, it is possible for a man to train his mind to do routine,
monotonous task without making an error while listening to music. On the contrary,
this additional task makes his routine activities less tiring and boring because the
consciousness gets detached from the usual experiences of the physical body and
become relatively free for some time to focus on the other task at hand—which is
listening to music or repeating the Mantra, which in their turn have a soothing effect
on the tired nerves. Now, this repetition forms the background record of the
subconscious or the memory bank of the mind. So, when the consciousness is in the
second state of existence, that is the dreaming state, it dreams of those subjects that
have been stored in its memory bank— the various inputs from the world as well as
the constant psychological impact of the Mantras. The effect is obvious— the dreams
become influenced by the latter influences. Finally, in the third state of deep Sleep
when neither the external stimuli nor the activity of the mind affect the consciousness,
it (consciousness) can enjoy the sub conscious without any restraint. It is here that the
Mantras, positive thinking, good or bad thoughts etc. come into play.

It is like the activation of the inner mind (sub conscious) of the man. And this
is why it is emphasised that the Mantras have effect only when their meaning and
import are understood because when this inner mind is activated, it comes in direct
contact with the consciousness. The more erudite and classified the sub conscious, the
more elevated the inner-self becomes. Just like the personality of aman is effected by,
inter alia, his surroundings and circumstances, this inner-self is also enhanced or
degraded in stature due to this sub conscious. Mantras, with their meanings
understood (and stored in the sub conscious), uplift this inner-self of the creature. The
creature becomes more spiritual and divine because it is guided by the ‘inner mind’ to
identify itself more closely with the pure and divine Spirit (Atma/soul) in him. This
Spirit is the emperor of the whole set up— it is pure consciousness, an entity that is
the reporting authority for the sub conscious.

Chanting of Mantras is like caressing—gentle but effective and sustained—of
the heart and the mind. When one chants softly, one’s emotions become more gentle
and soft, refined and elevated. Chanting or doing Japa of Mantras help to subdue or
calm agitations of the mind and control it. It acts as a balm over ruffled nerves of the
mind.

There is another school of thought that says that Mantras need not have a
meaning, need not be understood to be effective. According to this line of thought,
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Mantras resemble the cosmic sound, which according to the scriptures, was the origin
of the whole cosmos. These Mantras incorporate certain sound codes that could
generate specific energies because sound waves have energy. That is why different
Mantras are prescribed for different uses because the specific energy needed to deal
with a given set of problems will be generated by a given set of syllables producing a
given set of sound waves or sonic codes.

In mythological lore, the ancient sages heard these syllables which represented
the cosmic sound called ‘Naad' in their inner-self in a state of trance. That is why
most of the Mantras are called * Srutis — things that were heard and not consciously
created as meaningful words. They were, in effect, a compilation of sound-elements
heard or conceptualised by intuition.

Sir John Woodroffe, in his book ‘ The garland of letters describes the origin of
Mantras as follows— ‘ The Mantras are sonic patterns which represent in themselves
and in all their variations all the possibilities of articulate speech in all languages'.

The chanting of the Mantras during ritual ceremoniesisin agroup following a
specific rhythm while during individual repetition (Japa) it can be a simple murmur or
done in absolute silence where the Mantra is repeated in the mind. The constant and
persistent chanting and repeating of the Mantra produces a continuous stream of
sound waves. Continuous Japa will create a halo of energy around the aspirant.
Modern research of sound energy— especially ultrasonic—has proved that vibration
at a high frequency can produce enormous amount of energy that can convert the
surrounding material into vapour and ash amost instantaneously. The sound
generated by the Mantras are originally subtler in level than the ultrasound, but the
brain’s electrical energy and strength of concentration can amplify the frequency of
sound waves to beyond the limits of ultrasound. That is why ancient sages could turn
to ashes anyone and anything by chanting a set of Mantras if they wished to do so.
Ample examples are available in ancient texts where kings and Gods feared the wrath
of sages and seersjust for this reason.

Like electromagnetic waves can be captured by an appropriate instrument, e.g.
radar or a dish, the sound wave energy can also be captured by the body, and the
instrument here are the ear and the skin. There are many instances where creatures of
the animal kingdom can receive sound impulses through their skin (e.g. snakes,
earthworms). Similarly, the Mantras create a particular set of sonic wave energy that
can alter the behavioral patterns of the reception centers of the objects which are
targeted by the Mantras. No wonder than that ancient sages used to chant Mantra for
rainfall, for good harvest, for the general well-being of the society, to cast off diseases
because the germs causing the diseases were either rendered ineffective or killed (e.g.
in today’ s world, there are electronic mosquito and insect repelling electronic devices
that emit ultra sonic sounds which stupefies the insect or the mosquito and it either
flies off or drops dead).

In the spiritual realm, therefore, the Mantras act like radio frequencies and
help the creature to establish its link with the cosmic energy field which we call * God’
and communicate with it. By extension, this one way communication established by
the Mantra can be upgraded to a two way communication between the God and the
creature by the means of Dhyan so that the seeker/aspirant can communicate with his
chosen God.

The practice of repetition is popular because you can recite even though you
can't read the text, you can repeat and recite even if your body can't endure the
physical demands of meditation and rigors of spiritual practices, you can repeat and
recite Mantras even while walking, breathing, cooking, waiting in a queue etc. You
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can recite even amid the din of the mundane world. What is required here is firm
faith, conviction and determination. The good medicine imbibed will have its effects
notwithstanding your literacy or ignorance in the intricate details of the medical book,
asit were.

*kkhkkkkkk*k
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