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SECTION V: SAPTANNA BRAHMANA

Meditation on the Seven Forms of Food, the Objects of Desires, Manifestations of the Supreme

PREAMBLE

The word ‘food’ in the Upanishads has much wider connotation than what is normally understood by it. ‘Food’ stands for all the inputs required to sustain life both at the individual and cosmic levels. 

The Creator, Prajapati, by means of knowledge and contemplation (medha and tapas) produced seven kinds of foods viz., 1. solid food, what we generally call as food for consumption by all 2. milk (liquid food) 3. sacrifice (yajna) 4. symbolic offerings to gods 5. speech 6. mind and 7. life-breath. The first four, ‘gross foods’, sustain our physical life. The last three, ‘subtle foods’, are significant for our metaphysical life both at the individual and cosmic levels. The supply of these seven foods is never exhausted. Like Prajapati Himself, man continues to produce them through work. Their significance is brought out by many descriptions like three worlds, three Vedas, spirit of gods, ancestors and men, father, mother and children in a family, as also what is known, what is to be known and what is unknown. 

Finally, the Upanishad enumerates the cosmic equivalents of speech, mind and life breath. Speech has earth as its body and fire as its luminous nature. Mind has heaven as its body and sun as its luminous nature. Life breath is born from a union of heaven and sun. In other words, life originates from cosmic mind. It is said to have water as its body (support) and moon as its luminous nature.

The idea behind these mantras is that by the absorption of the whole universe into one’s Self, the individual “I" becomes the Cosmic “I”.

PRAJAPATI’S PRODUCTION OF THE WORLD AS FOOD FOR HIMSELF -
SEVEN KINDS OF FOOD (MANTRAS 1-13)

The object of desire, in the language of the Upanishad, is generally called 'Anna', 'food'. It is a peculiar term used in the Upanishads. Anna means food, or a diet of the senses. So, the diet of the senses is the object of desire. All objects of desire are the food for the senses and the mind. The whole world of manifestation may be regarded as the food for consciousness. All that is material is a food for the spiritual contemplating principle. Prakriti is thus the 'food' for Purusha. Now, what is this food? What is an object, and how many kinds of objects are there towards which the desire moves, the Upanishad answers in the following mantras.

We are told that there are seven kinds of food which God has created for the satisfaction of the individuals. The ordinary food that we eat every day is one kind of food. The milk that comes out from the breast of the mother is another kind of food, natural to children, whether they are human or otherwise. The sacrifices offered to the gods or the divinities called Darsha and Purnamasa, the offerings that we make to gods especially during the new moon and the full moon occasions, are two other kinds of food that sustains the gods, because that is the way we establish a connection between ourselves and the celestials. There is then a threefold food which is psychological in nature, called in the Upanishadic language as speech, mind and Prana. These are the internal apparatus of the individual to come in contact with things outside and therefore they are called the instruments of food.  

By means of entanglement in this sevenfold food, the subject-individual gets caught up in the object-atmosphere or the outside world. The objects catch hold of the subjects by attracting them towards themselves and making the subjects depend on them. Anything on which you depend is the food of yours, and all these seven things are mentioned as things on which individuals depend for their sustenance. 

People consume food of various types endlessly, for ages, over centuries, and yet, the food is not exhausted. Why is it so, is the question raised in the Upanishad. How is it that food is not exhausted despite its being eaten for centuries. If anyone knows the reason why food is not exhausted in spite of its being consumed endlessly, such a person goes to the gods and partakes of the immortality, or ambrosia of the gods. He rejoices in the nectarine realm of the celestials. This is the thesis, mentioned in an outline, in the first Mantra of this section, whose meaning is explained in greater detail in the following mantra.

Now the question, why food-stuff is not exhausted, is answered. It cannot be exhausted because the desire of the human mind or any mind for that matter is inexhaustible. As long as a desire is present, its object also will be present. You cannot exhaust the object of your desire as long as the desire itself is not exhausted. The presence of an object of desire is implied in the presence of the desire itself. So, as long as there is an inexhaustible reservoir of desire in people, there would be an inexhaustible reservoir of supply also. So, no food in this world can be exhausted as long as there is a need for food. When the need is there, fulfillment has to be there, in one form or the other. It is the presence of desire, or longing, or requirement that is the cause of the presence of the counterparts of these requirements in the form of objects of desire, or food-stuffs etc. The individual person is an inexhaustible source of desire, and therefore the universe of objects will not be exhausted for that person with such desires. To put it in the language of economics, as long as the demand is there, there will be supply also.

Again and again you create the objects of desire by the intensification of your desires. By your actions you create circumstances for fulfillment of desires; and actions are nothing but manifestation of desires. It is desire operating in the form of action, and action is the movement of desire, in one way or the other, towards this object of fulfillment. So, by actions which are propelled by desire, the objects of desire are sustained. One who knows this truth will not be bound by the sting of desires. 

In other words, if desire is to be absent, the world itself would become absent. The world in front of you exists because of your desires. If the desires of all created beings get absorbed into their own sources, the universe will vanish in one second. It cannot exist. So, if the desires are not present, there will be no objects of desire and the world would have immediately extinguished itself. 

This whole passage is a very complicated structure, the meaning of which is manifold which ultimately point out to the fact that a desire is not an unspiritual activity of the mind, when its meaning is properly understood and its purposes are directed towards the Supreme Fulfillment which is its aim. But it becomes a binding factor if its meaning is not understood, and if one merely hangs on to the literal meaning of desire, without knowing its spiritual implication.

CH 2
THE THREE-FOLD CREATION

The Creator fixed for himself the three kinds of food, namely, the mind, the speech and the vital force. The mind is the real seer, not the eyes, and the mind is the real sense-organ and not the other well-known ones; because it is observed that when the mind is elsewhere the eyes will not see their objects and the senses do not act for the purpose they are intended. Thus, it is to be concluded that the mind is the principal medium of knowledge. What are generally known as desire, resolution or determination, doubt, faith, or the absence of it, patience, or impatience, modesty, understanding, fear, are all, in fact, the mind itself operating in different ways and forms. One can feel a sensation through the mind even if one is touched from the back. 

Likewise, all modulations of voice and formations of sound may be said to be comprehended by the principle of speech. While speech can express the character of objects, it cannot express itself. In a similar way, Prana, Apana, Vyana, Udana and Samana are different forms of the activity of the central vital force. This central vitality is designated in this passage as 'Ana', without the prefixes attached to its other forms mentioned before. The entire personality of the individual, the whole body, is composed and consists of these three elements only, namely, mind, speech and Prana (vital force). 

The principal functions in our body are speech, mind and prana, through which we do everything that we can do in this world. The words that we utter, the thoughts that we think, and the energy that we have - these are the constituent factors of our personality through which we deal with others, which we regard as our endowments or faculties of action. These have to be set in tune with the outer world which are three in number viz., this physical world, the atmospheric world and the celestial world, or the divine paradise. 

These three functions - speech, mind and Prana - are to be identified with certain other important factors also, in meditation, namely, the Vedas for instance. Just as there are three worlds with which the three functions have been identified for the purpose of meditation, there are three Vedas, three repositories of knowledge, or wisdom, with which these functions have to be identified. The meditation suggested is that the speech-principle may be identified with the Rg Veda, the mind with the Yajur Veda and the Prana with the Sama Veda.

Just as there are three worlds, there are three types of denizens in this world. The inhabitants of these worlds are also to be identified with the three functions in meditation. The gods inhabit the heaven; the Pitrs, or ancestors, inhabit the atmospheric realm which is midway between the earth and the heaven. The human beings inhabit this physical world. These three have to be identified in meditation, so that they also become harmonized with our own being. 

The speech is to be identified with the celestials, the mind with the Pitrs, or ancestors in the atmospheric realm, and the Prana with all created beings here in this physical world. The idea behind this meditation is that everything conceivable should be set in tune with one's own being. 

The irreconcilability of our being with something or the other in the world outside is the cause of difficulties in meditation. If everything can be harmonized with what we are, the mind will go straight to its target of meditation without any problem on the way. Every problem is a kind of irreconcilability and the whole function of these meditations is to find ways and means of reconciling ourselves with anything and everything. 

Also, you identify yourself with the family members. Do not have any kind of tension with them. You have a father; you have a mother; you have children in the family. Now you set your mind in tune with these in meditation, the mind as the father, speech as the mother and the Pranas as the children, because they come out of the union of speech and mind. 

So, you have here symbols for meditation which take into consideration whatever is immediately present in the family, whatever is the object of your learning the Vedas, whatever is regarded by you as the entire creation, the three realms of being, the three worlds mentioned here and the inhabitants of all the three worlds. Nothing is left out; everything is brought into consideration. 

The purpose of the meditation is to enable you to identify your being with all these beings. It is not a meditation on some external objects merely for the purpose of apprehending its outer character. The meditation, whatever be its nature, has its final aim in communion with the object, so that the object ceases to be an object and becomes a part of you. The intention of meditation is to abolish the existence of the object and affirm the existence of the subject only which remains there as an enhanced existence.

This is the central intention of this Upanishad meditation, an enhancement of the magnitude of the subject, which is achieved by the absorption of the objects into the subject so that they may not come and interfere with the meditation. 

There are three types of objects - known objects, objects which are to be known, and the objects which have not been known. All these three types have to be identified with speech, mind and Prana. 

What is the result that follows from this meditation? You become that very visible thing, the entire visible realm within you. The visible word shall not be an obstacle to you afterwards. It shall protect you, take care of you, help you onwards, rather than put an obstacle before you. 

While speech can express things clearly, the mind is of a different nature altogether. It cannot express things as clearly as speech does. You cannot understand your own mind as clearly as you can understand what you have spoken through words. Your expressions through speech are clearer than the thoughts in the mind which are more complicated. So, the mind is something to be known, not already known clearly. Such a thing which the mind is has to be identified with everything that is capable of being known, but not yet known, the worlds that are not clearly visible, but can be inferred by deduction etc. 

The faculties mentioned are to be employed for the purpose of meditation on the known realms of being and those realms that are not known, but are capable of being known by methods of knowledge, and those other realms which are unknown totally. So, the comparison made between these three realms of objects of knowledge and the instruments, namely, speech, mind and Prana is that speech expresses everything that is visible, that which is of the known world, while the mind can infer the existence of even those which are not directly known. The imperceptible also can be inferred by induction and deduction by the mind, and therefore the mind is to be meditated upon as connected with the realm which is superior to the merely perceptible or the visible. 

The Prana is something inscrutable. The Prana is a different realm altogether over which we have no control. We can direct our thoughts by the employment of consciousness and we control our speech by the use of common sense, but we have no say in the matter of the movement of the Prana which has its own say. It works of its own accord by a law which is independent, as it were, of the one over which we have some say. We can stop thinking, we can stop speaking, but we cannot stop breathing or restrain the activity of the Prana, completely.

Here, in the Upanishad it has been the practice to identify the Prana with Hiranyagarbha, the Cosmic Prana, or Sutra-Atman. It is considered as the unknown. In this threefold meditation on the realms connected with speech, mind and Prana there is an inclusiveness of every realm of existence - that which is known, that which is hidden behind and not visible or perceptible, and that which is totally unknown; here is a kind of meditation on the three realms of existence - the visible, the invisible and the transcendent causal state. 

The analysis provided here in these passages of the Upanishad is intended to gain entry into a realm which transcends the ordinary realm of speech, mind and Prana as individuals. By analysis of this kind, we begin to understand what is the reason behind the limitation imposed upon speech, mind and Prana. When the limitation is understood we gain mastery over the limitation. We become unlimited in our capacity over these functions, and then one does not have any imposing force in front of him. Then he becomes the lord over everything.

As is the case with speech and mind, so is the case with Prana in its instrumentality in meditation. 

If our contemplation is on infinitude, infinite is the effect that we can produce by words, speech and even breathing - if our soul is connected to the infinite. Then, every function can produce any effect. What speech can execute, Prana can do; what Prana can do, mind can do; and so on in the case of every other function. Otherwise ordinarily, each function has its own independent capacity which is different from the capacity of other functions. In the case of a Yogin, they mingle one with the other, so that anyone can perform the function of any other. Thought and speech and mind and soul differ not one from the other in the case of one who has identified himself with the infinite source of things.

CH 3
TWO ASPECTS OF CREATION: VARIABLE AND CONSTANT (MANTRAS 14-15)

PREAMBLE

The creator Prajapati is both changeless and ever-changing. This is illustrated by the analogy of a lunar fortnight. The moon appears to be of different size everyday even though it is always the same. Likewise the creator appears to have fifteen variable parts which constitute the world of multiplicity and a constant part, Brahman. Accordingly the creator is also called a Cosmic Person, purusha of sixteen parts. Like Him, man also has a constant spiritual Self and a variable physical self. 

The analogy of waxing and waning moon is extended to wealth – it increases and decreases so often. In a second analogy, wealth is compared to the rim of a wheel, while life is like its hub.  

THE SELF IDENTIFIED WITH THE SIXTEENFOLD PRAJAPATI
The meditation is further extended in the following mantras. We can contemplate the creative principle in its relevance to the principle of time, or the passage of time. As we have observed earlier, the Upanishad gives us various symbologies for contemplation. In fact, one can utilize any phenomenon for the purpose of meditation. Anything and everything in this world of space, time and objects can become an instrument or aid in meditation on the Absolute. You can meditate on space; you can meditate on time; you can meditate on any object. Anyone of these can become a passage to the infinite. So, here the suggestion is that certain aspects of the manifestation of time can be regarded as instruments for the purpose of meditation.

The creator is sixteen-fold in power, as it were. Sodasa-kalah praja-patih: Prajapati is the Creator. He has sixteen forces, sixteen aspects of energy or sixteen digits of expression. Now, these sixteen digits are compared here, for the purpose of meditation, with the sixteen digits of the moon that is connected with sixteen processes by way of days and nights which constitute a half of the lunar month. 

There are fifteen days in the bright half of the lunar month, as there are fifteen days in the dark half. One half of the lunar month is of the waxing moon; the other half is of the waning moon. Both are of fifteen days and fifteen nights in duration. Each particular day including the night is supposed to have connection with one digit of the moon, and each particular digit is connected with the mental functions in an individual. 

It is said that the moon is the presiding deity over the mind. The waxing and the waning of the moon have some connection with the mental horizon. People who are insane or not properly balanced in their mood are supposed to be affected by the movements of the moon. But the moon affects even normal persons, not merely the abnormal ones. Only, the normal persons do not feel the effect so much as the others who have no control over their minds. Because of the intense force that we exert on our own minds by our egos, we are unable to feel the force of the moon on our minds, but if we are to relax the mind completely and not impress the ego upon the mind too much, then we may be able to discover the distinction we feel one day after another as the moon waxes or wanes. 

Here, the meditation process mentioned suggests that the digits, or the powers, which are symbolically connected with the fifteen days and nights of the lunar half month, are veritably forces of the Creator Himself. 

Now, another symbology is presented for purpose of meditation. Sixteen are supposed to be the digits of power in a human being. Fifteen are temporal; one is transcendental. Whatever you have, and whatever you are - these two aspects are the objects of meditation here. We are aware of the distinction between these two - whatever you have, and whatever you are. 

Whatever you have, is called wealth, and whatever you are, is called the soul. Whatever you have is temporal; whatever you are is eternal. People generally lay too much emphasis on what they have, rather than on what they are. There is a tendency in people to accumulate more and more of wealth and extend the domain of their possessions. They wish to have the largest infinitude of having, rather than being. It is naturally expected of people to enhance their being to infinitude, but instead of that, they try to enhance their having to endlessness. There is greed to possess more and more of things. Even if the whole earth were to be possessed, you will not be satisfied. If the earth and the heavens are to become your possessions, you are not going to be happy, because satisfaction does not come from temporal relationship. Satisfaction is a character of eternity manifest, and if our relationship is only with the temporal, that which we really are will always remain grief-stricken and neglected completely. We ignore our being in our interest in what we want to have in this world. This is not to be. A co-ordination has to be established between what we have and what we are, or what we would like to have and what we ought to be. 

A person appears to wax and wane according to the extent of the wealth that one has. The richer you are in your possessions, the larger you consider yourself to be in the estimation of yourself and of others. The lesser is your wealth and riches, the poorer you consider yourself to be. So, there is a waxing and waning of the individual also as is there are waxing and the waning of the moon outside. But the waxing and the waning of the individual in respect of wealth outside is not to be stressed too much, because, even if all the wealth is lost, there is something remaining in you, which is more valuable than everything that you might have lost. 

The self that you are is like the axle of a wheel, which is the cause of the movement of the wheel, notwithstanding the fact that the spokes also are necessary. While the spokes move up and down, the axle does not move. It is the permanent element which is fixed in the movement of the wheel. So is the entire world of possessions and wealth, riches which rotate and revolve round the axle of the self without which there would be no motion and progress at all, just as without the axle there cannot be a movement of the wheel. 

The soul is the centre; the wealth that we have is only a periphery, a circumference, moving and passing. 

People generally are in a position to console themselves and reveal their composure even after losing everything they possess, provided that their soul-power is intact. People do not grieve so much for the loss of wealth as for the loss of themselves. You know very well that you are more valuable than your wealth. You have a greater love for your own self, ultimately, than for anything that you possess. So, if everything that you have is lost completely, and you alone are left finally, single, unbefriended, unconnected with others, yet you have a satisfaction of your own - after all, I am. If you also are not to be, that would be much worse than to lose everything that you have or might have had. 

So, the contemplation is that the Atman is superior to everything that is external and possessional. And, as is the connection between the circumference and the centre of the wheel or the spokes of the wheel with the axle, so is the connection between the entire world of possession outside and the self within. They have to be co-ordinated in a proportionate and harmonious manner for the purpose of establishing union between the external and the internal, finally laying the proper emphasis on the Universal Internal, which is the Atman, which, when realized, puts an end to all greed for wealth, and, then, even a need for possession becomes absent because of the fact that the Atman is all the wealth of the world. The Atman is not merely the centre in you, but the centre which is everywhere.

SON’S ROLE IN SPIRITUAL LIFE (MANTRAS 16-20)

PREAMBLE

There are three worlds, each requiring performance of a specific task for its attainment by man. The material world requires continuity of family name, the world of ancestors requires performance of sacrifices and certain other rituals and the world of cosmic powers called gods is attained by spiritual knowledge.

THE THREE WORLDS AND THE MEANS OF WINNING THEM 

There are three worlds as we have already studied - this world, the atmospheric world and the celestial world: Manusya-loka, Pitr-loka and Devaloka, as the scriptures tell us. We have to gain entry into all these worlds and have mastery over them. Renown in this physical world is attempted to be perpetuated by people. Even after death, they want to be known to men. How can you perpetuate your greatness even after death? The progeny of yours is the perpetuation of your glory. The son says, his father is such-and-such a person. The great man's name continues through the son. The progeny is the continuation of the glory and the value of the person. 

So, one gains renown in the physical realm by the progeny that he has. The family continues its tradition; otherwise, he would be cut off root and branch by the death of the physical body. The physical world remembers the individuality of a person through the legacy that he leaves in the form of the family tradition and the children. Hence, one gains this world, as it were, through the progeny - manusya-lokah putrenaiva jayyah. Nanyena karmana: You cannot achieve renown in this physical world after your death by any other means than by this that is suggested. 

Karmana pitr-lokah: But, if you want to gain entry into the world of the forefathers, the ancestors, there is no other way than to perform certain rites which are of a sacrificial nature. Certain libations, certain Yajnas are performed whose effect called Apurva produces a force which carries the soul after death to Pitr-loka, wherein the soul enjoys the results of its deeds, until their momentum is exhausted, and then it comes back to this world to repeat the same actions, and so on, endlessly, in the cycle of time. 

Vidyaya deva-lokah: The higher, celestial realms are to be attained only through knowledge, not by progeny, not by any kind of ritual, but by understanding, by spiritual contemplation. Here, Deva-loka is to be understood in the sense of every realm that is superior to the Pitr-loka.  It is that knowledge is regarded as the highest of achievements, and the divine regions, the celestial realms transcending even the paradise of angels, are attainable not by ordinary action, but by deep contemplation, Upasana, worship, which is the knowledge spoken of in this mantra.

FATHER'S BENEDICTION AND TRANSMISSION OF CHARGE

Mantra 17 describes a ritual for handing over one’s responsibilities to a son. Thereafter according mantras 18-20 the divine speech, mind and life of the departing person enters his son, while he becomes one with the Cosmic Speech, Cosmic Mind, and Cosmic Life, thereby the son acquires tremendous powers.

CH 4
SUPERIORITY OF LIFE PRINCIPLE: COSMIC AND INDIVIDUAL 

(MANTRAS 21-23)

PREAMBLE

Our organs of perception and action – five gyana indriyas and five karma indriyas – are dependent on Life Principle, prana, for their functioning. Life Principle is supreme, not just at the individual level but also at the cosmic level. It is said to be the premier among the other principles like energy and mind. The Upanishad regards air, fire and sun as the symbols of principles of life, energy and knowledge (light) respectively.

Life Principle is eternal, changeless and always the same. It has no individuality, it supports all body functions. Using sun as a simile, the mantra says that everything rises from prana and also sets therein.

The theme here is the position of the senses and the mind in the universal state, as distinguished from their condition in the individual form. This subject is discussed by means of an anecdote. The great Creator, Prajapati, projected the senses and the mind. He diversified Himself into the form of this world, and each form He took became an individual by itself. Each individual felt a necessity to come in contact with other individuals. The necessity of one individual to come in contact with another brought forth another necessity as a corollary thereof, namely, the projection of certain instruments of contact. How can one come in contact with another? There must be a means of communication. The means are the senses and the mind. 

The diversification of Prajapati into the universe of manifestation implies the individuality of these parts and the need of each one to contact others, as well as the rise of the senses and the mind. There was the world of senses and of meditation. These senses are presided over by certain deities. On account of there being different deities, or divinities, superintending over different senses, there is likely to be a tendency on the part of the senses to assert themselves as independent functions. Just as every part of the Creator who diversified Himself into the many asserted itself as an individual, there could be a subsequent situation when each sense organ also may assert itself. 

It did so, actually. The senses asserted themselves independently, so that the eye cannot hear, the ear cannot see, and so on. There is no mutual give-and-take spirit between the senses. The harmonization of the functions of these senses has to be effected by another principle altogether. The senses themselves cannot do this. As we require a Governor or an Administrator to harmonize the individualities of persons working in an organization of people, to avoid mutual conflict and chaos, there is a need for a synthesizing principle within us, without which each sense would work in its own way and there would be no co-ordination of one with the other. 

Egoism entered all the senses. And, what is the consequence of this sort of egoistic affirmation? Death possessed them! Everyone who has this self-affirming ego shall be possessed by death. Death is the law of God operating in a world of egoistic individualities. It is not some terrible spectre in the form of a Yama, or Yama-dutas that come and threaten us. The law of the universal justice raises the rod of punishment upon the ego which has sprung as an upstart in this creation. 

The ego has really no place to exist, but, somehow, it has usurped the place of cosmic powers and asserted its own independence, a false freedom, a vain glorious existence. Death operating and affecting individuals means the universal law acting in an inexorable manner, not in the form of a punishment or as a seeking of vengeance upon anybody, but as an automatic function of the balancing power of the universe. Such a law took possession of the senses. So, the eye went on seeing, but got tired. How, long can you go on seeing? The ear went on hearing, but got fed up. It could not hear anymore. The speech gets exhausted by endlessly speaking. They get fatigued on account of excessive activity. This fatigue that comes upon oneself is a tendency to exhaustion, debility and destruction. This is the incoming of death. 

The Upanishad says that everything sensuous was affected by death, but that hidden Power, the central Prana within, works as the force of the soul. It is the soul within us that can be equated with the Cosmic Prana, in the end, which is not affected by death. Everything that is personal is subject to destruction, not the soul which cannot be so destroyed. That alone remained unaffected by the sway of death, because the soul does not assert itself egoistically. The ego is an external function; it is not the soul, or the essence of being in us. This essence in us is not affected, but the external appearance in the form of the ego, the senses, etc. was overpowered. Therefore, when one takes resort to the soul i.e., this central Prana, one neither increases nor decreases, neither exerts nor feels grief in the mind. That is the permanent nature in us, which temporal forms and influences cannot touch. 

The senses conferred among themselves and decided: "There is no use of our asserting independence like this. Without this central being we are nowhere. So, let us collaborate with this central function, the Prana, the soul force."  Then they acted in conformity with this divine force. Therefore, the senses also are called Prana. 

Just as the head of a family rules the tradition of a family, the central Prana rules the tradition of the senses. The surname of a person who is leading the family is continued by the progeny and everyone who comes afterwards. Likewise, in a similar tradition, as it were, the term Prana is applied to the senses also, in the Upanishads particularly, because they follow this central Prana, work together with it and harmonize themselves with it. 

Therefore, we do not see any conflict of sensations in one's personality. The eyes see, but do not hear; the ears hear, but do not see, and so on, but, yet, we are able to synthesize their functions in ourselves. It is the central 'I' which feels, "I see," and "I am the same person that hears also," and "I can taste and smell and touch" etc. The differentiated functions of the senses are brought together into a synthesis by an eternal principle within, which is the Prana-Sakti, representative, or the ambassador, we may say, of the Cosmic Prana, the Self in all.

One person who is a meditator on the cosmic Prana has no opponents. But, if anyone opposes that person, this opponent shall dry up, says the Upanishad. One who meditates on the Universal Prana has no enemies. He does not oppose any person, or anything. If, by any indiscretion, someone else starts opposing this person, that person shall not survive any more. Antato mriyate: He dries up and perishes. So, hate not, oppose not, insult not, or harm not a being who is in union with cosmic forces. Iti adhyatmam: This is an anecdote in respect of our internal function the senses. 

Now, the same analogy is continued in respect of the higher forces called divinities, or deities, Devatas, who superintend over the senses. In the same way as the senses started asserting their independence, the deities also began asserting themselves. Agni, the deity of fire, who is the presiding divinity over speech, began asserting himself. "I shall burn always." The sun asserted himself, "I shall shine forever." So was the case with other celestial divinities, also. But this is not the truth, narrates the Upanishad. There is no such thing as individual importance, finally, either in the case of the senses or the divinities, much less with ordinary mortals. 

The deities, Agni, Aditya, Chandra, and the others, are only an expression, a functional part of the Universal Cosmic Prana. That being alone is free from the tendency to self-assertion. Everyone else has this urge to assert oneself. Neither Aditya, nor Agni, nor Chandrama can be said to be independent deities. They are all His names. They do not shine of their own accord. They are supplied with energy from elsewhere. Bhayad agnis tapati, bhayat tapati suryah, says the Upanishad. Fire burns due to fear of this Supreme Being, as it were; Sun shines due to fear, Wind blows due to fear, Rain falls due to fear of this Being. There is the uplifted thunderbolt of the eternal Reality without fear of which nothing would be in harmony in this world. The universal justice is there like a raised terror. One who knows this terror of the Absolute, which is the eternal justice prevailing everywhere, he alone is free from this devilish urge to assert oneself, the ego, which is the Asura in everyone. 

So it is the Cosmic Being alone, the Prana-Sakti, the Sutra-Atman, Isvara, who is real. Everyone else is just partaking of a facet or an aspect of this Divinity even when one feels an importance in respect of oneself. 

The sun rises and sets on account of the operation of this Cosmic Prana. If the planets move round the sun due to the gravitational pull of the latter, who assists the sun to occupy its position? The sun also has a status in the astronomical universe. It has an orbit of its own. And, likewise, everything has a function and an orbit and a place in this universal structure. There is a harmonious rotation and revolution of everything in respect of everything else. There is a relativity of motion in the entire universe. How comes this relativity of motion? Why should there be this harmony? Why this following the course, or the orbit of each one? Why not jump from one course to another? Why does this not happen? Because there is that Power which holds everything in unison. 

Why does not one hand of a person fight with his other hand? You have never seen your right hand or left hand fighting with each other, because there is something in you, the 'you' which keeps both these in position, in harmony. So is everything in creation held in harmony by this invisible Being, that is the God of the universe. On account of its working alone, the sun rises and sets; else he could go anywhere. There is that Law, that Dharma, which has its own principle of working, of which no one has knowledge, but without which no one can exist. Tam devas cakrire dharmam: That is the Dharma, or the Supreme justice which every god has to obey, to which every individual bows, and every sense-organ works in accordance with it. That law is unchangeable, not-amendable. It is an eternal constitution. It was, it is and it shall be the same at all times - sa eva adya sa usvah.


END OF SECTION V 

CH 5
SECTION VI: UKTHA BRAHMANA (MANTRAS 1-3)

Meditation on the triad, Names, Forms and Actions as the Manifestations of Hiranyagarbha

PREAMBLE 

This vast complex world can be reduced to a triad of name, form and action – nama, rupa and karma. Speech is the cause, the support, the common factor in all names; sight in all forms and body in all actions. The essence of all these three is prana. This immortal principle is veiled by the empirical world.

THE THREE-FOLD CHARACTER OF THE UNIVERSE

Everything in this world can be classified into names, forms and actions. Trayam va idam, nama rupam karma: Name, form and action are the three categories into which everything can be brought together. What we call name is one of the characteristics of objects. The appellation or the nomenclature of objects is called name. It is a part of language, and so what we call name is nothing but speech; says the Upanishad. 

Speech is language, and the way in which an object is named is the joint activity of various other aspects of the personality, the main function being the mind working in conjunction with the organ of expression, namely, speech. Whatever be the difference among the names given to the various objects, there is a common substratum among all these names, that is, the basic vibration which is the principle of language. 

Just as the various colors have a basic substance which, by different permutations and combinations, takes varying shades called colors, likewise the different appellations, the names given to objects, even the different languages of the world, are the various shapes taken by a single vibration called the mode of speech. Speech is therefore not the particularized word that we utter, nor even the particular language that we speak, but that which is prior to the expression of speech itself. And that generalized form of the very intention to express by name any particular object is what we may call the fundamental speech. 

The Upanishad says that speech is the common equalizing factor existing and operating behind and prior to all ordinary expressions by way of naming, wording, etc. Etad esam brahma, etadd hi sarvani namani bibharti: Speech is Brahman itself, because it supports in a universal form, as it were, every type of verbal expression or linguistic manifestation.

In the same way as all names or word-formations are basically rooted in a fundamental universalized source, namely, the transcendent speech, all forms that we perceive or visualize have a common background. There is a general form which manifests itself as particular forms. What we call form is nothing but a kind of abstraction which the senses make, a function of isolation performed by the senses from the general reservoir of forms which has many other forms within it, apart from the one that we perceive with our eyes, even as a block of stone may contain many statues inside it. You cannot know how many statues are inside a block of stone. 

Whatever form you wish, you can extract from that stone. Likewise, from this general ocean of form, you can extract any particular form. That depends upon the structure of the eyes and the nature of the light rays that fall upon the object, and many other things. It is the manner in which the general universal form is received or reacted upon by the structure of our eyes that is responsible for the type of perception of forms with which we are familiar in this world. Hence, there is the visual isolation of a particular aspect of the universe of forms for the purpose of perception, assisted by every other sense-organ. 

Universal sound is there; universal taste is there; universal touch is there. And from this universality of sensation, a particular aspect is segregated, isolated or extracted by a particular given sense of an individual or a species of individuals, and then we have a common world of perception, as we call it. 

The common form is the equalizing factor behind particular forms. Sarvaih rupaih samam: This is common among all forms. Just as the same wood may be present in various types of furniture The Universal Form is Brahman, as is the Universal Name, which is everywhere.

Likewise, there is a general form of action and a particular type of it. The individuality is the source of action, which is the complex of body, mind, etc., the intellect included. Action proceeds from individuality. The nature of the action that one performs is determined by the nature or the pattern of individuality into whose mould one is cast. Otherwise, there is no such thing as any determined action. 

The way in which one conducts oneself in a given atmosphere is what is called action. Now, this manner of conducting oneself depends upon the nature of the individuality itself. The determining force behind the way of conducting oneself in the world is the nature of one's personality which is not merely the body, but everything that is inside it, also, the five vestures, or three layers, as we may call them. So, this is, also a kind of abstraction. There are many ways in which one could conduct oneself. There are many types of action possible, other than the one we are performing, but we do only certain types of action, because they alone are possible under the circumstances of this particular individuality of ours. Thus, there is a general reservoir of possibility out of which particular actions emerge on the basis of different types of individuality. 

In this general possibility of action, God's action, which we may call Hiranyagarbha's action, or Virat's action, there is potentiality of every type. From that source, the particular possibility arises. The universal possibility is the equalizing factor behind all particular possibilities of action. The general form of possible action matches at the root every particular manifested action. Etad esam brahma: This universal action is Brahman itself, because it is common to all, and etadd hi sarvani karmani bibharti, because it supports all particular actions. 

Tad etad trayam sad ekam ayam atma, atma ekah sann etat trayam. tad etad amrtam satyena channam, prano va amrtam, nama-rupe satyam; tabhyam ayam pranas channah: 

The Cosmic Form is called Amrtam. Name and form are called Satyam; the apparent reality is Satyam; the visible world is Satyam. It is real from its point of view and to the extent it is workable, but the immortal is behind it. 

The Ultimate Reality is different from the appearance. Cosmic Prana, Hiranyagarbha, Universal Energy, the Supreme Being, is Amrta, or the immortal. From it, everything proceeds. It is all names, all forms, and all actions. There, the senses do not differ from one another. It is not that the eyes can only see and the ears only hear. Anything can be done by any other function or an aspect of Being. That is why, perhaps, the scriptures tell us that everywhere it has feet and everywhere it has eyes and everywhere it has heads, which means to say, any limb of it is equal to any other limb, and everywhere any function can be performed by it, different from the way in which individuals act on account of the limitations of the body-mind complex. 

The Cosmic Being who is called Prana here is immortal, and that is the ocean of all possibilities of name, form and action, whereas what we call ordinary name and form from our point of view, the visibilities and the possibilities of formation are only temporarily real. They are Nama-Rupa; they are Satya or true for the time being only, not eternally. The eternal Reality is Amrta-Prana, Immortal Force. This Supreme Being is covered over by Nama-Rupa Prapancha - the name and form world. We are unable to see the ocean because of the waves dashing on the surface. We see only the movement of waves. The basic substratum is not visible on account of the activity on the surface. There is a substratum behind every name, every form, and every action. If that could be discovered and plunged into, one becomes immortal at once, and frees oneself from the clutches of births and deaths, which are the characteristics of all particularized names and forms. 

This is the philosophy and the advice given to us in the concluding portion of this chapter of the Upanishad.

END OF SECTION VI

END OF MADHU-KANDA: CHAPTER I

HARIH OM TAT SAT
[To be continued]

