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Brahma Pranava

Alyette Degraces
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The word OM, according to the Taittirtya texts, has many meanings like beginning
(arambha), acceptance (svikara), auspicious (margala), assent (anumati) and the
pragava. In the Upanishads, however, it appears for the first time as a sacred syllable
with mystical connotations. In this connection, OM is considered an object of
profound religious meditation, the highest spiritual efficacy being attributed not only
to the whole word but to the component sounds a, u, and m and their mode of
enunciation. Two aspects of OM are highlighted in this paper, namely, OM as a
mantra intended for some specific types of ascetics and OM as Brahman, also called

the brahma pragava.

The sacred and mystic syllable OM considered in its two forms is OM as Brahman,
the brahma prapava and the mantra intended for the last two orders of ascetics,
namely, Turtyatita and Avadhata." More than a mantra, OM as a Brahman in a cycle,
gathering by itself the diverse values of OM according to the different states of the
Self in the human being. Mainly for this reason the Upanisads consider OM as

Brahman (brahma-prapava).

! Narada-parivrajaka Upanisad, VIII, 1; Nzsizhottara-tapini Upanisad, 1, 2.
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The syllable OM has three sounds, a, u, m; and they represent the triple values of the
sound—of creation, of conservation, and of destruction; all the potentialities are thus
included in OM under the three functions of the sound. The sound ‘@’ is what exists,
what has been manifested; the sound ‘U’, what is preserved; the sound ‘m’ points out
the functions of destruction. Probably the term .Sabda-Brahman denotes the
manifestation of the Brahman by the meditation of the sound.> The revelation of the
absolute by the speech is better understood if the sound carries in itself the powers of

manifesting, preserving, and destroying.

The speech appears in various forms: “I have many states, I enter in many (forms),”

says the hymn dedicated to vak. This transmutation gives to the speech, a fruitful and
creative aspect. It carries within the creative forces of the universe, the energy; as such
it is compared to mothers. And such speech is not informative, but formative, in the
sense that it gives form; it creates the visible as shown in some brahmanical stories:
“Prajapati was himself all alone in the universe; vak was in him, vak was his second.
He thought: | want to let this speech (vak) out; it will go changing ad infinitum; that
what was completely up-wards, it will develop just as the drop of water.”* Though vak
belongs to Prajapati it must go forth from him, and be emitted in order that the beings
shall be manifested. There are some other stories where Prajapati does not create
speech, but he uses it to create the universe.®> Uttering the three vyahgtis; bhap,

bhuvas, svas he created the earth, the intermediate space, and the sky.®

The four divisions of this power, namely the speech-potentiality, are: The first state in
the order of the descent from the Brahman is the Supreme Power (para-vak) of the
unmanifested. The second —the power of ‘vision’ (pasyanti), the first mobile aspect of
para, an immediate knowledge and support of the sound—is the Sabda-Brahman
itself. It is the state of knowledge and consciousness of the absolute. These first two

states are still at the supreme cosmic level (/svara). The third state situated in the

2 Brahmabindu Upanisad , 17.

® Rgveda, X. 125. 3.

* Tandya Brahmamga, XX. Xiv. 2.
> Satapatha Brahmua, VI. 1.1.3.
® Op. Cit., XI. 1.6.3.
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middle is madhyama. Of course, its order is between the pasyanti and the last

articulate state.

The last state manifests the name of the completely spread out sound power
(vaikhari); it is a name, for the power does not have any more a function; it is
manifested as the movement of the sound is totally defined in the articulated speech
belonging to the tangible field of the gross forms (sthala). This sound, becoming
speech is a directly audible sound (srautasabda), the manifested and visible energy.
Vaikharis, gross speech, includes all the forms of the universal element. This worldly
speech (virarsabda) is opposed to the supreme power of sound, the causal energy in
form of light and that is never heard (asrotra-visaya). Para vak is unmanifested; it is a
mere position of the absolute while the three other states exist in the manifested body.
Beyond the four states there is in the human being the silence (mauna) and in the
cosmic level, the Brahman, that is no more the sound, but the non-sound (a-sabda

brahman).

All this leads to the renunciant to fuse his speech in the pragava, OM. The collective
speech of the renunciant commands a double state: of the separation, the distance from
the whole here represented by the primary sound, and at the same time its state of
connection with it By this process, consisting in bringing the speech basically to the
only syllable OM, the sanyasin (namely the Paramahamsa), regulates his individual
speech (either profane of ritual) to the whole; giving up Veda and mantra he elevates
it from a certain limitation by opening it to its cosmic primitive measure. The path is
found again; the individual part is resorbed. The sound OM in the macrocosmic level
gathers the creative force; in the individual level it is the breath in which the

renunciant has absorbed the fire.

To Narada’s question relating to the Pragava, Brahma answers: “That is OM; That is
the Brahman.”’ It is in two forms, individual and universal! (vyasti-samasii-

prakaresa). The individual form (vyasA) represents the distinct parts of the whole, the

" Narada-parivrjaka Upanisad, VIII. 1.
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multiple in the One or the One manifested in the multiple. “I am Brahman”B,
expresses this individual form. But if all these parts gather in one collection to form
this multiple, a state in which each element is consubstantial with the whole, in which
the entirety alone matters, we know the universal form (samasti). From the statement

“I am Brahman,” we come to “OM is the Brahman”.

The Pranava being the power of OM, otherwise called ‘spontaneous’ (anahata),’ rests
on the triple value of the sound, bringing about relation between the different states of
the Self and the stages of the manifestation. The Narada-parivrajaka Upnisad (VII. 9)
divides first the prazava in three modes; OM as the sound of the human (manusya-
pragava) or OM as the external sound composed of four units and intended for the
renunciants Kuticaka and Bahudaka; OM as the internal sound (antara-prapava) of
eight units is for the Hamsa and Paramahamsa; then OM as Brahma; (brahma-
pragava) of sixteen units is reserved only for the two last orders of ascetics, the
Turtyatita and the Avadhiata. These diverse modes of pragava describe, in fact, a way

to the knowledge through the only sound OM.

The Narada-Parivrajaka Upanisad (VII1) divides OM as Brahman (brahma-prazava)
in three forms. OM as the sound of creation (szsd-prapava), OM as the sound of
destruction or resorption (samhara-pragava): the former belongs to the manifested
field, it has attributes (sagua); the latter signifies the resorption of forms, it is without
attributes (nirguna). The third form is OM as the internal and external sound (antar-
bahif-prapava), It is called ubhaya-pramava, for it has attributes and is without one at
the same time. But the OM as Brahman (brahma-prazava) is more than these three
divisions. Besides these three sounds of OM, there exists a primitive sound OM as the
sound of the origin (utpatti-prazava). It is the first position out of the absolute and
corresponds with the first state of the creation during the process of emergence or of
epiphany; indefinite and definite aspects of the still unmanifested forms: OM as the

sound of the origin is a sound with attributes and without attributes (nirguza-saguma).

® Brhadaranyaka Upanisad, 1. 4. 10.
® Also refer for the anghata mantra -- Nirvaza Upanisad, 59; Paramahamsa-parivrgjaka Upanisad, 4.
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Indeed the sound OM is one. Also this unique sound OM contains many units of
sound. However, these divisions correspond with states that are too subtle to be

described and even felt.

The sound of creation represents OM as figuring the beginning of manifestation. It
points out the appearance of the multiple. Composed of one unit (matra) the main
element of the pragava is the a: it is the dominant (pradhana); this unit is no more the
attributeless one, but the one is the process of manifestation. On the contrary the
sound of resorption (samhara-pragava) denotes the sound OM as annihilating the
manifestation. We must understand here that the conclusive movement represents
thus the renunciant seeking liber-ation. The pragava OM gathers and destroys the
appearance of the sound forms; it comprises of the three units and the three units
resorb into it. At this stage the element m forms the dominant. Among the gods
associated with the order of the syllables, the Trimartis reign here: Rudra, Brahma,
Visnu; Rudra or Siva leads the triad giving precedence to the destructive aspect. After

this there is no division.

OM is both the internal and external sound (antar-bahif) at the micro and macro
cosmic levels respectively for the human being in quest of knowledge. OM as internal
sound (antas) is of eight units and is situated at the level of creation. In the case of the
human, it belongs to the gross speech, having a place in the last state of the
manifestation itself. OM as the external sound (bahih) is composed of four units and
is connected with the complete deployment of forms, with all the elements (visva) of
the gross field; it is said to be exterior to the human according to the order of
appearance of the speech from inside to outside. This OM as external sound supposes
the precedence of OM as internal sound. With OM as both the sounds, ubhaya
(internal and external), we reach the cosmic level. This highest level is experienced
by the renunciant. In taking the units of these three values of the sound OM, OM as
the internal sound, external sound and the ubhaya (both) we have the successive eight,

four and sixteen units.
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Each sound of OM receives an equivalent sound of OM specifying the meaning. OM
as internal sound is called OM as the sound giving expression (vyavaharika-pramgava):
induced from the three previous states in the human—the sound that is the power
situated in the middle (madhyama), the power of ‘vision’ (pasyantz) and the supreme
power (para)—it indicates the achievement of the sound in the speech, in one name,
vaikhar7 . The element ‘@’ represents the whole speech: akaro vai sarva vak. Durga
presides over this state of affirming clearly the aspect of manifestation. The goddess
represents the sakti, the manifested and unmanifested energy. OM as ubhaya is OM
as the sound of position (sthiti), made of two units and fulfilling the function of
protection, of conservation of the whole; it sets up all the multiple aspects of the
universe; it is the analytic form by excellence (vyasz). It is otherwise called OM as the
sound of the wise (arsa-pragava); as such it designates the omkara understood by the
rsi. In its individual form of OM as the eternal sound, it grows into the synthesised
form, the samassi as mediators the rsis elevate the speech to its high abode, and
inverting the movements, “bring it to the human.”*® This OM signifies the relation of
the human to the whole but under a still individual aspect. OM as visualised by the
renunciates is different; over it reigns the Lord of the virgj (that illuminates) and the
inner self (antaryamin). OM as the ubhaya sound manifests OM as the illuminating
cosmic sound (virarprapava). This OM signifies the relation of the human to the
whole but under universal aspect. OM as the cosmic sound is the knowledge of the

two aspects of the world.

OM is the illuminating sound (virazpragava) of sixteen units according to the Tantra
and Sakta schools.* The sixteen units of the sound constitute the aspects of it that
must be understood in and as a process of knowledge. They are — the sound a, the
sound u, and the sound m, the sound in half-unit (ardha-matr ), the nada, the aspects
of kalz, beyond its aspects, kalatita, the power of santi, the power beyond santi, being
santyatita, the unmanz, the manonmanj, the paraz, the pura, the purs, the madhyama,

the pasyants, and the sound being the supreme power, para. At this time the duality

10 Exactly “to divide,” Rgveda, X. 71.3.
11 See A. Avalon, The Garland of letters, Madras.
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does not exist; the state of consciousness rises when the spirit remains without
modifications, perplexed; with the cessation of the mind the self enters the fortress

symbolising the state of union with the supreme soul.

Thus sixteen units are the symbols of the whole.  The Paramahamsa-
parivrajakopanisad (4) indicates it clearly in sub-dividing each of the four states of the
Self in four places and connecting thus the states of consciousness with the individual
form of the self. All these indicating subtle gradations cannot be understood but only
experienced. In each degree, in each state, the whole is played again with the same
elements and in starting again each time from the beginning. The multiplication each
state in four degrees points out explicitly that each degree in itself contains already in
its level all the diversified manifestations. The renunciant meditating on the Om is
thus enabled to go over the four-fold states of the manifestations according to the four-
fold subdivisions. Four by four, there are sixteen parts defining the whole, the
mystical number par excellence. Everything is played again and reaches completion

inside the renunciant.

These sixteen parts can once more be gathered in four global units implying the four
sub-divisions. The Upanisads12 associate the sound a with the waking state, u with
the dreaming state, m with the deep-sleep state and the ardha-matra with the fourth
state (turzya). Here OM as the illuminating sound (virat-prarava), corresponding to
the universal form (samastii), is gathered and unified in the supreme syllable

(paramaksara).

With the ardhamatra-pranzava, OM as the sound of creation (srsti) ends. These are
the four forms of the sound corresponding to the four states; it is no more the concern
of the individual self (jiva), but of the universal Self given by the form of
consciousness or of the intelligence (caitanya) that belongs to each state. The four
units are called oty [? See Naradaparivrgjaka Upanisad, Upadesa 8.7:

Jiatanujaatr...] anujaatr, anyjianaikarasa and the undifferentiated, avikalpa,

12 paramhamsaparivrajaka Upanisad, 4; Manditkya Upanisad, 4.
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respectively associated with a, u, m, and the ardha-matra: these four states of the

consciousness are connected with the gross, subtle and causal forms.

The four forms of consciousness lead, according to the order, to the ultimate state the
turiya-tyriya, the syllable OM; considered in its entirety, it gets then the two forms, the
individual and the universal (vyasti-samasti). It marks the end of the goal. All the
forms fadeaway and all the opposition disappears (nispratiyoga). After all the given

distinctions, one reaches the unity.

Two points must be noted. The fourth, turya or turiya can be called the tatastha, the
“neutral” ** designating the neuter gender of the Brahman. The idea of the neutral
suggests reaching beyond the contraries and the genders. The same idea of going
beyond, leads the Narada-parivrajaka Upanisad (VI. 2) to conceive a fifth state, the
turiyatita, literally beyond the turiya; turiyatita represents the unity of these four
states. The state of union of the individual and universal forms (vyasti, samasti), the

ultimate state called turiya-turiya or the unity turyatita are achieved by the renunciant.

The renunciant perceives everything as OM. The universe is OM.** By repeating
OM, he has made a vibratory body, a ‘sound-body’. It is figured by the mataphor, by
the friction of the fire-wood (arazl) that is OM, with the wood of the body, rises the
knowledge of the hidden god.*

The renunciant goes through successively the diverse and subtle states; by the return
of the speech in the sound, he reaches the causal body, that in the inferior level
corresponds to the deep-sleep state, and in the superior level to the state of the fourth
(turzya). He gains the pure state of consciousness. Thus does he pass from the state of
jiva or individual self to that of caitanya or universal self of consciousness. He
touches the last measure, the state of contemplation in the form of the sound OM.

According to L de LaVallee Poussin, “The person that is born of a death is neither the

3 Narada-parivrajaka Upanisad , Vi. 4.
! Taittriya Upanisad, 1. 8.
1% Svetasvatara Upanisad, 1. 14.; Kaivalya Upanisad, 1. 11.
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same than this who is dead, nor differs”.*® This is the whole invisible work of the

renunciant.

The ‘sound-body’ constitutes to the renunciant an open form where there is the
presence of Brahman, namely an empty form fulfilled by the only Brahman. Because
the sound is knowledge, it leads to the Brahman; it raises as an hierophantes until the
formless of which it is measure and meditation: “Indeed two Brahmans have to be
meditated: that which is sound, and that which is non-sound. By the sound, the non-
sound is manifested. OM is the sound. By OM the sound escapes upwards and goes to

vanish into the non-sound. ... This is the union, the perfected return to the One.*

18 The way of nirvapa. Cambridge, 1947.
" Maitr7 Upanisad. V1.22.
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Critique of ‘OM’ Based on the Upanishads

CRITIQUE OF ‘OM’
TASYA VACAKAHPRANAVAH

(Yogasitra 1.27)

T. S. Rukmani

Hinduism with its long history of development and because of its antiquity is not easy to
be identified with one single idea, one single image, or one single symbol. And yet this is
precisely what has happened with the symbol ‘Om’ coming to denote Hinduism in its
many aspects. One of the reasons for this phenomenon may be the identity crisis that
Hindus face when settled in a new environment in a foreign land. With Hindus travelling
to more than a hundred countries in the past couple of centuries the need to have some-
thing akin to the cross for the Christians or the crescent moon for the Muslims or other
symbols used by the people of different faiths must have been a felt need for those follow-
ing the Hindu faith. This could be the reason why, cutting across differences amongst
Hindus in the mode of worship, in the preferred deity to whom they surrender, in the
design of the temple of bhagavan and in the many ways of understanding and internal-
ising Hinduism, Om has come to be accepted as the single symbol (pratika) that can re-
present all that the religion stands for. This is clearly seen when South Indian Saiva
worshippers, though not very favorable towards Sanskrit, still use Om written in Tamil [ ]
to denote all that is sacred in Saivism. All regional temples and places of worship in India
have accepted the symbol and it is written in the regional language besides Sanskrit. As for
temples outside India this is perhaps the one single mark of identity for all Hindus as a
community. In South Africa, for instance, at the University of Durban-Westville, the
Hindu centre has prominently displayed the symbol Om in Sanskrit, Tamil, Telugu, and
Gujarati. Even temples more than a hundred years old in South Africa have Om in front of

the temples as a mark of identity. This is true of temples built in other countries like

10
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Canada, U.S.A., England and other places as well.

Is this a new phenomenon or just a carrying over of a practice which was already part of a
cultural and religious memory? It is here that one is faced with a problem of a different
kind. There were many symbols in use in Hinduism even as early as the Vedic period and
Om was only one of them. So, though the habit of identifying the faith with a symbol was
not unknown, Om did not usurp to itself exclusively the kind of aura that has come to be
invested with it in later times, very soon after the early Vedic period. Another question
which then arises is if there were other symbols also along with Om in usage, how was Om
alone raised to this level; there must have been some features that helped Om to reach this
elevated position so much so that the Bhagavad Gita (BG.) could confidently assert by its
time that ‘Anyone remembering Me by uttering the one syllable Om which means [is?]
Brahman, at the time of death, will reach the highest abode.! Later we get the popular
notion of the three syllables a, u, and m representing the three deities Visnu, Siva and
Brahma and the whole Om transcending the three.> Examples of this exalted position of
Om can be multiplied. This paper aims to look at the way that Om acquired these different
meanings in its long journey starting somewhere in the Vedic times so that it was found

adequate to represent Hinduism to its many diverse believers.

Our journey then must begin somewhere during the early Vedic period when Hinduism
was, so to say, in the making. As the contents of the Rgveda (RV) reveal both simple
prayer along with deep metaphysical and philosophical thought, it is now uniformly
accepted that the contents of the RV. belong to different periods, perhaps separated by at
least six centuries if not more.®> Some of the trends of thought in the RV. are of special
significance in raising Om to the level it did reach in course of time. One prominent
tendency present in this period and evidenced in the RV. itself is the habit of thought
which makes connections between the three regions of earth, intermediate quarters and the
sky,*: the phenomenon of apotheosis is also in the making. While in the earlier hymns
deities like the sun, moon, dawn, fire, etc. were ‘transparent deificiation’ in some of the
later hymns deificiation is not restricted to such of these phenomena alone, abstract

conceptions are raised to the level of divinity as is seen in the hymn to Faith,” in the

11
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universal ‘order’ or sta spoken of as being achieved by sacrifice®, and in the recognition of

‘the mystic power of prayer.’7

12
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Theories of cosmology, cosmogony, theology, theogony and philosophical speculations
regarding the ultimate principle also engaged the attention of the Vedic rsis. As yaja or
sacrifice was the basic mode of worship in this period, many changes taking place in the
world of thought were applied and tested in the world of sacrifice. Sacrifices took on a
character of magic, lost their simplicity and came to be elevated to a world principle and
identified with Prajapati himself. While these changes were taking place in the late Vedic
period which was indeed an age rich in ideas, the further elaboration and growth of the
sacrifice and other ideas were continuous and these changed course gradually from a ritual-
istic emphasis to an atmosphere of contemplation and intuitive insight. Already in the
RV. ‘the efficacy of certain modes of address and worship and of the benevolent mood of

the gods induced by it was gaining ground.®

As a prelude to what could have led to the rise of Om to its later glorified position, | would
like to study the practice of yaja itself briefly from its simple beginning to its later
complex and complicated development; this is being done in the belief that what could
have happened with one kind of concept could, given the right atmosphere, happen to
others as well in the minds of the same people. The second reason, which is perhaps more
relevant to this study, is because what is traceable in the realm of yajaa is not so clearly
discernible in the case of the symbol Om. But having said that, it has to be mentioned also
that there is enough material to trace the process of change that could have taken place in
the conception of Om from its early beginnings to lead weight to the theory of its having

gone through more or less a similar journey as that of the concept of yaja.

The three divine regions with their divine inhabitants have divinised not only the whole
cosmos but in a sense those occupying the three regions as well. Thus there is the belief
that humans are basically enlightened and strive to achieve a harmony in their lives for
which they also seek blessings of the divine.® At this stage the sacrifice is no more a mere
ritual act. Man himself becomes the sacrifice and there is a ‘metaphysical unity of being’
realised by the rsi in a state of enlightened existence.’® At some level the Vedic rsi has

made an intuitive connection between the micro and the macro levels of existence; this

13
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would in turn lead to various explorations both in a horizontal and vertical directions as we

approach the Brahmauas, the Aranyakas, and the Upanisads.

Yajiia for instance was acknowledged as acting at two levels, i.e. in the human body and in
the universe, though the interaction of two polarized sources of vitality, namely the sacri-
ficial fire (agni) and Soma.* Fire in a cosmic sense stands for the energy principle and
Soma for the principle of fluidity (water). Through an imagery of the eater (fire) and that
of food (Soma), the whole universe is imagined as comprised in the duality of Agni and
Soma. Since this is an enactment in truth of yajia which is represented by both Agni and
Soma, there is the idea that cosmic yajra is being performed continuously in the universe
which in turn raises the status of sacrifice (or yajza) to that of a deity.'? It even goes
beyond that and ‘the transcendent, mysterious and secret power of the sacrifices’™ replaces
and usurps the place reserved for gods. This is the phenomenon one witnesses in the
Brahmaus. Further the Vedic Yajia got identified in its aspect of activity, with the prama
of the embodied self as also with the three aspects of ritual i.e., the sacrificial fire, the
sacrificial altar and the Soma. This, in turn, in its three aspects (cosmic, vital and
mundane) should be viewed in various groups of three, like the three speeches (Rg. Yajur,
and Saman), the three abodes (earth, middle region; and sky), the three deties Agni, Indra,
Aditya), the three sacrificial fires ahavaniya, garhapatya, and daksjnatya), the
cogmological groupings of three (water, earth and fire) that in turn leading to fire having
three forms (the sun, fire, and wind) and so on. Various explanations and symbolic
interpretations were offered to order to relate the three in one category to the three in the
other categories which brings out the ingenuity of these early thinkers. While this was one
trend which was prominent in this period there was another trend towards increased
mysticism and a reduction of all divine principles to a singe concept of the one behind the
many.** The mystical character is enhanced when creation is spoken of as ‘maya of the

. . . 15
gods, which as such, is beyond human comprehension.’

We find for instance, Indra credited with the miracle of generating from his

14
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own body his own father and mother (Rg. X. 54. 3); Aditi spoken as producing Daksa,
and being in turn produced by him (X. 72. 4) this dogma being later received philosophy

under the guise of the bijarkura nyaya or the maxim of the seed and the sprout.

We can now briefly state some of these directions is firstly a tendency to connect any

single principle to a three level understanding; secondly, when inversely, the divergent
meanings are comprehended in a higher unity, and thirdly a higher level of transcendence
when the dichotomy of varaiety and unity is itself transcended in an enigma of
beginninglessness or endlessness in which state it is not possible to attribute any one as the
cause in relation to any other as the effect;'® the cause itself becomes the effect at this level
and it is only the context that can decide which takes on the role of cause and which the
effect .

This continuous search makes it appear that the Vedic Indian did not want to believe that the
search for the ultimate had ended but it was a continuous exercise; we also get the feeling that
the Vedic rsi had this enormous optimism to feel that somehow through his unflinching search

for connection in a multi-level way, he would be able to realise the ultimate Principle.

His interest in speculation was so deep and his sense of the mystery hiding the
ultimate so keen that he kept before him unobscured the natural phenomena
which he was trying to understand until he arrived at a satisfying solution.

(Hiriyanna: 33).

When we look at the Brahmagpas we realize that they are not just content to make some
speculations as found in the mantra portion but for them sacrifice becomes the be all and
end all of existence. The sacrifice was one whole, raised to a level of mystification. There
were prescriptions for the sacrifice with regard to ‘place, time, priests, fires, offerings,
mantas, deities, utensils, movements, gifts, and expiations in connection with very part of

17
l.

ritual.”" The propriety of the prescription was sought to be justified through “etymology,

history, mythology, or ...by the assumption of some sort of a mystic correspondence

between things.”18

15
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This habit continued into the Aranyakas and the Upanisads and now we come across
systematic explanations at many levels in order to establish a mystic connection between
many of the earlier categories. We come across passages of great sophistication and
refinement in ideas and thought process which raise one to heights of sublimity.® As the
sacrifice was now no more accorded the paramount position it once occupied, other
symbols and practices took on those meanings. Thus instead of going away along with the
sacrifice itself the equivalences, correlations and inter-connections which had been built
between the world of gods and the world of humans just carried on comfortably with
other symbols which became available for the exercise. The following extract from the

Aitareya Brahmama makes interesting reading in this connection.

Thought was their ladle, intelligence their ghee, speech the altar, study the
grass (barhis), insight the fire, knowledge the priest who kindles, breath the
oblation, chanting the Adhvaryu-priest, VVacaspati the hotr and mind the
Upavakir.

It was necessary to give this rather lengthy introduction in order to be able to realise the
multi-level significance that Om came to be invested with in this period. The habit of
finding equivalences and bonds between many seemingly unrelated categories and with
categories that have obvious connections has been named as the bandhutz philosophy.”
It is the bandhutz habit that established connections of many things with each god in the
Vedic pantheon and set in motion this tendency of association of a flower, tree, animal,
season of worship and so on with a specific god which got entrenched in popular puranic

Hinduism later on.

Indra, for instance was associated with the number 11, the meter tristubh,
grisma ( summer), the mid-day oblation, and so forth, with Indrani for his
wife and Agni, Soma, Varuna. Pushan, Brhaspati, Brahmanaspati, Parvata,

Kutsa, Visnu and Vayu as his companions. (Belvaker, Ranade. 61).
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And it is in the bandhutz philosophy that we must seek to find the origin of the
mystical character of Om. The Aitareya Brahmaga has the following narration in which

perhaps we find for the first time the mention of the three syllabled Om.*

He brooded over these worlds. From these worlds when brooded over three
Luminaries were born. Agni was born from the earth. Vayu from the atmo-
sphere, and Aditya from the sky. He brooded over these luminaries. From these
when brooded over the three Vedas were born. The Rgveda was born from
Agni, the Yajurveda from Vayu, and the Samaveda from Aditya. He brooded
over these Vedas. From these when brooded over three pure (sounds) were
Born: Bhuawas born from the Rgveda, bhuvaa from the Yajurveda, svar

from Samaveda. He brooded over these pure ones. From these when brooded
over three sounds (varnas) were born a, u, and m. These he brought together.
That made the (word) Om. (Belvaker, Ranade: 67).

There is still one question that has to be answered in connection with this exalted status of
Om. There are other symbols like hrim, bhir, svaha, vasar, etc., which are also accorded a
divine status in the period under discussion . But they slowly yielded place to Om, which
increasingly added a new mystical meaning and by the time of Upanisads had completely
relegated the other symbols to a secondary position. To my mind, the reason for this

development could very well be in its three syllabled structure.

It is a matter of mystery why some numbers gain a mystic association or why some
numbers appeal to the sensibilities of certain people at a point in time, then slowly gain a
significance which is out of proportion to the common ground that they share with other
numbers. The number three seems to have had this kind of an association in the mind of
the Vedic rsi as we witnessed in the passage of the Aitareya Brahmaga quoted above, as
also in the different combinations in the three-fold connections pointed out earlier. We can
add a few more examples like that of the accent of the Vedic mantras (udatta, anudatta,
and svarita) the Vedas themselves reckoned as three to begin with (Rgveda, Yajurveda,

and Samaveda) and the three-level interpretation of meaning: (adhibhautika, zdhidaivika
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and adhyatmika); the later trivarga purusarthas (dharma, artha and kama), the trimarti

concept (Brahma, Visnu and Siva), the three-fold path to liberation (jAana, karma and
bhakti) are all following the same pattern of finding a three fold grouping; later on the
importance to the number three would be enacted by repeating mantras three times like
Om santif, santih, santis, or Om tat sat circling round the temple prakara and the inner

sanctum called pradaksina three times and so on.

So it would seem that the structure of Om in the three syllables assured its rise to the pre-
eminent position it gained in the period of the Upanisads. Having reached that height the
fate that befell other symbols which restricted them to their specific fields of activity, like
vasarand svahato the realm of sacrifice, did not happen to OM. On the other hand, it
continued to grow in stature and reached its acme of growth in the Mandukyopanisad
(Mand. Up.) where it appears to accommodate Advaita Vedanta by adding an additional

notion of ardhmatra corresponding to the fourth or tariya aspect of spiritual awareness.

This paper now examines the lengthy journey Om undertook from the time of the Brah
mazas to the period of the Mand.Up. and try[?] to trace the various routes traversed before
Om came to occupy the place it has today in Hinduism. It shall not, however, carry the
journey further than the Mand.Up. for it is well known that the Mand.Up. is considered
“the last of the great Upanishads of the older canon.?? The later development of Hinduism
as a religion was more in the field of devotion and bhakti; the bhakti schools had no
difficulty in borrowing ideas from the Upanisads both in its religion and philosophy and so
in popular Hinduism we are witness to the wholesale appropriation of the symbol Om into
the bhakti milieu.

Before we start on this journey it is good to remember that all the Upanisads that are
known today of which there are over two hundred do not belong to the period under
discussion. There are many sectarian Upnisads like the Vaispava, Saiva, Sakta, etc. which
are clearly later. Dara Shkoh, in his time, between the years 1656-57, got some fifty
Upanisads translated into Persian at Delhi.** But the early Upanisads considered to be pre-

Buddhist® and which were quoted by Sankaracarya in his Brahmasatrabhasya are only
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thirteen. Belvalkar and Ranade by their painstaking effort have been able to point out not
only a chronological table for the early Upanisads but have used some valuable pointers to
distinguish the relative chronology within the contents of a single Upanisad? itself. For
the purpose of this paper | have treated each Upanisad as belonging to one period as it
appeared that as far as the study of Om is concerned, it would not seriously affect the
conclusion. 1 have also used only the so-called early Upanisads such as the Brhadaranya
ka (Br.Up.), Chandogya (Chand.Up.), Taittiriya (Taitt.Up.), Karhaka (Kath.Up.),
Mundaka (Mund.Up.), Svetasvatara (Svet.Up.), Prasna (Pras.Up.), Maitrayani (Mait.Up.)
and the Mandiikya (Mand.Up) Upanisads for this purpose. These are the well-recognized

early Upanisads and are thus relevant to the search for the origin and growth of Om.

At this point in our journey we have to know that somewhere along the line the saman
chant called udgrtha (from the fact of singing aloud derived from Ud + gai with the affix

(thak) came to be identified with Om itself.?’

Thus, while the udgaty was the singer of
samans and udgitha stood for chanting of the samaveda in general, gradually udgitha took
on the meaning of Om itself.?® In the first praparhaka of the Chand. Up. udgrtha is
identified with Om and all miraculous powers are sttributed to Om. Om in this section has
acquired all the mystical nuances, connecting it with both the micro and macro dimensions
in vogue. What happened in the case of yajna during the Brahmana period was being
transferred to other areas of activity that were gaining importance like upasana and
intuitive knowledge (jnana, vijnana) during this time. The exclusive paramountcy of
jnana has been lost forever and we find that the model which was being set was one of
intuitive insight as the ultimate goal to be achieved. Thinkers in this period of ferment
were venturing into speculations regarding world creation, theories about the Ultimate self,
epistemological experiments, ontological inquiries, ethical and moral questioning and such
other thought.?® But in all of this venturing into nev territory they could not discard the
past completely; the method of making connection and interconnections was still
retained.® This is what one witnesses in the case of the udgrtha.

In the Chand.Up., udgitha or three syllabled Om is spoken of in the same breath as “the

three Vedas, the three vyahrtis, or holy sounds--bhih, bhuvar, svah.”*? On yajia and the
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associated cosmology making way for new explorations the same udgitha, in course of
time, became the symbol for various upasanas with its multi-level interpretations.

The later Vedic period is a rich storehouse of abstract principles and symbolic devices
employed to tide over any tight situation. Thus Prajapati, the first principle in the
Brahmanic period surrenders his place to Atman (whose exact meaning is still difficult to
divine) and also to Brahman which somehow gets equated with Atman; Purusa, sat, and
even tamas are substituted in a process which is trying to understand and explain the origin
of the universe in terms of the understanding of the “philosopher priest’.** When
gradually Brahman came to stay as the Upanisadic Absolute, anything that had to be raised
to the highest status could be equated with Brahman and its paramount position would be
assured. Such attempts and equivalences are in abundance and in the Taitt.Up. we find Om
itself being spoken of as Brahman.** Having already gained its unique position in Ait.
Brah.* it was quite easy to accord this status to Om. The Satapatha Brah. in a similar tone

states that Brahman is all that is or is to be and yet is merely just one syllable (Om).*®

Thus we can state that by the time of the Upanisads, Om called variously as the Udgitha or
Pranava had reached a state of uniqueness and considered equal to Brahman. In the
earlier Upanisads like the Br.Up. the Udgitha is clubbed together with other contenders for
supremacy. We thus find prana equated with Arigirasa Brhaspati, Sama and udgihta.*’
But for the Chand.Up. udgrtha identified with Om is the essence of all that matters; the
spiritual significance of Om has been emphasized and it is sought to be expressed in many
ways.*® The second part of section 23 of the second prapathaka talks of the importance of

Om as follows:*°

“As a number of leaves might be held together by a spike which passes through them
[wrong, dead wrong!]*° so is all this world held together by the Om which interpenetrates

it.”

It is important to note that both the Br.Up. and the Chand.Up. are familiar only with the
three syllabled Om and nowhere in these Upanisads is the fourth ardhamatra mentioned.
In the second section of the first adhyaya of the Br.Up. vital prana raised to the status of
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the highrst deity is identified with many things including the udgitha. “He is also saman
because he is ‘equal’ (sama) to a grub, a gnat, an elephant, the world or the universe. He is

also the udgrtha, for he really ‘up’ holds the universe...”**

In the Taitt.Up.** we get a suggestion of the fourth state of the ultimate in the teaching
imparted to Prachinayoga[?] by his guru. In pointing out the path by which the human
self called manomaya purusa joins with the ultimate Brahman situated in the heart called
manasaspati, there is a fourth stage recognized which is identified with Brahman. Many
things are here identified with Brahman and thus a new path is paved for whosoever wants
to accommodate a fourth world beyond the three known worlds which in course of time
could well have developed into a fourth, turzya or syllableless prarava identified with the
Ultimate. But in the Taiit.Up. there is only a suggestion of what was yet to happen in the
Mand,Up. Mystic utterances in the Taitt.Up. describing the oneness of existence like “Oh,
Wonderful! Wonderful! Wonderful!...Am I not myself all this material existence? Am I
not also the sole enjoyer of it all? Am I not again the maker of their unity?”* would make
it easier for the Upanisads like the Mand.Up. to take the leap into the fourth dimension and
find a corresponding ardhamatra Om to correspond that state, in the wake of the dominant

trend of the Upanisads leaning towards non-duality.

The mystic element in association with Om is further embellished in the Kath. Up. for
instance when the spiritual aspirant is told to meditate on the symbol of Om as identified
with both; the lower Brahman (Hiranyagarbha) and the higher Brahman.** Om is also
lifted away from the field of speech and words and assigned a mystic status when the Kath.
Up. elevates Om to the highest state on the one hand and relegates all other learning and

reasoning (which are based on words and are through words) to a lower status.
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The Mund.Up. compares Om or Pragava (incidentally this is the first among the old

Upanisads to equate Om to Pranava) to the bow and the Self to the arrow; Brahman is the

target to which the attention of the disciple is to be drawn without any distraction.*

The Svet,Up. repeats the rubbing of the two pieces of wood in a metaphor of “mystic medi
-tation.”*® Om is the upper wood here while the body is the underwood [lower?] and
meditation is the means to achieve realisation of the Supreme.”*’ [What about churning?

Nirmathana?]®

Om figures prominently in the Prasna.Up. and is connected with meditation and the results
on different matras singly and in combination. Continuous meditation on the first matra of
Om till one approaches death enables one to reach the world of men, carried over by the
RK.verses; but after a time he comes back to the earth; the person who meditates on two
matr s on the other hand, is guided by the yajus verse to the world of the moon and comes
back to the earth in course of time; but the one who meditates on all the three matras of
Om “is taken over by the Saman verses to the world of the sun; and as a snake may be
freed from its slough, so he is freed from all evil.”*® He apparently does not come to the

earth again. This is the teaching of Pippalada regarding meditation on Om.

The Mait. Up. equates Brahman in a three-fold manner to many things and Om is spoken
of as the three-fold sound-form. Furthermore Om is praised as “both the higher and lower
Brahman. There is a whole section which describes Om in different ways connecting it to
Brahman.”® It seems to set the stage for the Mand Up. with so many suggestions. The
Mand Up. for the first time in the Upanisads adds a syllableless half matra for Om which
denotes the highest Brahman, the fourth stage of unity consciousness. It also makes many
parallel connections in the universe and with the different descriptions of the atman in its

progressive stages to self realisation. The table below gives a summary of that.
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A jagrat visva vira

U svapna taijasa Hiranyagarbha
M susupti prajna Isvara

Aum turzya atman Brahman

We have now come to the end of the journey. We have seen how in the search for the first
principle in their cosmological inquiries the Upanisads try out a number of possibilities,

always ending up with a sense of frustration and non-fulfilment.>

The Taitt.Up. takes the plunge by postulating a first principle but stops short of defining
it.>% That facilitated different speculations regarding the nature of the ultimate in which
were posited many concrete and abstract entities. The Ultimate was even conceived in
terms of the magical and the mystical.>® It is all these many sided developments that have
led to the remark “It is with the broken idols of this period... that in later times the temples

of the Puranic mythology was adorned.”>*

Brahman comes to stay, at some point, in the search for ultimate principles in the
Upanisads but the word itself never got defined and to this day the exact connotation is

mystery. It is a prayer, it is an expanse, it is both an “objective prayer” and also stands for

%% jt is both an immanent and transcendent ultimate truth and in

5956

the “subjective Brahman,
all its growth of ideas the “identity of the macrocosm with the microcosm™>” was not
forgotten and kept making its claim off and on. Brahman gets identified with yajsna,
uktham, Om and many other objects that engage the Upanisadic seer.>” The final stroke is
the identification of atman with Brahman which probably was the culmination of the habit
finding equivalences in the sphere of the microcosm with that of the macrocosm. The
difficulty of finding the exact meaning of atman also perhaps added to its mystical
character and helped in identifying it with Brahman. The meaning of atman as breath,

wandering, blowing one’s self, etc.,58 restricted to the ‘macro’ sphere and as prana or

breath it was easy to identify it with the ultimate life principle.
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Raising the level of udgitha to high levels in the Chand. Up. was probably a recognition of
the potency of the chant which has made its presence felt at the same time. As something
that upholds (udgita)and in turn reveals, Om (Aum as spelt in the chand, Up.) appears in
this Upanisad as the most sacred sound . We have tried earlier to find reasons for the
raising of Om to this level and the process by which it could have gained the status of the

supreme mystical symbol identified with Brahman.

Is this the only way in which we can approach the question of Om! Is it possible to argue
that Om is the result of the sphota or sabdabrahman manifesting itself to the intuitive
vision in the seen world as Om (a, u, m) to the rsis? There could also be other solutions
to the Om question. This paper has tried to examine available early Upanisadic texts with
the hope of its throwing some light on the question on Om. We have thus seen that Om
being a symbol amongst many other symbols traversed many routes and ended up in the
supreme place of identification with the ultimate Brahman. Once that happened Om
became the only pratika for later Hinduism as well as its offshoots.>® This then would
immediately tell us why Om is the sole symbol that appealed to Hindus as the symbol to
identify their religion with.

! Bhagavadgita. 8.13.
2 Akaro visnur uddista ukaras tu Mahesvarah.
Makarena smrto Brahma Pranavena trayo matah.
¥S. K. Belvelkar, R.D. Ranade, History of Indian philosophy, Volume Two (Poona: Bilvakunja Publishing
House , 1927), p.2.
* M. Hiriyanna, Outlines of Indian Philosophy ( London: George Allen & Unwin Ltd., 1932), p.52.
®>a) Rigveda. X. 151.
b) M. Hiriyanna, op. Cit. P. 43.
®a) Rgveda.. 1.90.6-8, V.52.10.
b) K. Sivaraman (Ed.) Hindu spirituality; New York: Crossroad Publishing Company, 1989) p. 25.
" Belvelkar, Ranada, op.cit. p.15.
% ibid.
° a) Sivaraman, op. cit. p. 23, 25.
%ibid. p. 26.
"ibid. p. 31.
12 Sivaraman, op.cit.p.31.
33, N. Das Gupta Hindu Mysticism, (Delhi: Motilal Banarsidass, Reprint, 1983) p. 18.
14 Belvalkar,Ranade, op. cit. p.22.
 ibid. P. 23.
'® Rigveda. 1. 146. 46; VIII. 58. 2; X. 129; X. 82; X. 121; X. 190; Atharvaveda X. 7.
"' M. Hiriyanna, op.cit. p. 33.
18 Belvelkar, Ranade, op. cit. p. 39.
2 ibid.
2 Each one of the Upanisads have examples of this elevating thought.
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2! Belvaker, Ranade. op. cit.
22 ibid. p. 67. Aitareya Brahmapa. V. 3

%% Belvalkar, Ranade. op. cit. p. 87.
# Hiriyanna, op. cit. p. 51.
% Belvalkar, Ranade, op. cit. p. 87.
% Hiriyanna, op. cit. p. 52.
27 Belvakar, Ranade, op. cit. p. 135.
%8 Sjvaraman, op. cit. p. 77.
2 Belvalkar, Ranade, op. cit. p. 183.
%0 ibid. p. 328-29,
%! Hiriyanna, op. cit p. 40.
% Belvalkar, Ranade, op. cit. pari passu.
* ibid. p. 338.
* ibid. p. 342.
* ibid. p. 352.
* ibid. p. 67.
" ibid. p. 216.
% ibid. p. 354.
% ibid. p. 183.
%0 It seems these scholars go by a translation, not by the original. They don’t think that the translation might be
wrong. We have discussed this vacana from Chandogya in our Om Book #1.
“ Ibid. p. 216.
“2 Br. Up. To be verified. ***
*® Taitt. Up. 1.6.1
* Belvalkar, Ranade, op. cit. p. 255.
*® Kath. Up. 1. 2. 15, 16, 17. [This footnote and the numbering seems to be wrong. What we read in the text is
Mund. Up. which appears below footnote no. 46. The text refers to as Kathopanisad is missed. The reader is
advised to read our book on Om].
“® Mund. Up. Il. 2. 4. [The placing of footnote here is uncalled for].
" A) Belvalkar, Ranade, op. cit. p. 305.
b) Svet. Up. I. 14.

“8 This no. does not exist in the text.
“* Ibid. p. 318-322,
%0 Mait. Up. VI. 3, 4, 5.
*! Belvalkar, Ranade, op. cit. p. 347.
Yato va imani bhatani jayante....
> Br. Up. IV. 5. 15.
Hiriyanna, op. cit. p. 40.
Belvalkar, Ranade, op. cit. p.347.
% ibid. p. 350.
> A) ibid. pp. 352-54.

b) Satpath Brahmana X. IV. 1. 9.

c) Taitt. Up. 1.8.1.

d) Sivaraman, op. cit. p. 70, 71.
% Belvalkar, Ranade, op. cit. p. 357.
> The religion of the Sikhs, for instance, raised Om to the level of its highest principle.

Ek omkar sat nam

Note: | am indebted to Ranade Belvalkar, for a number of references cited in my paper.
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The History and Mystery of OM

Survey
Journal of Dharma, V.2, 1977, pp. 439-51
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SURVEY

Ouseparampil
S.V. University, Tirupati

THE HISTORY AND MYSTERY
OF OM

OM! is the most important tri-syllabic symbol in Hindu
tradition. There is no action, no prayer started and ended, with-
aut uttering Om.2 The story of Om is as old as the Vedas.3 The
Brahmanas, Aranyakas, and the Upanisads have their own philo-
sophy on Om. Not only the Hindus but also the Buddhists, Jains
and all the other religious sects—and in modern times Christians
and even Muslims—give their own commentary on Om. So much
is philosophized on Om that it has been regarded as the utmost
limit of what can be uttered or heard. In a sense, therefore, it
is better fitted than any other sound to express the bankruptcy of
word and thought. What all thought and words fail to express
Om succeeds in expressing. According to Mandukyopanisad, Om
is the “seed-syllable” of the universe, the magic word par-ex-
tellence. Om is the primordial sound of timeless reality which
vibrates within us from the beginningless past and which vibrates
in us if we have developed the inner sense of perfect pacification
of our mind. It is the transcendental sound of the inborn law of
il things, the eternal rhythm of all that moves, the rhythm in
which the law becomes the expression of perfect freedom.

Om is not the exclusive property of any particular school of
thought; it expresses what is beyond words and forms and is be-
yond limitation and classification, definition and explanation. Om

L. Om is written as “OM" or “Om' or "AUM" or “Aum’”. I generally
use “‘Om"’.

8. W.J. Wilkins, Hindu Mythology (Calcutta: 1975), P. op

3. Om is sung by all the Vedas, Cf. 1 Tai Up. 1. 8; Manu. IL 74,
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is God in the form of Sabda (sound), which is the means and end
of our realization®. Om is the positive name of God and meti “not
thus” the negative; Om is the Sunya of Buddhism and the Pirne
(plenum) of Advaita. The “Purnamadab” ...etc. of Br. Up. 5.1
1.; is the positive statement on Om, the “Taté vicé” etcS of
Taittiriyopanisad (2.9) and the “Vioo yasya” etc. of aparoksinu-
bhiti are the negative statements on Om. “This short syllable
contains a whole philosophy which many volumes would not suf-

fice to state”?. However, here is a modest attempt to study Om
in its different aspects.

Different Names of Om:

Om has three other important names: Udgitha, Pranava, and
Aksara. The Chhindogya Upanisad begins with an advice to do
Upasana of Om which is Udgitha (1. 1. 1.; 1. 1, 7, 8). It is interest-
ing to note that the Taittiriya Brahmana II. 11 interprets the
aksara of Rgveda to mean Omkara®. The word pranava is that
which is roared, bellowed, sounded etc. The verb “7u” means
to make a humming or droning sound, to utter the mystic syllable
Om?. According to Taittiriya Samhita that which the Udgatr sings
is Udgitha'®, Udgaty is the priest of Simaveda. The Amarakoia
identifies Om with Pranavall,

O and Om

In the Vedic times Pranava had two forms: 1) Sudha ‘0
karanta, 2) Makaranta; that which ends in “O” and that which
ends in “M”. In the four Sambitas we do not see the Om written,”?
Om, as such, must have been used in the Yajurveda tradition at

4. Cir. M.P. Pandit, Shining Harvest (Madras), passim.

5 Yatp Vacd nivartante apripys manasg saha, Tai. Up. 1I. g.

6. Vacp yasyannivartante tadvaktum kena sakyate, Apargksanubhuti, ro;.

7. Sir John Woodroffe, Garland of Letters, 1922, P. 214.

8. Rcd aksare parame, RV 1. 164. 39.

9. Monier Williams, Sanskrit English Dictionary.

10, Udgitha eve Udgdalr (r) ngm. SV 3. 2. 9. 5.

1. Omkara pranvau samau (Amara)

12, Franklin Edgerton has interpreted two passages in AV ta mean Om though
the original text 'does not mention Om explicitly, ““To you have mounted
the Usnika (RV meter), the sacred syllable (Om), the sacrificial cry Fasal..
(AV 13. 1. 15); upon whom rests the six wide (space), the five directions,
the four seas, the three sounds (Om analysed — A.U.M.) of the sacrifice”
(AV 13. 3. 6).
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e performance of sacrifices. Sudbikaranta is found in RV.13
Both are found in Jaiminiyopanisad.14 In the vedic tradition this
book is called Jaiminiyopanisadbrabmana.’5 In the Samavedic sing-
g we always hear “O” only. Om is found in Brahmanas and

should really be classed with bijaksaras; at any rate the pranavam
annot be any other than there. The meaning given to Vedic
pranava and Agamic bijaksaras are both artificlal and derived in
the same manner. All bijaksaras end in anundsika (m). It seems
very likely that the Agamic bijaksaras were fashioned after the
pranava, the most sacred and by all known accounts, the earliest
bijaksara” 17

llTbe Original Use and Meaning of OM

| The term Om originally appears to have had only an affirma-
tive sense. It is still used in that sense in certain religious and
social ceremonies.!®  But later, gradually, it acquired different
meanings. As N.K. Venkateram Panthulm states, the value of Aum
& an esoteric mystic symbol must have orlgmated at a time later
than the Samhita period and developed during the Upanisadic
period and worked into a wonderful system of philosophic specula-
tion from the point of view of Jn#dna and on the basis of Updsana

13. O hi vartante rathyena cakrg (10. 117. 50).
O srstir cidgthya sam etu (7. 4o0. 1a).
O cit sakhayam sakhya vavrtyam (10. 10. 1¢).
O te yante ye (1. 113. nid; 1. 104, 2a; B, 22, 1a).
1. hum bha eva ityetadevopagitam (3. 131-41).
O va iti dve aksarve (3. 18. 4).
Tametadugata yajamanamomityetenaksarente svarge loke dadhati (3. 13. 8).
5. V.P. Limave and Vadckar R.D. (Eds). Eighteen Upanishads, Poona, 1958,
6. Omiti brahma; Omiti idam sarvam| Omityetedanukrti ha sma va avyo
srquayatlyaprathanti/ Omiti Sgmani gayanti/
Om Omitli sastrani samsanti/ Omityadharyn pratigaram pratigrnati|
Omiti  brahma prasauti/  Omityagnihstramanujangti/ Brahmaivo.
prapnoti/ Tai. Ara. 7. 8. ¢; Tai Up. 1. 8. o;
Omiti vai sgma... Omiti manah... Omitindra/ Jai. Up. 1, 2.2 =
Omkagra sarvamapnoti, Go. Bra. 1. g. 26. Cfr. idem 1. g. 26. ff.

17. L.A. Ravivarma. ‘“‘Rituals in Worship'", Cultural Hevitage of India,
(Calcutta. Vol. TV}, P. 445.

18, Ravivarma. ibidem, P. 446.
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or meditation for realization through Karma and Bhakti.!9 The
syllable Aum was a syllable of invocation, as it still is during the
Sacrifices.20

Amarasimha gives it the following meaning: “Omevam
paramam mate; “Om”, “evam” “paramam”, these three are used
in the sense of approval. The Avyayakosa states that in the sense
of calling, remembrance and showing of pity, “O” is used?!
The same dictionary explains Om: To show the beginnings,
approval, permission, ending, Brahman, silent (prayer), Om is
used as an indeclinable22 “O” or “Om”, similar to “i” was a
word of solemn affirmation or respectful assent, equal to that of
“yes” or “Amen” or “Hail”, “Om” first appears in Brahmanas,
Aranyakas and Upanisads as a mystic monosyllable and is there
set forth as the object profound religious meditation, the highest
efficacy being attributed not only to the whole word but also to
the three sounds @, #, m, which constitute it. The splitting of
“om” into a4, #, m, is a later addition.

Panini gives two rules regarding the use of Om in the begin-
ning and at the end, respectively: “The vowel in Om is prolated
(pluta) in the beginning of a sacred text, e.g. O'm agnimile puro-
bitam (RV 1. 1. 1.). In work of a sacrificial nature, Om is sub-
stituted for the final vowel along with the consonant, if any, that
may follow it in the sentence, e.g. Devan jigati sumnayom (Rv
3,27, 1).23

Another meaning attributed to Om is ‘auspiciousness’,
According to Smrti, “Atha” and “Om” came through the mouth
of Brahma first and, therefore, they are called mangalarthaka
meaning auspiciousness.2¢ We have a long discussion on this use

19. N.K. Venkatesam Panthulu, The Mystic Significance of [Pranata (AUM),
PAIOC, Vol. IX, P. 197

#zo. Ibidem, note, P, 179.

21. Ahvgnasmarananukembhdadisvarthesw  nipatoyani cfr.  Srisatvasanhara
charya, Advyayekosa, MSES, Madras, 1971.

22. Prarambhangikaranujna abrahmatusnibhgvadisvarthesu  cadisu athyanle|
Cfr. also Chh. Up. 1. 1. 8.

When, in course of time, Om came to be—called pranava and dif
ferent meanings were attributed to it, it is called an Awvyaya, constituting
of A, U, and M. cfr, khilsa sutram, 2. 9. 4; 4. 2. g-11; 5. 5. 6., cfr. alsy,
Visvabandhu Sastri, Vedic Word Index, V. V. R, I.

28. Omabhyadane (8. 2. 87); Pranavasgeh (8. 2. 8g).
24. Omkaracgthafabdasca dvgvetan Brghimanh fpura
Kantrambhitvg oiniryatan tena mangalikguubhau  (Smrti)
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of mangala at the beginning of a work in the Mahabhisya of
Patanjali and also in Brabma Sutra Bhasya of Sankarachirya.2’
But it does not follow that all works should begin with “Om”
or “atha”. There are examples of Dharma Sutras and even Srauta
Siitras beginning without Om.26 Generally Sacrifices, penance and
prayers are started with “Om”. The Parabrahman is defined in
three ways as “Om-Tat-Sat”. On the basis of this definition the
Brahmins, the Vedas, and the sacrifices were originally created.
Therefore the Brahmavadins start their sacrifices, charity and
penance and all other scriptural actions after first uttering the
word Om (Gita 17:23-24).

The Grammar of OM

Om has two grammatical explanations. The first explanation
gives the derivation of Om as follows: There is the verbal root
“av” which means to protect, to offer (as a hymn to the gods, to
animate etc.). “Man” suffix is added to av; By the Unadi Sutra
“Avatestilopasca” (1. 141), “man” becomes “m”. Then accord-
ing to Paninis’ rule 6-4-20 “av” becomes “a” plus “u”, and
again by rule 6-1-87 “@” plus “#” becomes “0” Hence the word
form is Om. The second grammatical explanation in that Om was
originally composed of 4, u, and m. Hence by the application of
the Paniniyan rule stated above, the word-form “om” resulted.
This splitting of Om into a4, ¥, m is a more recent addition be-
longing to the post-Samhita period. In actual fact the above
stated rules had no part in the derivation of Om: Om is underived.

We have so far examined the following: how Om was used
in the beginning, its origin, lexical meaning, primary use,
grammatical derivation down to the Upanisadic period. Now we
shall turn our attention to the study of its various interpretations—
philosophical, philological, psychological and sectarian.

Analysis and Interpretation of Om:

Mandukyaopanisad initiated the tradition pertaining to the
sound elements of Aum as corresponding to and signifying the

25. Mahabhggya, 1. 1. 1; Br. Su. Bha. 1. 1. 1.

26. Vedo dharamamiilam (Gautama Dharmasiitra)
Yajnam vyghkhydsama (Sam. Srautasitram)

27. Cfr. Srisatvasambaricharya, op. cit.,, “Om"".:
Ramabhdara Diksita, Unadimanidipika, University of Madras. 1972, 1. a3
Jvaradhvarasrivyanimavanupadhasca (6. 4. 20), Adguna (6 1. 87).

6 jd.
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phases of the Self, conditioned by the three bodies of gross, sub-
tle and causal, and as manifesting itself in the three phenomenal
states of waking, dreaming and deep sleep. The Vairttike
elaborates the correspondence between the sound-elements and
the planes of spirit corresponding to their manifestation. This
theory rescues the syllable Om from the realm of the meaning
less and the occult, invests it with supreme import and converts
it into the highest vedantic truth.2® Also Tripuratapani Upnisad
of Atharvaveda gives the philological analysis of Om2?. More at-
tention was given to the build-up of the syllable when it was used
in mantras. In Aitareya Brabmana and Jai. Bra. (1. 136) we see
Om split into Aum. Once the splitting of Om and assigning
different meanings to each component had started, there was no
end to such a process. In the sectarian traditions it underwent
various divisions and gave numerous interpretations. Realities
of macrocosm, microcosm, various psychic planes, meditation
methods, yogic practices, Brahma-Atma relations practically every-
thing was explained by Om.

“A” is the state of Atman which is called Viiva30 in the
isolated form but identical with the waking condition. The same
“A” is Visvanara when all Visvas are thought of cumulatively.
It illuminates and relishes all the gross objects. It has links
with the senses. All this mundane existence that is visualized in the
waking state has its beginning in the portion “A” of Om. “A” is,
therefore, the tutelary deity in which the whole world (prapaiica) of
waking state merges at the time of dissolution. Next follows “U”.
This is identical with Taijasa, that individual functioning portion
of Atman who enjoys things in the dream state. Taken cumula-
tively, it is called Hiranyagarbha. The third portion is “M". This
is identical with prajfia, taken singly, and the same is called
Ifvara collectively. This prdjna is the active part of Atman who
enjoys pleasure in sound sleep. He neither desires anything, nor
does he dream. He is fully Ananda. He is cetomukha. The
collective form of Prajna or Ifvara is the cause of all. From him
issues the whole world and in him, again, it dissolves at the time
of destruction.3!

28. Sankara. Paficikaranam, (Calcuuta: 1971), P. xix.

2. Akgra ukigra makgra iti tenaikya sambhavati tadomiti.

go. Consciousness in the waking state is called Vifva, drcam siate is Tgijasa
ind deep sleep Prgjiia. Turiya is beyond all these states and is divested of
ignorance. It is Atman. . .

g1. Cfr. Belvakar and Ranade, History of Indian Philosophy (Delhi: ll_]','.ﬂ‘
P. 323.
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Om, as identical with Atman, is one composite whole, Tt
is then Asvara and Aksara. The same when tripartitioned into
AU and M is identical with Vifva. Tuijasa and Prajiia in singular
capacity, respectively; and with Visvanara, Hiranyagabba and
[fvara—in that order—taken collectively. All jivas remain in
either of these conditions—waking, dreaming or sleeping and enjoy
various objects of pleasures. Even beyond these states there is the
turtya, the fourth condition, which transcends the limits of all
measures.32 This is Atman.

“Ombkara” is written with a #dda and bindu, like a crescent
and a dot over it. Nada is the first going forth of power which
gathers itself together as a great strength—as bindu, to create the
universe, and this binduas creating differentiates into the trinity,
A-U-M. Hence nada and bindu are the unmanifested form from
which immediately follows all the animated life in the three con-
ditions of waking, dreaming and deep-sleep. This #adbindu
differentiates into the trinity of “cognition”, “volition”, and
“action”; sun, moon and fire; the A-U-M are Brahma, Visnu and
Rudra. These are all manifestations of one and the same power.
These three aspects of nada-bindu are operating all the time.33

A-U-M and nada-bindu correspond to the four stages of the
expression of a word: Vaikhari, Madbhyama, Pa§yanti and Para,
respectively.34 All realities, all speech, all the states of conscious-
ness are implicitly contained in the #ada-bindu, and when they
are differentiated they are expressed in audible sound form as
Om which in turn gets differentiated into A-U-M. The causal
stress which produces the dhvanis (sounds) and the wvarnas
(letters) are uncreated. It is the anahatasabda (uninterrupted
sound); it is Brahma which is the cause of all that is pulsating.
This anabataiabda can be heard in some stages of yogic practices.
Om is the only expression of the eternal sound. So it is the
mahabijamantra.

Aitareya Brabmana (XXV) says “Prajapati created the three
worlds—earth, space and heaven; these three in succession gave

gz. Cir. B.S. Agnihotri, “The Implication of Om in Philosophy™, J. Q. I,
Baroda, Vol. 14, No. 1, P, 70-74.

83. For a study of Ngda, Bindu Kala etc. in Adveite and Sivagama vide,
Gopinath Kaviraj, Nada, Bindwu, and Kala, J. G. J. R. 1., Vol. III, Pt. «
Feb. 1g94-6, P. g7-108.

84- J. Ouseparampil, “‘Spirituality of Vik in Indian Tradition", Jeevadhara,
No. 96, P. 497.
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birth to Agni, Vayu and Aditya, which in turn created Rk. Yajus,
and Saman: these three Vedas created out of their essence the
three Vyabrtis-Bbub, Bhuvah and Svah, which finally came to be
represented by the three letters A, U, M (AUM). The sixth
chapter of Maitrayani Upanisad mentions various triads of the
forms of Brahman. The threefold Om is the sound-form; fire,
wind and sun, the light-form; Brahma, Visnu and Rudra, the
lordship-form; Rk, Yajus and Saman, the knowledge-form; earth,
atmosphere and sky, the world-form; past, present and future,
the time-form; breath, fire and sun, the heat-form; food, water
and moon, the growth-form; intellect, mind and egoism, the
intelligence-form; Prana, Apana and Vyana, the breath-form.
All these are praised and honoured in saying Om; Om is both
higher and lower Brahman.35

Rg Veda itself praises the Rks as the seat of the gods and
as the source of every other reality.36 The Sakapurni Nirukia
explains how the whole reality was deduced from Om. From the
first syllable came earth, fire, Rgreda and earthly beings; from
the second atmosphere, air, Yajurveda and the inhabitants of the
atmosphere; from the third syllable came sky, S@maveda and the
heavenly beings. Therefore Om is the whole reality. Speech is
the essence of man, since speech distinguishes him from animals,
Rcas (hymns) are the essence of speech. Siman are the essence
of Reas, since music represents the highest achievement of voice.
Om is the essence of all Samanas (Chh. Up. 1. 1. 2). This Om
is the name and symbol of Brahman. “Om itiBrabma” (Tai. Up.
1. 8; Ka. Up. 1. 2. 16). Again we have to deduce everything from
that  Om, everything is from Om and everything is
penetrated through and through by Om; Om is everything (Chh.
Up. 2. 23. 3; Mai. Up. 1).

In visnupurana (11, 8) we read that Om is Visnu; Om is
the substance of three vedas and the lord of speech.

The bbhakti movements give an eightfold division of Om:
A, U, M, nata, bind, kala, kalatita and tatpara. Tatpara is the
highest state. From A came Brahma, the Jambavat; U produced
Upendra, the Hiranyagarbba; from M emerged Siva, the same as

'85. Belvakar and Ranade, Op. cit. P. 218,

86. RV 1. 164. 39; AV g. 10, 18; Tai. Brh, 5. 10. g 3. 10. 18 Tai Ar
2. 11. 1; Nir. 15. 10,

36
OM: One God Universal



Ouseparampil

oM 447

Hanumant,; from bindu, Satyakama; from tatpara came Rama.
“Omkaropdsana” is considered identical with the #pasana of
Devi in Tvipuratapani Up. In it Balagayatri is A, Savitri is U,
Sarasvati is represented by M. Pranava is Paramjyoti (transcendent
light) in the form of a Devi. Gayatri, Savitri and Sarasvati-
mantras are equivalent to the wupasans of pranava or OM.

The division of Om when applied to Krshna works out as
follows: A generated Rama; U generated Pratyumna; M Anirudha
and the Turiya is Krshna in whom rested the whole world. The
mulaprakrti is Rukmini from whom the whole world came into
being. Asvara and Aksara are Gopalas. His svara is the plute.37
According to Manusmrti (II, 74-76), the three letters-A, U, M,—
constituting Om were milked out of the three Vedas by Prajapati
and so they represent the quintessence of the Tray: (three original
vedic canons). The Man. Up. (9.11) gives another meaning to
A, U, M; A means adimativa or apti-attainment. U stands for utkarsa
or exaltation, for it means ubhayatva ie intermediateness. M
means 7iti or apiti, because it signifies measurement or destruction.
The fourth amatra has nothing corresponding to it. So it must
stand for Brahma who has no symbol.

The first evolution which Om undergoes is §abda—word.
So Om begets @kasa whose characteristic mark is §abda. From
gkasa is born wind, which is the carrier of the word. From wind
is born Agni, which has the characteristic of form. That which
expresses the word and gives it a definite shape is Agni. From
Agni is born water; rasa or taste is its special characteristic. Prana
is of the nature of water and only when there is prana (breath)
can a word be uttered. Water gives rise to earth. Sound is pto-
duced by the intermediary of earthly elements.38

g7. B.S. Agnihowri, Op. Cit., P. 52,
38. B.S. Agnihowr. tbidem.

6* j.d.
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The following table shows the evolution of everything from
Om:

Lokas Tattvas Avasthas Purusas Kosas

bhuh prihvi sthula waking annamaya

bhuvah apa suksma dreaming pranamaya

svah agnf manomaya
maha vayu vjnanamaya

Janah akasa karana deep sleep anandamaya

tapah ahamkara jiva or turiva

satya mahat or purusa turiydttia

adi Hiranya
garbha or
Brahma?®

According to Hindu scriptures, there exist six planes above
the earth (bhuh). They are known as bbuvab, svab, mabab, janab
tapab and satya. Bbuvah (inter-space) is the intermediary world
between the carth and svah or heaven. Xanah, tapah and satya
from the Brabmaloka. Mahah is located between Brahmaloka and
the plane of svah40.

It is important to note that all these analyses of Om into its
philological, psychological, cosmological and phonological com-
ponents thus follows immediately are attempts to show that Om
comprises everything: God, world and man i.e. every reality
takes its origin from Om. The above chart clearly shows the all
pervasiveness of Om as it is conceived by Hindu thinkers.

The Phonology of OM

The Philological break-up of the sound into A, U, M, as the
first, middle and the last of the scheme of sounds, gave a new signi-
ficance to pramava, standing in the language of philosophy for
the ultimate Brahma who embodies in himself all that exists in
the universe4!, “A” is a gutteral sound produced by the root of
the mouth. “U” is a vowel produced by keeping the mouth open
and keeping the tongue straight. “M” is produced by bringing
the lips together. Hence it it argued that Om represents all the
sounds which can be produced by the human mouth. So Om is all

89. Sankara, Pancikaranam with  Suregvara’s Comm. (Calcurta: 1977
Narayanaswami Ayer, K., The Thirty-two Vidyas (Adayar: 1675) P. 2.
40. Cfr. Swamy Nikhilinda, The Upanishads (New York: 1940. Vol. 1), P. o274

41. Venkatesam Panthulu, Op. Cit. note, P. 179.
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the possible sounds. The Almighty in the beginning produced this
first sound by which the universe of atoms started the vibtation.

This vibration is ever present and the yogis hear it#2. To quote
from Joseph Campbell:

“The A is announced with open throat; the U carries the
sound forward and M then somewhat nasalized, brings all
to a close at the lips. So pronounced the utterance would
have filled the whole mouth with sound and so have contain-
ed (as they say) all the vowels. Moreover, since consonants
are regarded in this thinking as interruptions of vowel sounds,
the seeds of all words will have been contained in this en-
unciation of AUM, and in these, the seed-sounds of all

things. Thus words, they say, are but fragments or particles
of Aum43,

Om contains all the #ddas (sounds) that can vibrate in all the

worlds (Hamsa Up.). Swamy Abhishiktananda shares his medi.
tation with us on this point:

Since Om contains all that man can say of God, it was right
that all Vedic chants should end with Om, it was equally fit-
ting that they should begin with Om, since Om is the first
sound that comes to man’s lips when he returns from the
silence in which he has heard the mystery and tries to ex-
press it for the benefit of his brothers as he gives praise to
the glory of the Lord44.

After having discussed at length the analysis of Om we shall now

turn our attention to the philosophical treatment of Om in rela-
tion to Brahman,

OM and Brahman:

Out of the ten principal Upanisads I$avasya does not discuss
the word AUM. Kena and Aitareya refuse to accept the identity
of the word with Brahman. The remaining seven Upanisads state
the identity and difference between “word” and Brahman. Here

42. Swamy Abh&dinanda, Yoga, Theory and Practice (Calcutta: 1967), Pp. 82-87.
43. Joseph Campbell. The Mythic Image (Princeston: Uni. Press, 1974), P. 961,
44. Swamy Abhishiktananda, Seccidananda, (Delhi: ISPCK, 1974), P. 1Bz,
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word means any phonetic from which can represent the state of
Brahman. Sabdabrabman is mentioned in the minor Upanisads
such as Maitrayani (7.22), Tripuratapani (5-17), Brahmabindu
(4-16), Yogasikha (3.2) etc. These Upanisads hold that in so far
as all the other words fail to express Brahman Om succeeds.

Brahman has no image. He cannot be known from above or
below or from any direction; He is described only by one word
or symbol, Om. The Chandogya Upanishad begins with the advice
that one must do the u#pasana of Om. Om is given a mystic mean-
ing by which the vedic seers wanted to solve the riddle of the
wortld. In Katha Upanishad Naciketa is told by Yama that this Om
is the best and the highest of all the supports. By knowing this Om
one attains glory in Brabmaloka (kingdom of God).

But Brahman has two forms: “Word-form™ and “non-word-
form”. The non-word form is revealed only through word form. Om
is the word. By meditating upon Om and by basing oneself up-
on Om one attains absorption in the non-word. This non-word is
perfect bliss and immortality. This is the mystic sound which the
spiritual aspirants hear. By transcending the word man becomes
indistinguishable like flower-juice in the honey. At the end of the
word Brahman is the supreme. Soundless-Brahman; and he who
worships these two, “word-Brahman” and “non-word-Brahman”
attains final libernation (Mai. Up. 2. 22-13). In chh. Up. Om is
higher than the high and greater than the great. In Br. Up. Om is as
pervasive in power as Brahman (3.3.8,9). Sankara holds that Om
is the common subject of all the Vedas. According to Sure§vara
‘AUM’ is the essence of all the Vedas and it reveals the highest
truth.45

OM in prayer and Meditation:

We have already discussed the use of Om as benedictory
and affirmative syllable, and also us Udgita and Brabma-Atma-
relation. Now we shall examine Om as a yantra and tantra for
meditation. Here the sonoric and hypnotic effect of Om also must
have been made use of.

The spiritual master describes Om as the symbol for medita
tion. It is the supreme means as well as the goal of meditation,
Om is the most prominent symbol under which the wpdsana of

45. Pancikaranam
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the supra sensible Brahman is to be carried out. The sanyasi is
expected to meditate on Om even by leaving out the whole of the
Vedas. Om is more expressive of Brahman than the Vedas, which
are limited. Om is, as we have already seen, the root of the tree of
the Vedas.46

Tagore writes thus of Om:

Om, that means completeness; it is really the symbolical
word meaning the infinite, the Perfect, the Eternal. The
very sound is complete, representing the wholeness of all
things. All our meditations begin with Om, and end with
Om. It is used so that the mind may be filled with the sense
of the infinite completeness and emancipated from the world
of narrow selfishness.47

The first prapataka of the Chh. Up. identifies Saman with
Om. Om typifies the very essence of spiritual realization. It is
the source of internal and external life and also of fearlessness
and immortality. Meditating on Om one attains fearlessness and
immortality. Even a dog that would sing Udgitha will attain all
its desires! The sun goes round the earth singing Udgitha. Om
which was used in the beginning of all the sacrificial endeavours
should have also had some mystical connotations, Om ties to-
gether the pearls of existence. If Om were not immanent from
the very beginning to the very end world would be just a chaos
(Chh. Up. 1.1.1, 11).

In the ten principal Upanisads we see Om under three heads:
1) As prefix, ending, and assent—29 times. 2) As Udgitha, Sun,
world, Brahman—28 times. 3) As the essence of the Vedas, Medi-
tation, elements of Om, analogy, satrie—18 times. Altogether Om
is used 75 times.48 Katha, Svetasvatara, Mundakas and Praina
Upanisads deal with Om as an object of meditation. We shall
first consider Mundaka 11. 2-6. The Upanisad already dealt with
the temporal happiness which people attain through Yogas and

46. P.V. Kane, History of Dharmaigstra (Poona: BORI) Vol. Pt g, P g57.

47. Tagore, Persenality, (London: MacMillan & Co. 1950), . 15z,

48. Gadbre Pramod B. “The Origin of Mystic Syllable Om™, address deli-
vered at the XXXIX Congress, International des Orientalistes, Sorbnne 1Tni.

Paris; This excellent study T made use of more in the next section, not
because 1 agree with his view but hecause it is worth our consideration.
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other means, but now exhorts to know Brahman and be dissolved
in him. This “being-one-with-Brahman” is the “Immortality” or
“Eternal Liberation”. In order to know Brahman one should medi-
tate. How? The aspirant should concentrate his mind on the one-
ness of Brahman and the Self through the help of Om.

The Katha Up. praises and extols the great importance of
the scer and the guru. What can a guru do so exceptionally? He
teaches us to contemplate on the mystic syllable Om. For this
Om is Brahman itself. Do not the Vedas throughout expatiate on
the significance of this symbol? Are not all penances directed Om-
Ward? Is it not on account of realising its full significance that
people lead a mystic life and is it not the best support of spiri-
tual thought? (L.ii.15-17). The Mundaka (11. 2-4) advocates the
help of Om to reach Reality.

Verily is the Pranaya or the Om like the bow and the soul is
like an arrow, which is discharged at the target of Brahman,
by the undistracted efforts of the disciple, so that the arrow
finally becomes one with the target.

According to the Mait. Up. the syllable is hidden in the secret place
of the heart. It is the only enlightener of man. “Therefore” the text
continues, ‘‘one should worship Brahman continuously with OM,
just like the inspired sacred words of Rgveda which are to praise
and strengthen the divine powers.”49

The Sve. Up. 1. 12-14 speaks of meditation on Om, using
the simile of friction sticks. The above meditation used a bow
and arrow as a simile. The following verse speaks of Om as the
symbol of Atman. The yogi communes with Atman through Om.
The method is the repetition of the word and the meditation on
its meaning (vide Yoga sutra 1.27,27). This form of meditation
is explained by the friction of two pieces of wood. According to
the interpretation of Nikhilananda Swamy,

The visible form of fire, while it lies latent in its source (the
fire wood), is not perceived; yet there is no destruction of
its subtle form. That very fire can be brought out again by
means of (persistant) rubbing of the wood, its source. In
like manner, Atman, which exists in two states, like fire,
can be grasped in this very body by means of Om.50

49. J. Gond, The Visions of the Vedic Poets, (The Hague: 1963), I'. 283, 4.
po. Nikhilananda  Swamv, Op Cit. Vol. 1, P, 84, His translation also i
consulted here,
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The Atman is present in the body; but due to ignorance we do
not see it. Atman is revealed by rubbing away the ignorance by
Om. The word friction is symbolic of meditation. By meditating
on Om constantly, the Atman becomes manifest as by friction the
fire becomes manifest. “By making the body the lower piece of
wood and Om the upper piece, and through the practice of the
friction of meditation, one perceives the luminous Self, hidden

like the fire in the wood” (Yoga Sutra 1.14).

In all the religious practices for realization, we see that the
procedure is from the concrete to the spiritual, from gross to the
subtle. Om has two forms as we have already seen: Aksara and
Asvara—*sound-form” and ‘“non-sound-form”. The meditation
must proceed from the sound to non-sound i.e., to the silence.
One goes from the physicality of the sound to the spirituality of
it. Brahman is hidden in Om. Through the sounding of Om one
must reach the non-sound-Brahman hidden in it. Meditating on each
constituent of Om and advancing one must reach the furiya and
turiyatita state and find his dissolution in Brahman. As Om ends
up in the serenity of silence, man by meditating on Om must end
in the unconditional effulgence of pure transcendent Self. Om is
the model of our cosmos and Self. Om represents the Impersonal
Absolute as well as the personal aspect of God. Om is the undif-
ferentiated word which has produced all the manifestations. Hence,
from the manifested sound of Om or the personal aspect of Om
one should reach the unmanifested or Impersonal God.5! In the
words of Campbell,

The inconceivable sphere of undifferentiated consciousness,
experienced not as extinction but as light unmitigated, is the
reference of the fourth element of Awum: the silence that is
before, after and within and around the sounding syllable.
It is silent because words which do not reach it, refer only
to the names, forms and relationships of objects either of

day-light world or of dream.52

Om is the Sabdabrabman. He who knows well Sabdabrabman re-
aches the Parabrabman.

51. Ruegg, D.S., Contributions A L’ Historie De La Philosophie Linguistique
Indienne, (Paris: 1959), Pp. 118-g.

52. Joseph, Campbell, Op. Cit. P, 362.
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Om Meditation in Tantra:

Indian philosophy and religion generally give more import-
ance to things like spiritual, subtle, and impersonal transcendent.
The tantric school starts with the sense and proceeds to the soul.
By proper handling of the senses the highest Atman or Brahman
can be achieved. It gives more importance to the ritualization of
our senses and the gratification of these for attaining the spiritual
goal. The utterance of Om in meditation has a psychological and
physical eftect. One can achieve assimilation of Om and its con-
notations by reciting it and meditating on it.

The entire body may be spiritually activated through the
articulate or inarticulate utterances of mantras (meaningful for-
mulae in the form of syllables). The mystic resonance of the body
is known as the #ada (mystic sound). This mystic sound is not
produced by the friction of tangible substances. This sound is pro-
duced without friction (andhata). A sadbhaka may hear this sound
very clearly. Nada is intermediate between consciousness and
produced words. It is more subtle than spoken words, but more
gross than consciousness. Once a sddhaka becomes aware of the
meanings of the mantras he may produce the desired effect in the
empirical reality at will. Finally, when he becomes aware of
Sabdabrabman (reality as sound) as the supreme source of the uni-
verse he may hear the resonance of Om (the name of Isvara) with-
in himself. During that state there is perfect concord between
sound (§akti) and meaning (Siva).53 The hearing of the
andhatasabda is described in the following state of tantrayoga:
“The sound AUM, then is not made by the things striking to-
gether, but floating, as it were, in a setting of silence, is the seed-
sound of creation, heard, when the rising kundalini reaches the
level of the heart4.

In spiritual life, especially in meditation, Om is a yantra, a
tantra and mantra. Yantra is that which represents something or
symbolizes some reality in any shape to help concentration. The
ideographic form of Om is used as a yantra. The section which
follows is devoted to the consideration of Om in its present form
as a yantra. Tantra is that which is performed during the medita-
tion. Om is recited during the meditation time to bring about a

55 Cfr.- Dr. A K. Sinha, ""Mysticism In Taniva™, Bharvaio Manisha, (Vivangsi
1976, Vol. I, No. 3), P. asff
r4. Joseph, Camphbell, Op. Cif. Pp. 362-3.
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psychophysical unity and assimilation of the self to the Self. Manzra,
as already stated above, is a meaningful formula in the form of a

syllable.

The Ideographbic and Phonographic form of Om:

Om is an ideograph, a symbol and a phonograph. When no-
body is certain about something many opinions are likely to arise.
Om also is not an exception to this rule, In the following passage
Joseph Campbell gives a description of the present form of Om:

From the mouth of a double-headed mythological water-
monster called a makara the flaming aureole issues by which
the dancer is enclosed; and the posture of his head, arms
and lifted leg within this frame suggests the sign of the
symbol Om.53

Dr. Pramod B. Gadre has made an attempt to account for
the ideographic as well as phonetic form. His attempt is based on
two hypotheses: 1) The Upanisadic simile of Atman-Brahman re-
lationship. The abstract idea and the psychic experience is presen-
ted in graphic symbol when it cannot have a phonetic expression.
2) The syllabic and symbolic forms of Om, though designed to
serve identical purposes, are two separate innovations. Dr. Gadre
tries to argue that the development of Om has a pictorial thought
background and the philosophic similes of Atman-Brahman re-
lation would provide the clue to its understanding.56 It is true
that Om was used as an object of meditation in some of the
principal Upanishads—Katha, Svetaivatara of black Yajurveda
Prasna and Mundaka of Atharvaveda tradition. The Sve-
tasvatara and Mundaka try to explain the meaning of Om
through analogies whereas Prafna and Mandukya endeavour to
explain the syllabic components of Om. These facts are more im-
portant, for the object of the similes is to explain the use of Om
in the course of meditation., The Upanisadic references hint at its
origin, according to Dr. Gadre. Hence, we have two possibilities:
1) Om was innovated during the formative period of these Upa-
nisads. 2) During the Aranyaka phase Om evolved as an “aid”
among certain esotetic groups when such contemplative practices
and symbolizations were gradually substituted for elaborate rituals.

ks, Op, Cit. P. 359
6. Op. Cit. Pp. 1-20.
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We have already shown above the use of pictographs of fric-
tion of sticks and bow and arrow in aiding meditation (Sve. I.14;
Mun. 11.3,4.). Dr. Gadre holds that the pictorial presentation of
these must have given the ideographic form of Om. The following
graphs show the various stages of development the bow and ar-
row and the friction stick underwent artistically.

Argpo Fo 3 3
Do 3o

8 L hd
F33IADHY

c. a3

“A” series depict Om through the symbol of bow and arrow
as indicated in the Mundaka Upanishad. “B” series present the
ideograph of Om by the symbol of the friction-stick as mention-
ed in Svethasvetara Upanishad. In the hands of the artists both

have undergone many modifications according to the rule of pro-
gress “‘from complexity to simplicity”. “C” stage exhibits the most
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common and perfect pattern of Om. The pictures show the gra-
dual change in details and perfections. Bow and arrow was the
most powerful weapon of the Aryans. The fire sticks were used
to make fire. Hence, these two analogies are from the very culture
of the people. Dbharani was used for meditation to retain the im-
age in the mind. Om was a Dharni. So it is referred to as taraka
tarakam, taram dhruvam etc. In the Aranyaka period, the analogies
were replaced by ideographs. Ideograph and chant both serve as
aids to meditation in producing a harmony between the physiologi-
cal and psychological aspects. Atman-Brahman relationship was
considered as the theme of both the chant and ideograph.

These arguments have their own weakness too, Om can be picto-
graphed in a more simplified manner from the phonographic forms.
In Devanagari script “‘o” is written with a crescent and a dot above
long “A”. It is the same as is found in the present form of Om.
Even if we consider “A” and “U” in their present form the pho-
nograph comes much closer to the pictograph. Therefore, the com-
plicated “‘shape-change theory” of Dr. Gadbre can be questioned.
Friction-sticks, if used, are used one over the other never one by

the side of the other.

Has Om undergone Sound-change?

An attempt is made by Dr. Gadbre to derive the sound Om
in its present form. It is thought of as part of the Upanisadic me-
ditation, to show the Atman-Brahman unity “Sah aham”. Accord-
ing to Panini’s rule57 it becomes “so aham”. Again according to
another rule of Paninis® the form must be ‘“‘soham”. When this
“Soham” is repeated many times in prayer it first becomes “som”
and then Om.

This explanation is a highly imaginative attempt to explain
the fact. First of all, as we have seen, “Om” as such was the origi-
nal form in use; hence an advaitic concept expressed in a sentence
need not be condensed as Om. This theory presupposes an al-
ready well-developed advaitic concept and form of meditation.
But Om is much older than the present Advaita.

57. Ato ro raplutidaplute (6. 1. 183).
58. Ena Padgntadati (6. 1. 109).

47
OM: One Book Universal



Critique of ‘OM’ Based on the Upanishads

458 Quseparampil

Concept of “Hamsa’:

The later Upanisads exalt Siva using the attribute “hamsa”,
which used to signify persons who are highly placed in spiritual
merit and achievements. The spiritual merit is connected with one’s
identity with Siva or Brahma. One must be able to say that “]
am the Hamsa”. Hamsa means goose or gander or swan or flamingo
—an aquatic bird. It is a poetical and mythical bird.5 It is
argued that when “sa aham” is repeatedly uttered it becomes
“Hamsa”. Also, it is suggested that the shape of the bow and
arrow appears to be like that of a flying bird. So this shape also
is suggestive of ‘“Hamsa’ .60

Hamsa is a bird which is highly extolled in Indian classical
poetry because it is supposed that this bird has so many extra
ordinary qualities. It can fly very high and far. It lives in pure
water and it can separate milk from the water and Soma from the
the water if they are mixed. It is used to signify soul or spirit
due to its immaculate white colour, and at times the Universal
soul or the Supreme Spirit identified with Virdja, Nirayana,
Visnu, Siva, Kama and the Sun; the Universal and individual
spirit. The spiritual preceptor is one who knows and has
“nityanityaviveka”’, one who has the prudent, distinctive know-
ledge of the temporal and eternal. He is able to separate truth
from falsehood just as the Hamsa is able to separate milk and Soma
from the water. His thoughts are concerned with eternal and sub
lime truths like the Hamsa which always flies far and high. His
life is chaste and pure like the pure white colour of the Hamsa,
Therefore, a spiritual preceptor of high merit is called a Hamsa
or Paramahamsa. It is not the shape of the flying bird and the
similarity it has to the appearance of the bow and arrow which
makes us identify the self with Hamsa; it is the qualities of the
bird. So it does not seem reasonable that “sa-aham’ must be re
peated to get at the “bamsa” form.6! The Hamsa, Nédabinduy
and Pranava Upanisads describe the ideograph of Om in an
advaitic sense.

59. Cfr. Ai. Ar. 2. 4. 8.
to. According to Sayana "'hamsa’ is resplved into “"Abam’™  sa
61. Cfr. Monier William, Sanskrit English Dictionar.
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Conclusion:

Om was used as a word of assent and affirmation in Vedic
times. In the Brahmana, Aryanaka and the Upanisadic periods it
became a mysterious subject and was studied by different groups
and sects. It became an object of meditation: the ideograph became
a yantra, the sound became a mantra, and both together became
a tantra. It appears that there is no other word in the Hindu
world which has given rise to such high philosophical, theological,
ritualistic and sectarian interpretations.

7 jd.
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OM
Yoga as Sadhana

The sacred syllable “OM™

The subject of Yogin meditation is “om™ which designates Supreme
Brahman and through cemprehension of it and meditation on it one attains final
absorption into Brahman 31. 14-16). The M K P. explains the compre-hension,
meaning and efficiency of the sacred word “oM™! -

A U and M are the three instant (matras) “OM™. Tey re characterized by
goodness, passion and ignorance respectively. The “ardhamatra™ on the top of
the syllable is devoid of quality it can be understood by the Yogins only.

The letter “A’ is designated as the bhirloka (the terrestrial world), the
letter “UU" the bhuvarloka (the atmospheric world) and the letter ‘M™ along with
its nasal mark, the “svarloka’ (the heaven). The first instant is discrete (vvakta)
and short (hrasva). and the second the indiscrete (avyakta) and long (dirgha),
and the third the intellectual faculty and prolated (pluta). The half instant is the
highest abode and 1s beyond expression (39.10-14). It is called ‘gandhari’ as i
1s to be uttered in gandhari note. Being pronounced it reaches the head, and
conveys the feeling of ants moving over the body.

' MEP chap. 39.

The syllable “OM™ consists of three Vedas, three worlds, three fires and
three deities viz. Brahma. Visou and Siva, and the Yogin absorbed in it obtains
extinction therein (39. 8cd. 9).

It is declared that the Yogin engrossed in meditation on “OM™ becomes
vnited with Supreme Brahma. Breath is his bow, the soul 1s his arrow, and the
Supreme Brahma is his target. It is to be pierced by the heedful man: he then
becomes united with Brahman as the arrow becomes embedded in the target
(39 4-8ab)

From a dissertation—Baroda—MNileshvar Desai.

Source: Nileshvari Y. Desai: Ancient Indian society, religion, and mythology as
depicted in the Markandeya-Purana; a critical study. Baroda: University of
Baronda, 1968.
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should then start from his house and walk to the east or to
the north. With a pure mind he should sit in a level spot isola-
ted and devoid of crowds. He should perform Acamana and sit
facing north or east. He should sit in the Svastika posture. After
bowing down to Lord Siva he should keep his body, head and
neck straight,

36. His posture is comparable to a lamp in a windless
place where itis steady (not flickering)!. He should practise
Yoga in a spot sloping to the east or north.

37. He shall perform Dharapa in the vital breath, eyes,
skin, ears, mind, intellect and chest. He shall take particular
dclight in keeping Dharana in the vital breath.

38. After realizing the advent of death and the groups
(of ill omens) he shall perform Yoga-Dharanas in the parts of
the bodies twelve times.

39. He shall perform hundred or hundred and eight
Dharands on the head. Without Dharanas in the Yoga, the
breath does not function properly (goes anywhere) .

40. Then with a purity of mind, he should fill the body
with Omkara. Thus full of Omkara, he does not perish.He becomes
imperishable.

CHAPTER TWENTY
The Characteristicsof Attainment of Omkara

Vi said :

1. Henceforth, Ishall explain the characteristics of Omkara
and the ways of its attainment. It consists of three Matras inclu-
wive of vowels and a consonant.

2. The first Matra is Vaidyuti; the secondis Tamasi The
third Nirguni, which follows the syllable (?)

L Cf. yatha dipo nivatastho nengate sopama smrti/
BG. VI. 19.
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3. The Matra born of the Gandhara note, shall be known
as Gandharvi. When employed on the head, its touch is like the
touch of an ant.

4. The Omkara so directed ceases to blow (sound) in the
head. The Yogin so full of Omkara becomes imperishable in the
imperishable Being.

5. The Orikara is the bow. The Atmanis the arrow. Brahman
is its target. It should be hit unerringly. Like the arrow, the
Atman shall be wholly absorbed in Brahman.!

6. The single-syllabled Om is the Brahman hidden in the
cavity of the heart. This Om is the set of the three Vedas, three
worlds, three fires, three steps of Visnu and the Rk, Saman and
Yajur mantras.

7. It should be known thatin fact, itconsists of four Matras.
The Yogin who is in communion with these will attain the
salokya form of salvation.

8. The letter ‘4’ should be known as the phoneme (?)
The letter ‘U’ is svarita (the circumflexed note between the high
and the low). The letter ‘M’ isthe prolated syallable. The three
Matras thus termed shall be known.

9. The letter ‘4’ is Bhiirloka. The letter ‘U’ is Bhuvarloka.
The letter ‘M’ with its consonant part is Svarloka.

10. The Omkara isa set of three worlds. Its head is the
heaven. It is the entire universe. It is the region of Brahma.

11. The region of the Mairas is Rudraloka but ‘4’ alone
is the region of Siva. He (the Yogin) worships that region by
specific meditation.

12. Hence the devotee shall always take delight in medit-
ation. He should worship the Matra-less syllable strenuously if
he aspires for eternal region.

13. The first Matrais the short vowel; the second is long
and the third is indicated as pluta (prolated).

14. These Matras shall be known preciselyand in due order.
They shall be retained as far as possible.

15. He who concentrates the sense-organs, mind and in-

1. Cf. Mundaka Up. 2.2. 4.
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tellect in the Atman, even ifhe bears only halfa Maira, will attain
the fruit.

16. He who worships with Afvamedha every month for a
hundred years, will not attain the benefit which accrues through
a single Maira.

17. Onecan attain through a Matra that benefit which a
man attains by drinking a drop of water from the tip of Kusa
grass, once in a month, for full hundred years.

18. One can attain through a Aaira that benefit which
accrues from Istaparta, from sacrifice or from truthful utterances
or refraining from meat-diet.

19. One can obtain through one Mairé the fruit which
accrues to the warriors fighting for their master without turning
away from the battlefield.

20. Whatone fully attains through one AMatra cannot be
attained through austere penance or through (performance of)
sacrifices with plenty of gifts.

91. The half Matra there, which is known as prolated,
shall be pursued by the Yogins who are householders.

992. This is specially the Matra characterised by Aisvaryas
(supernormal powers). Thereby, the Yogins gain the eightfold
super-power like Anpima. Hence he shall practise the Yoga
thereof.

23. A Yogin who is thus in communion (with the soul)
becomes pure. Having suppressed the sense-organs and con-
quered them, he can realize the Atmanand one who realizes his
soul, gets everything (i.e. becomes omniscient).

24. Theintelligent Yogin who engages (himself ) in medit-
ation, attains the knowledge of the Rgveda, Yajurveda,
Samaveda and the Upanisadic lore through (his) Yogic know-
ledge.

95. Thus with all his elements (that constitute his body)
dissolved, he becomes elementless. He then transmigrates to the
eternal region whence there is no return.

26. After seeing it with divine sight he meditates on the
four-armed, four-faced Prakrti designated as Vi$varipa (one
manifested as the universe).
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27. One goat (i.e. unborn individual soul) takes pleasure
and sleeps (enjoys) with this famale goat (i.e. the unborn
Prakrti) which is beautiful, and red,white, black in complexion
(i.e. consisting of the Rajas, Sattva and Tamas gunas) and procre-
ates creatures in great numbers. But the other goat (liberated
soul) abandons her after enjoying her.

27 (A). Thewise attain immortality after realising the
reality about the primordial Prakrti of eightsyllables, of sixteen
hands and feet, of four faces, of three tufts, of a single horn,
who is primordial, unborn and the creatorof the universe after
its own form. The Brahmanas who know (realize) the Omkara
are never born again (i.e. get liberated from Samsara).

28-29. He who understands properly and again medi-
tates upon the imperishable supreme Brahman called Omkara
leaves off the cycle of worldly existence. He becomes liberated
from all ties and bondages. Undoubtedly he attains the auspic-
ious eternal region devoid of attributes. Thus I have described
to you the way for the attainment and realization of Omkara.

30. [Prose portion] Obeisance to the lord of the worlds who
has grasped the idea and knowledge of the Kalpas, and whose
worship is beneficial to you. Obeisance to the attributeless,
eternal Brahman to whom the lord of Yogins is devoted. One
should worship him who is extremely pure and unaffected like
the lotus-leaf untouched by water. Omkara is the holiest of holy
things. Consisting of syllables short and prolated, it is holy and
full of sanctifying things. One shall worship Omkara devoid of
sound, touch, colour, taste and smell. Obeisance to the lord of
Prakrti, obeisance to Yogisvara by whom has been made the
fierce firmament, the earth firm and the heaven extended, by
whom Elysium has been created and Ether made—the two
being the abode of Devas. He has universe as (his) form. He
is incomparable with Prana and Apana. He is a sacrifice and
constitutes all things. The sacrifice is Veda. Veda is obeisance.
Obeisance is Rudra. Hail to Rudra. Obeisance to the lord of
the chiefs of Yogins. This prayer for success should be performed
in the evening, morning and midday. Rudra bestows the fruits
of all desires.

30. [Verse] Just as a ripe fruit is separated from the stalk
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when wind blows at it, so also sin in quelled by the obeisance
to Rudra.

31. The obeisance to Rudra is decisively the bestower of
the fruits of all pious rites, butso is not the case with the
obeisance to other Deves. He who bows to other Devas does not
attain the same benefit.

32. Hence a Yogin should worship the supreme lord after
taking bath thrice a day. Brahman is extensive. Brahman is
tenfold extensive.

33. The lord created everything at the opportune time
with Omkara all round. Visnu was also created by him as well
as obeisance.

34. Obeisance as well as Omkara eulogise the lord. Yajia
culogises Omkara; obeisance eulogises Yajfia. Rudra eulogises
prayer. Hence Rudra’s region is auspicious.

35. These are the secrets of the ascetics in due order. He
who understands meditation attains the highest region.

CHAPTER TWENTYONE

Review of Kalpas
Sata said :

I.  Among the sages refulgent like fire, who resided in the
Naimisa forest, there wasan intelligent sage, well versed in the
Vedas and was called Savarni.

2. He was very eloquent. Standing ahead of them with
humility he approached Vayu the highly majestic god who

frequented that place to render favour to the Satéra-worshippers,
and asked him.

Savarni requested :

3. O all-pervading Lord! We wish to hear from you who
are the observer of everything, the legendsof the Purina. which
are on a par with the Vedas.
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OM: THE SACRED SYLLABLE IN THE VEDA
Dermot Killingley

A full understanding of the Vedic texts {using the term 'Veda' in its broad
sense, Including the Upamsods) requires o knowledge of the Vedic outlook.
Such knowledge s impossible to obtmin fully today, when the texts still pre-
sent philological problems, the history remains hard to reconstruct, and the
ritual itself, on which the Veda says so much, can never become (amiltar.
Even on the rare occastons when the elaborate Vedic rituals are performed,
they lack the social and ideological ambience, and consequently the meoning,
which they had In Vedic times. Those who still reclte or chant the texts do
so malinly for the purpose of private study (svadbyaya), not in a sacrificial
situation; they can have little resemblance to the liturgical whizz-kids, dash-
ing In their chariots In search of the wealthiest and most discerning patrons,
of whom we get a glimpse in $6c 11, 6, 2.

That a full knowledge of the Vedic outlook s impossible should not worry
us unduly, for the same is true of all ancient cultures, But the partial knowl-
edge which Is availlable is hord to obtain, even for the committed indologist,
and harder still for anyone else who wants to understand this fascinating
chapter in the history of India, of ideas, ond of ritunl. Those who have to
rely on translations of the Veda and historles of religion may get o distorted
view: hymns are often selected for their mythologienl, poetic or philosophical
interest, leaving the ritual purpose of the myth-making, poetry or speculation
unexplained; the Upanigads still too often appear as (dealistic philosophy, and
as the less interesting, a8 well os the less comprehensible, the more they
show their ritualistic concerns; while the Brihmanas are passed over in
stlence, as (f they were a dark age Intervening between the fresh, spon-
tancous down of religlon which Miiller saw in the hymns, and the esoteric
wisdom which Deussen found in the Upanigads.'

This essay attempts to trace the history of one ltem in the Vedic view of
the universe which has its roots in ritual and extends into those speculative
passages which seem, ot firse sight, to have forsaken ritual entirely, This also
happens to be one of those items of Vedic culture which have survived, ond
even extended thelr use, to the presemt doy, Some matters which may seem
elementory to speclalists will be explained In the course of the essay, which
is Intended to show how Vedic idens con be made accessible to non-specinlists

The syllable op |s the most sacred sound in the whole Veda. It is the
most frequently heard sound in Vedic ritual, and in the later ritual of Hindu-
ism it has a place both In the duoily private prayers of the brahmins and in
temple worship. It stands {or the whole Veda, rather as the bismillah ("In the
name of God...') stonds for the whole Qu'ran; It also stands for the three
gods Brahma, Visou ond Siva, and for Brahman, the ultimate renlity. Besides
being used in both Vedic and post-Vedic ritual in Hinduism, It is used in
Buddhism, as in the well-known formula om mani padme hiip; it is fomiliar
to Sikhs in one of their names for God, ek onkir, literally 'the one op-
sound'. Not only is the sound itsell used in worship, but the special character
with which it is written Is painted on temples and sacred objects, and printed
at the beginning of religious books; this way of using om s clearly post-
Vedic, since the Vedic culture did not use writing, but preserved its extensive
literature through an extremely exact system of oral learning.

The syllable om itself does not occur in the earliest layer of Vedic litera-
ture, the hymns or mantras; but the idea of the sacred syllable does. The
phenomenon of language plays an Important part in the Vedic view of the
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world, from the hymns onwards. Speech itsell is spoken of as o goddess, Vic,
and o hymn (KV 10, 125} describes her as the support of all the gods, and
the source of creation, We can compare the Vedic (dea of speech as a cre-
ative principle with the Word or Logos by which all things were made in the
prologue of St. John's Gospel, and the idea of God's creation by speaking in
the [lrst chapter of Genesls. Both the biblical and the Vedic trudition belleve
that the word or speech, once it has been uttered, has an existence and o

wer of its own, In this way, a Vedic hymn can be treated oas o thing: it
con be offered in sacrifice, and can strengthen a god, just as an offering of
food strengthens him. It s possible for a Vedic poet to say:

| have brought praise to you...0 Night, like cows to a victor,? (RV 10, 127, B)
or:
Fot you thrive oo pralse, Indra, you thrive on lwms.“ (RY 8, 14, 1)

Whereas in the biblicnl context the crentive word (s the word of God, In
the Veda the word is spoken by the priests, Speech (s an important part ol
Vedic ritual—for the eorly period It Is also the only poart we can know in de-
tall, It is often mentloned that it took twelve years for a priest to learn to
recite the Veda, Not only did this training equlp hum for his function, but the
preservation of the Veda itself, (n the absence of writing, depended on the
exnct repetition, down to the detalls of intonation, of the sacred utterances
the pupll had heard from his tencher, His ability to recite the Veda becume,
inceonsingly os the lteroture grew, @ measure of o brohmin's sanctity, ond
recitation of the Vedn, even outside the sacrificial context, wos o highly
volued activity; It Is to this that we owe the oral preservation of the Vedn
through many centuries when the ritval for which it wos originally intended
wns almost entirely obsolete. Alrosady In the hymns we find thot the priest |s
the smbodiment of Speech hersell:

Ihls Bcarwman-priost s the highest heaven of Seech. (R 1, 164, 350)

Moreover, the words ol the Veda spoken by the priests are the prototypes of
oll words: this theory seems to bo followed by the wuthor of RV 10, 71, This
hymn is addressed to a god, Brhaspati, whose name seems to mean "Lord of

the Rituwal Word":

fighaspatil The flrst beglnnlng of speach (vdc )
Wan when they set out asnigning names.

Thw best they had, spolless,

Hidden in seciel, vas rovealed by love.

Slrce, as though aiftlng grain with o aleve,
Ihe wise onea made Speech with thelr minds,
S0 comrades fecognize comtadeship:
A good mark |s set on thelr speech.

fhrough sacelflee, thay followed the footprints of Speechy

Thay Found her, entared Into tha Sages.

They brought her out, and distributed her diversely;

Thw seven chanters recite her together.” (R 10, 71, 1.3)

The people described In these three verses are the original users of
speech; and because of the close ussoclatlon of speech with ritunl, these
original speakers are naturally priests. They discovered speech by assigning
names to things (v. 1): discovered rather than invented it, because, as the
last line of v. | shows, It existed already, though hidden.
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Werse 2 speaks of them as making speech, however, because when we use
language we are not only using words that already exist, but also making
sentences that did not exist befere. [t is because these original speakers
made speech well, that good priests, who often call each other '¢omrades’
{sakhi) in the Vedic hymns, can recognize other good priests by their zkill in
speach,

P In v. 3, the Sages and the seven chanters sre probably the same people
again: the prototype priests are often referred to as the Seven Sages. The
original users of speech found it through sacrifice, because it already existed
in thelr memories in the form of the Veds; for, although there are many
references in the hymns themselves to the art of making hymns, there are
also hints of the later doctrine that the Veda is eternal. The third line of
this verse may mean that the ordlnary use of language s based on its ritual
use {cf. RV &, 101, 6d below).

The idea that language is hidden does not apply only to the time before
the first priests discovered lt. Language is still hidden in the sense thar it is
difficult te know fully; though ordinary people may be sble to handle every-
day language, the composition and recitatlon of hymns that can praise and
strengthen the gods in sacrifice is a skill known only to a few, and the poets
show the exclusive and mutually competitive spirit of a guild of crafismen.
The same hymn goes on:

Many & ore, Seing, has not seen Speechy

Many a one. hearing does not hear her.

Yot to sany arother she hes revealed berself,

Like a woll-chessed bride, willingly, to har hushand,B (¥ 10, 71, 4)

The Vedic Aryans were aware of the peculiar nature of speech: its power
te bring about results, and its applicability to all known things. For them,
the most wonderful use of speech was its use In the sacrifice, where speech
in its ritual form not only gains favours from the gods but strengthens and
supports them, and makes them present to the participants. It iz becausa the
presence of the gods at the sacrifice, and the bemnefits it brings to them, de-
pend on the words of the priests, that g 10, 125, as already mentloned,
clalms that Speech carries the gods, Speech is a source of life, and Is often
associated and even Identlfied with the cow, which is also a wonder-working
source of life to the Arvans, whose whole economy was based on cattle. In
this verse, the speaker is ostensibly the cow [Renou 1955: 10); but she is
closely associated, il not identified, with speech:

# cow that Finds words, that sets spesch in motion,

Attending with all lnaights—

A goddess wardering From the gods—

A falsa-minded moctal has taken ma.” RV &, 101, 16)

The 'cow' spoken of is c¢learly something that provides man with the insight
{dhi) and language which enable him, among other things, to compose hymns.
[t Iz called & goddess and a cow because it Is a source of life and ‘wealth:
but it has come into the possession of man. Since we: ordinary users of
language move in the profane world, not in the sacred world of the gods
who always speak the truth, we sometimes use our power of language for
telling falsehoods.

Even If the above interpretation Is not correct, the verse does:exemplify
the way the Veda contrasts the sacred with the profane In terms. of .truth,
and falsehood. The world is in constant danger of attack. from the realm of
untruth {asat] {Brown 1941}, and is defended from it by the gods and by the rlt-
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ual, which is an embodiment of truth (sat), In the hymns, our ordinary world
seems to be part of the realm of truth; but later, in the Brahmanas, untruth
is man's normal condition; it is only in the purified and consecrated condition
which he acquires when he prepares for a sacrifice, that he is in a state of

truth llke the gods:

Man is profane in that he spesks untruth...The gods are truth, and man ls untruth.
¥hen he [a man preparing to perform a saccifice] says 'I now go from untruth to Sruth',
hy goes from men tothcqods.e (.Qh'l. 1, 1, 1-4)

The fundamental Vedic opposition between truth and untruth finds expression
in the way we speak; that speech, which belongs to the true realm of the
gods and the ritual, should also be found in the untrue realm of man, is a
paradox which the above Rgvedic verse resolves in mythological terms.

We have already seen speech associated with footsteps: 'through sacrifice,
they followed the footprints of Speech' (RV 10, 71, 3a). The Sanskrit word
pada 'step' is also the regular term for 'word'; we can think of speech as a
path along which each word is a step. We must be aware of this double
meaning when we hear of footsteps in the Veda in connection with speech,
Footsteps and footprints are often associated with cattle; the footprints of
cattle were important to the Vedic Aryans as a means of keeping track of
their wealth, Footsteps are also associated with the three steps of Visou, the
one exploit of this god which is mentioned in the hymns. With these three
steps Visnu supports the world; they are filled with honey, and his highest
step Is the source of honey, which like the cow is a giver of life. The three
themes of the highest step of Visnu, the cow, and language (represented by a
secret name) are brought together in a hymn to Agni, which associates and
even identifies Agni with many gods in turm:

The step of Vignu which was placed the highest:
Ul&\ltmgnwhmm“dmm.g (RV s, 3, Xd)

Another verse associating speech with footsteps and the cow refers again
to Its first appearance, as did RV 10, 71 already quoted:

then the First dawns .du\od.
The great Syllable was born in the footstep of the cow.'0 (R 3, s5, 1ab)

The word for 'syllable' here, aksara, is the regular term for 'syllable’ in
Sanskrit grammar. Here it refers to the original syllable on which all speech
is based, following the Vedic habit of tracing the many which we know in
the profane world to the one source in the sacred world. The contrast be-
tween the one and the many is made clear In this verse:

The Syllable of the hymn, in the highest heaven ubere all the gods are seated:
What can he achieve with the hymns who does ot koow it7?
Only those who know it are sitting together here.'
(RV 1, 184, 39; repeated MMG. 8 and elsewhare)

The one here Is the heavenly syllable which Is the source of all hymns, while
the many are the hymns which people learn and recite in this world. There
is a parallel contrast between the inner circle of knowers, 'sitting together
here', and the ordinary priest who merely knows the hymns; those who
merely know the many cannot achleve as much as those who know the one
source. The same contrast between knowledge of texts and knowledge of the
highest truth is found in the Upanisads (BrhUp 4, 4, 21; ChUp 6, 1, 2-3;
ChUp T, 1, 3; NulUp |, I, 4-5).

The word akgara Is often translated "imperishable' in contexts in which it
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refers, as noun or adjective, to the cosmic source, and which, at first sight
at least, have n[:lthmP I;U do with syllables. For ln-atance. Hume {1931} trans-
lates 8ralp 3, 8, 11:

Yerily, 0 GErgi, that Impecishable is khe wuhesen Seer, bhe wnbeard Heareo, Ethe un-
thaught Thirker, the unundersteod Understander...hoross this Imperishable, O GErgl, is
space wmeen, warp and woof .

and Edgerton (1952) translates 8hG 8, Ja:'?
Brabmen 1= tha supreme impecishable.

Even B4G 8, 1la, which could without incongruity be translated "The syllable
which Veda-knowers speak']® is translated by Edgerton:

Ihich Yeda-knowsrs call the imparishable.

In linguistic contexts, aksara is regularly translated 'syllable' lor sometimes
'vowel' or 'lecter’, since the uwsage of the anclent Sanskrit linguists fluctu-
ates). This gives the appearance of two words, one a philosephical term and
the other a linguistic one, which happen to have the same form. But to sep-
arate the two meanings ln this way Is o obscure the way in which the Veda
speaks of the one underlying the many not in philosophical terms as the Ab-
solute, the First Cauwse, or the Unknowable, but in terms drawn from the
ritual context in which the Veda grew, of which the language of ritual was
an important part.

From its form, aksara would mean 'unflowing® rather than 'imperishable'
{negative prefix a= + root ksar 'flow'); but 'not flowing away; Inexhaustible'
are, of course, possible as derivative meanings. This word 15 made the subject
of the verb "to flow' in EV 1, 164, 42, no doubt as a deliberate paradox:

The cow bufFala has lowed, boilding the wabers.
Ong=footed, bwo-footed; four-Fooked,
Eight-Fonked, nine-footed she has becoma,
Thouaard-syLlatiLed in the highest heaven.

From her the rivers flow diversely;

Thepsby the four directicms live.

Therce flows the Unflowirg;

On it everything 1ives.13 (RV 1, 1B&, 41-2)

Like the cow of fF 8, 101, 16, the cow buffalo is speech, which is mani-
fested in utterances of varving length; itz heavenly form cootaing infinite
possibilities, a fact which was expressed in verse 39 [above) by calling it the
one Syllable, but here by calling it thousand-syllabled. Because of the life-
giving propertles of both speech and cattle, she is also called the source of
another giver of life: running water. The second verse presents a slight prob-
lem: tena, which 1 have translated 'thereby’, is masculine or neuter singular,
and cannot refer grammatically elther o the cow buffalo or to the rivers;
the cow buffale seems to have been silently replaced by some unspecified
source of Ilfe. The water on which everything lives is paradoxically described
both as flowing from this unspecified source, and as unflowing.

Later texts contrast aksara, the unchanging gmund of the world, with
ksara 'the flowing', the world of change (Sveclp 1, 8; 1, 10; 3, 1} BhG 13,
16; 15, 18). Though the cosmelegical ldeas of these texts are less clearly
rooted Ln ritual than those of the hymns, Brahmanas and early Upanigads, to
appreciate their full resonance we should be aware that aksara means ayl-
lable', just as in the earlier texts we should be aware that it alse means
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runflowing'.

That a word whose transparent ecymaology vields the meaning 'unflowing'
should mean "syllable' reflects the Vedic priests' concern with language. The
wards of the hymns, and the insights which they express, are said to flow:

Insights, club-bearimg Indra; Flow, as a watery spring p-mra.m I:ff‘lu" g, 49 )

This flow, however, is a manifestation in time of something which exists out-
side time: a temporal token of a timeless type, just as each performance of
the sacrifice is a renewal of the primordial sacrifice: or, in more familiar
terms, as every train which leaves Mewcastle for London at 7.45 is the 7.45,
so that we can say 'l took the same train last week', or "This train is always
full', even if the engine amd coaches are different every time (cf. Saussure
1962: 151).

The spesch which flows from the priests at the sacrifice, each syllable of
which is sudible only for a moment, would not be possible unless there wore
a source from which it flowed, itself Inaudible and unflowing., Similarly, words
are called unageing (ajara-) in the hymns (Renou 1953 9), Speech thus pro-
vided a ready model for the notlon that the phenomena of our experience
are manifestations of a transcendent substance; this notion became very in-
fluential in the Upanisads. Another such model was provided by the sacrifice.

[f we ask how the composers of the Veda could have thoughe in such ab-
stract terms as type amd token, manifestation and substance, the answer is
that they did not, any more than does a person uvsing a railway timetable;
they thought about relatlons which we can translate for our own purposes [n-
to abstract terms, but they themselves used concrete terms familiar from
their work., Mor did they think about thesse matters In the same way as we
would. They did not think of speech as the manifestation of a highly complex
abstract language system Involving lexicon, grammar and so on; rather, speech
arose out of the one Syllable. Further, not being aware of historical change
in language, they thought of this syllable as eternal. Much later, the theory
of language developed by the ritualists of the Plrva Mimamsa school was un-
ableg to see thar a lexical word, which experience tells us always exists prior
to the utterance in which it ccours, could ever have come into being for the
first time, and concluded that words are eternal (Jha 1942; 103-8, LIG. It s
for the same reason that the author of ¢ 10, 71, 1, quoted abowve, thought
of speech as already existing, though hidden, when the first speakers began
to use it.

The meaning "imperishable’, which modern translators, as we have seen,
often give to aksara, was in [act proposed very early, but in a manner which
shows that it was not the meaning which a Sanskrit speaker would expect the
word to have.

It is unflowing (aksarat). Because it is unflowing it is aksara. And because the aksara
did not perish, ik wes imperishable (aksaya). Impecishable, indeed, ls what LE Qs
called. It is called aksara cbscursly.'’ (SaillpBr 1, 24, 1-2)

"Ohscurely’ means that the meaning which the author attributes to aksars is
nat expressed by it, but by another, slightly different, word, just as it is said
that the god Indra is really Indha "kindler', but called Indra obscurely {HBehlp
4, 1, 2 of. SBr 3, 2,1, 8 B, 1, 1, 2. The word vai {'indeed') which occurs
In both passages often indicates that we are faced not with a direct state-
ment of identity but with a mental act of identification of two things which
are ordinarily considered different. For the author of the Jaiminiya text,
then, aksara did not mean 'imperishable' In commaon language; he Imputed
this meaning to it by stating that it was a disguise for another word,

66
OM: One God Universal



Dermot Killingley

20 permot Killingley

We have seen that the one Syllable (which also means 'the Unflowing') is
the source of all speech. Since speech Is essential to Vedic sacrifice, and the
cacrifice is the basis of the world order, it is easy to think of the Syllable
as the origin of the world: the one underlying the many, not just with refer-
ence to speech but to all things. This meaning comes to the fore in the
tater Upanigads and UhG, where the translation ‘imperishable' becomes in-
creasingly, though still not exclusively, appropriate.

The hymns do not Identify the Syllable with any particular sound; perhaps
they had none in mind, since It belonged with the gods, not with men, The
passage quoted above goes on to report that some pronounce the syllable as
om and others as o; the author gives his preference to om (JaiUpBr |, 24, 3

Later, the syllable is regularly identified as om:

fhe word [or step] which all the Vedas mentlon,

uhich all ascetic practices speak,

Desiring which, people lead the 1ife of the Vedic disciple:
That woed [ will tell you in brlef.

[t Ls om.

for this ayllsble alono ia Brabwmang

Ihis syllable alone is the highost,

iy knowing this syllsble alone,

Uhataver anyone deslres s his,'0 (Katlp 2, 15-18)

The Iden that the original syllable |s om 18 not a necessary part of the
doctrine of the Syllable in the passages we have seen hitherto. But the ab-
sence of om from the hymns does not necessarily mean that om was unknown
when the hymns were composed; the collections record only the hymns, and
not thelr ritunl context of which om was a part,

Though traditional lexicography trents op as a word derlved from the root
av 'to ald', It seems futile to seck an etymology for It, or attempt to give
it o meoning otherwise than by showing the contexts in which it is used, It
seems, Indeed, to be not so much a word as a poralinguistic sound, a vocal
gosture. Though written In roman script with two letters, It is pronounced s
one uniform sound; the m Indicates that the vowel is nasal (except when a
vowel follows in the same sentence, when the sandbl rules of Sonskrit
require it to be pronounced with a final =; In such contexts it is written
aom). The simultaneous oral and nasal resonance gives It a distinctive, solemn
sonority,

Among the STmivedic priests it Is one of several paralinguistic sounds,
These include the stobha (‘Insertion') au-ho-va, Inserted Into Vedic verses
when chanting {Howard 1977: 11). Om itsell, and another syllable hup, may
be inserted respectively before and after the principal sectlon (the udgitha)'®
of a chant sequence (stotriyd). Another SAmavedic practice is to substitute
the vowel o for each syllable of the udgitha, so that only the rhythm of the
verse is heard and the words themselves suppressed; this Is known as anirukta-
gana "unpronounced chanting' (Howard 1977: 23f; van Buitenen 1959: 180f),
Superficially, one might say that the verse Is not chanted ac all, but only the
tune; but this is not so, for the chanter is expected to recite the words men-
tally. The skills of the S3mavedic priest thus included not only the singing of
words but the pronunciation of sounds which were not words; om may have
appeared flrst in the ritual as one such sound. The early stages of speculation
on om are found especially in the Brdhmanas and Upanisads of the Sima-
Veda, which suggests that such thinking originated in Simavedic circles.

Om was also pronounced, perhaps originally in imitation of the Saman
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singers, by other participants Iin the Vedic ritual. [t thus became the com-
monest sound heard at the ritual (van Buitenen 1959: 180). It played a part
in the signalling system with which the priests co-ordinated their various
roles. For instance, when the hotr pronounced the anuvakyd, a formula in-
viting a god, he pronounced it in a low volce but ended by pronouncing om
aloud (Renou 1954: 12), apparently to show that the adhvaryu could now
corry on with the soma libation; the procedure recalls the Tridentine practice
of muttering a prayer except for the last phrase, which is spoken aloud so
that the congregation know what part of the mass has been reached. Again,
the hotr ended the uktha, a part of his role at a soma sacrifice, with uktham
vici 'the uktha has been recited’, to which the adhvaryu replies: oo ukthasa
'Om, reciter of the uktha' (A4iBr 3, 12, 2; TaiSam 3, 2, 9, 1). Other syllables
were used similarly: the signal given by the adhvaryu to the dgnidhra (the
kindler of the fire) to pronounce the formula astu fraogat, which in turn is
the cue for the hotr to say vasat, was Srivaya ('make it heard'), o éravaya,
op frdvaya, U &rivaya, or om A SBvaya; this formula is called the ZSrivapa
(Renou 1954: 31).

The frequency in the ritual of om, and of similar syllables such as o, Som,
leads the Taillp to identify om with Brahman—here perhaps the ritual as a
whole, and the sacred power which it embodies—and with the universe:

(Op is Bratwan; am is this universe...saying 0 frivaya they pronounce the Sécivanay say-
ing am they sing the chants; saying ap Sam they recite the praises (fastra); saylng ap
the achwacyu recites the response; saying am the brahean-priest gives the signal to

proceed (prasava); saying am one giues peraission for the fire-offering.?C (Tailp 1, 8)

On thus appears in the repertoire of each of the three classes of priest as-
sociated with the three Vedas:

By it this threefold knowledge proceeds: saying om [the adhwaryu] prorcunces the
Mrivana; saying am [the hotr] recites the Sastra; saying Op [the udglty] chants the
udgitha, 2! (Olp 1, 1, 93 cf. Chilp 1, 4, &)

This explains the description of om in the Katha Upanisad (Kalp 3, 15a
above) as 'the word which all the Vedas mention'.

Its frequency in the ritual makes om comparable to Amen; it is used simi-
larly to signify assent to what has been said by another. However, whereas
Amen has a clear etymological meaning in Hebrew, 'truly, certainly’, but be-
came fixed in a ritual context so that this context alone constitutes its
meaning, om seems to have had no etymology, to have belonged originally in
its ritual context, and to have acquired from this context a meaning which
was later elaborated in other contexts, as we shall see.

[ts use in the cues given by one priest to another gave it the meaning of
an authorization or permission for what followed:

This syllable is permission, For when one gives pemmission for anything he says just
q.zz (lp 1, 1, B)

Outside the ritual itself, in Upanisadic dialogues which have the ritual as

background, op can have the related but different meaning of assent to a
proposition, or an affirmative answer to a question: -

'Just how many gods are there, Y3 jlavalkya?' 'Thirty-theee.'
Yes (am)', he said.?d {(Brip 3, 9, 1)

"Have you been instructed by your father?' ‘Yes (om)', he said.?*
(w 8' 2. " c'. &.ﬂb S. 2- ': S. 2. 3)
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But this use of om to slgnily assent o alfirmarion Ilrnpl_'u:ﬁ E-Dme_ﬂ'.lt-n-.n:-.n tok
‘ritual: other words Tor "yes' arc wsed in ordinary Sm_whru, Even in the rigual
itsell, when a verse {g3thdl from l?_-'.-El.'.Llll-Elr Iu::!rutnn- is used, the response 15
“not oz but an ordinary waord [or "yes, Fathid:

! |4 Ehe rosponge ko n Bg-vedls verse; "Eathd' is the response ko a gdthd. ' s
divirap TLALRT' s human, S (A 2, 18}

Frcsse Lbois esed at the Doegluning of rlitaal uiterances, the later Sanskrelt
teaditian bos given om the menning of an auspicious invocation (mafgein)
{Ouseparampil 1977 442f1. The same meaning |s simblarly prescribed for the
sentence-initial connective stha, which commoenly marks the beginning of a
new topic; in cach case, the meaning has been deduced from the context,

The above quotation from Chifp 1, 1, 9 suggests an association of oe
with the oumbor three, the oumber of the three Vedas, Tailfp 1, 8, withoot
mentining the number thres, dssoclates oo both with the Veda and with the
univerrse, which like the Veda can be a triad: earth, atmosphere and sky.
These In turn are represented in the three words bhithy bhuvah, sval {the
throe wydhreis, "uererances'), which are often recited together in the Vedic
ritual und are frequently mentioned in the Vedic sitras. They are pronounced
art certimn moments in the rltual, often by the adhvaryw or by the brohman,
the suporvisory priest, as part of a rite to expiate a mistake in the ritaal
(Renou 1954: 144). The three are often preceded by om, a practice which
survives in their use as a preliminary to the daily recitation of the Savitey
muantra (¢ 3, 62, 10). The recitation of oo, the three vydhrtis and the
SAvierT i% enjoined in the Taidr, which adds that e stands for the three
Vedas, nnd identifies it with Speech and with the Syilable mentoncd In B F 1,
164, 39 (Twidr 2, 11, 4-6) The series of vydhrtds |s often exponded by adding
further waords: the Taillp ndds mahab, which it {dentifies with the self, the
sun, the moon, Brahman {represented as 2 fourth Veda) and food: it s note-
worthy thal this addition s mtributed to a pamed (nnovator, MihAcamasya
{Tarl'p 1, 5 cf. Mail'p &, 6, van Buitenen 1962: 36}, A series ol seven vyd-
hritis, in which the last four correspond 10 worlds beyond the sky, has become
srandard: '

o hhGr st suvac mahar Jarnas bopaly satyasn. 'I:T._I_I'_.-il_' 10, 28, 1At 15, 3)
Cher cxponslons of the Serles cxist, soch as
i bwic Buvoh swar janad webist korad ruban mahak Lec cham om (M 2, 2, 1a%

Besides the three Vedas, the triple world, and the three vy3hrtls, there
is a phonetic link with the pumber three. Om is regularly pronocunced in
Vedic recitation as an extra-long {pluca) vowel, three times the length of a
short vowel; it is therefore chreefold because it occupies three units {mmecT)
of time (MaiUp 6, 3.

Fur there is a further sense, not phonetic but phonological, in which om
12 a throofold sound. According o the ancient lodian grammarisns, the sound
@ s motle up of two sounds, a and v, though it s phonetically a monoph-
thong,?f Further, the nasol resomance represented by m was also treated as
a sepurate segment [ollowing the vowel, although it was pronounced simul-
tancously with ;27 (his theoretical treatment is justified by che fact that it
was pronounced as a consongnt @ il a vowel [ollowed, as noted abowve, Thus
a2 con be divided into three spunds, a + o o+ ®7 It I3 sometimes romanized
a5 aum {contrary to the wsua! romanization in which auv represents a diph-
thongl to indicate this. Put this division into throe segments is an abstraceion
belonging to phonological thoory; phonetically, am {8 a single sound, boing a

69
OM: One Book Universal



OM: The Sacred Syllable in the Veda

Gn:r: the sacred syllable in the Veda 23

continuois nasal vowel, [ts phonologicnl threefoldness and phonetic unity  have
no doubt contributed to its importance as a focus of meditation and specu-
latlan,

Thiz threefold phonological analysis of om appears in one of che cosmo-
gonic myths in the Br3hmapas {4ifr 5, 320, In this myth the triad of sounds
making up on is linked to four other triads: earth, air and sky; the three
casmic powers associated with them, fire (agat), wind {vdyu) and sun {Fditya),
which are also gods; the three Vedas; and the three vyahrtis. The myth re-
|ates that the creator-god Praj@pacl, who |5 also the protocype of the father,
gnd of the patron of sacrifice [yajamdrs), desired to reproduce himself and
become many; by means of heat he produced earth, atmosphere and sky. By a
further process of heating (abhi-tap) he produced fire, wind and sun, by heat-
ing these, the three Vedas; by heating these, the three vyahreis; and by heat-
ing these, the sounds a, us mw. The precess of heatlng may be suggested by a
hen sitting on eggs, and translators often wse the verb 'brogd' here and in
similar passages; but the rool tap suggests heat as manlfested in the sacrifice
and in asceticism, as well as in living beings. Finally, Prajdpatht brought together
the threes scunds and made om, the final product of the creative act.

This myth, which iz one of many accounts of the sell-reproduction of
Frajdpati, is elaborated in Manu 2, 74-6; Chlp 2, 23, 2-3 has a briefer ver-
slon, which does not divide om Into three. The threefold ceproduction recurs
in Chélp 6, 2, 3-4, where the original Being [sat} reproduced ltself as heat,
water and food, which, we may add, are lecated by Vedlc thought im the sky
(a5 the sun), atmosphere {as raind and earth {as ¢rops).

Another myth of the origin of op, through not wsing the threefold analysis
inte 5 + o o+ it, uses the same four other triads linking om with the cosmos
and with ritwal: this time the process is not one of heating but of squeczing
aut juice:

Prajépatl conquered the world with the triple Vedat 90 it was his conquest.

He thought: "If the ather gods sacriffce with this Veda, they will conguer this
congquest of ming. Come, I will extract the juice of Bhia Eriple Umets '

Saying "Bhih"*, he sxtracted the juica of the Bg-Veda. It became thia earth. The
juica which flowed out of it—Ehe juice of the julce—was Fire.

Saying 'Bhuuah’, he extracted tha juice of the Yajur-Ueda. It becama this atmos-
phara. The juice which Flowed out of it—tha julce of the julce—was Wind.

Savirg 'Suah', he extracted the juice of the Shma-Ueda. IE became that sky. The juice
which Flowed oub of ik—ere fulecs of the juicea—was the Zun.

Moy thees wis one syllablo whose juice he could not extrect, amd that was om. It be-
came Speech. She is called just o, ard her juice is Oreath itself .28 kil 1, 1, 1.7)

In this myth Prajpati extracts the three layers of the Vedic universe, and
the three powers or gods assoclated with them, from the three Vedas by
means of the three sacred words, and flnds ag thelr rreducible resldue the
sacred syllable which belongs to all three Vedas. This syllable ls not created
but eternal; It ls hidden wntil it is feund by Pra]@patl, just as the sages
found Speech in &Y 10, 71, Id above.

Another passage, again using the motif of heating, similarly links om with
the triads of the Vedas and the vyBhrtis, and alse {by impllcation only, since
the number three In this instance is not mentioned] with that of the worlds:

Peajdpati mesbed the worlds. From them, when heated, the threefold koowledge flowad
forkh. He heabed it. From Lt, when beated, thase syllables flowed forthe Sid. biuah,
=

He heated them. From thes, when heated, o8 Flowsd Forth. 5o, as all the leawes ace
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threaded on a spike, so all speech is threaded en cop.Op Lteelf s this undverse,d
(Chip 2, 23, 2-3)

Here the threefold analysis of om itself is not mentioned; the point, as in
the JaillpBr passage, is the unity of om.

In each of these three passages, the existence of the worlds precedes
that of om. The Aifr passage s a cosmogony, but not the other two) In the
Jailfpfr passage, Prajipati's exploit is not to produce the worlds but to
conquer them and to secure hls congquest against rivals. The Chlp passage
relates the derivation from the world of a body of discourse, the Veda, by
which [t can be referred to and comprehended. The Veda in turn s referred
to and comprehended by the three vydhreis, and the vyAhetis by om. But the
concluding sentence shows that the possibility of comprehending the world
through language i not merely incidental to the world: ag, which unltes all
speech, Is ldentlfied with the world, We may expand the argument by saying
that since language is the means by which we know individual thiogs, om,
which |s the whole of language, |s the means by which we know the whole
waorld,

We often (ind In the Upanisads that the world §s thought of not os having
absolute existence Independent of ourselves, but only Iln se Tar as it impinges
on our conscleusness; sometlmes this way of thinking goes so far a3 o moke
consclousness the source of the world (BphUp 2, 1, 20). The same tendency
undertles the analysis of the world Inte [lve elements on the basis of the
flve senses by which phenomena can be npprehended; this analysis, though as-
socinted with classical SAmkhya, can be troced much esrlier In the Upanlsads,
But, as some modern phllosophers have shown, our knowledge of the world
depends not only on our consclousness and senses, but on the shared view of
the world which we recelve, In port at least, from language; It is natural,
therefore, especlally in vlew of the importance of language in their ritual,
that the Vedlc thinkers should sometimes ploce longuage in the forefront of
their accounts of cosmology and cosmogony. Om, then, asccording te the nbove
passage (Chifp 2, 23, 2-3), is the whole of speech, Including the three vyBhptls
which represent the three worlds, and the three Yedos which contaln all knowl-
edge; om Is therefore the whole world, in so far a3 it can be represented in
language and 30 made accessible to our consclousness.

Belng the irreducible essence of the three Vedas and of the triple world,
om has a natural affinity with Brahman. Brahman wos originally o ritual term,
referring to the sacriflce and the words spoken In b sometimes, in Vedle and
post=Vedic Sanskroit, It con be slmply tronslated "Weda', That the couse of the
universe is called Brohman in the Upanisads results from an old idea, ex-
pressed in the hymos and Bridhmanas, that the universe orlglnated from sacri-
fice, Since the syllable om, like Brahman, pervades the rlitual and the three
Wedns, thus unlting language amd, with 1t, the universe which containg all the
referents of langusge and s embodied and renewed in the ritual, we can
understand why the Kallp, In a verse already quoted, should say:

Thls ayllable alone s Orabman. (ko 2, 18a)
The same passage describes om as that
Deslring which, people lead the 1ife of the Yadic disciple (brafmacarys), (K=lp 2, 15c)

This suggests that the sustere lfe required while learning the Yeda leads not
just to proficiency as a priest, but to something beyond: not just to knowledpe
of the many syllables which make up the Yeda, but to knowledge
of the Syllable in the highest heaven, The highest aim of man, which In the
Upanigads is variously called Brahman, immortality, release from fetters, etc.,
is here called the word {pada), identified as om; az we have seen, pads also
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means 'step’, suggesting the highest step of Yisnu mentioned in the next
chapter (Kallp 3, 9L

Though the Upanisads say many different things about man's highest aim,
they are gencrally agreed that it is reached by knowledge, True knowledge is
not knowledge of many things, but of the ane, often called Brabhman: the
contrast between this knowledge and the knowledge dlsplayed by the ritwal
functicnaries is stated more than once (Brhtlp 4, 4, 21; Mulip 1, 1, 4-5),
and dramatized in several Upanisadic narratives [Chip B, 1; Chifp 7, 1, 1-3;
Kallp 1-2). The syllable op ls mentioned several times as a means to this
knowledge, ar as a symbol of the ultimate reality,

The Mulp uses an analogy to show how om should be used as a means af
uniting omeself with Brahman by knowledge:

The ayllable @ is Ehee bow, the self is the arrous
Hrahman 13 called iks taegek,
hich must be pistced wumeccingly.
Like an arrow, one should unlte oneself with it.>0
Ml 2, 2, 4; cof. Mailip 6, 24, uwbere the amalogy ls elaborated)

The SvetlUp uses an analogy based on the process of making fire by fric-
tlon, used In Vedle ritual; ln the Vedic view, the [ire was aleeady latent In
the two pleces of wood, the act of friction being merely a way ol bringlng
it out. The action of the fire-drill can symbolize the sexual act, the upper
plece being male and the lower female, as suggested by the word "womb'
{vani] below, but it can also symbolize medication on the self:

Az the Form of Fire, when ik is in its womh,

I3 nat 3een, and yekt ika teace s not destroyed—

It can be brought gut again foom the womh of the Fuel—

S0 it i3, in both ways, im tke body with the syllable ﬂ'ﬂ.m i.‘:‘;‘:u'(!t.{.-p 1, 11

This means that Brahman (5 already within us as the self, and can be found
through meditation, as the next verse explains:

Oy making one's body the woad,

fnd the syllable am the upper weed,

iy the constant friction of madibabion

One can see the god, Lkke something hidden.®? [5‘5-15-:{.1:9 1, 14}

A more elaborate discussion of this kind of meditation makes use of the
notion that em is threefold {whether because of its extra-long pronunciation,
or its analyvsis into 2 + o + m), It also uses owo other triads which we have
met already in the same connection: the three Vedas, and the three layers of
the world: earth, air {here associated with the moon) and sky (represented by
the sun). Yet another triad is now brought In: the three paths of the dead
described in the two oldest Upanisads (BrhlUp 6, 2, 15-16; Chifp 5, 10; cf. Kaullp
1}, One of these leads to rebirth (in sub-human form according to Brhlp and
Chilpl: one leads to the maoon [associated with the ancestors, and, as often in
the Veda, with the mind), and then to rebirth [In human forml, while the
“third leads to the world of Brahman from which there is no rebirth. These
theee paths are here said to await those who meditate on one, two or all
three segments of om:

IF bar meclikakes on ik in ore segment (M@Cri). he bs enlighberwsd by that alore, and
quickly eetuens ko Ehe sackh. The Rg-WYeda lesds him to the world of men. Thare; endousd

with ascaticiom, chaskiky amd Falbth, he enjoys greakness.
IF in bwo segmentss be teaches the mindg b is led by the Yajuc-Ueda bo the alr, tu
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the world of Ehe moon. Heviog enjoyed glocy Im the uarld of the moon, he comes hack
“again. .
- I}'Eut b wiw =editates on the highest Man with this syllable [tself in three segments,
- thisat em—he reaches Llight, the sung as a snake I3 freed from its skin, he is feeeo
Prom evll and ks led by the 53na-Veds to the world of Beahman. Me seos the cweller in
Eha ,_-'1;,,, phe Man, highar than the hlghest Liuoing t.hir'rc;+j'3 (Prilp =, 1-5)

Mumbers, as well as language, play a large part in Vedic thought: if two
sets of ideas share the same number, they belong together. Thus the five
senses are linked to the [ive elements [space, wind, fire, warter and earth)
and also to the five layers of bricks in the Vedic altar; similarly, the three
segments of om can be linked to the three Vedas, the earth, air and sky, amd
the three paths of the dead. Moreover, if something consists of a certain
number of parts, an extra part can be added to complete the whole. Thus
the moon, which as it waxes or wanes goins or loses one fifteenth of s
orb in each lunar day, Is said to consist of sixteen parts: one [or each lunar
day and one more, so that the whole is greater than the sum of its parts
[Gonda 1965: 122-5). Again, some ancient triads have been expanded into
tetrads by adding a fourth which stands against, supersedes or embraces the
orfginal three: the four-varpa system is formed by adding the nen-Aryan
§0dras to the Aryan social system of priesthood, nobillty and people; the
samnyasin, who has renounced all status, is added to the student, householder
and hermit to form the four stages of life; and the Acharva-Veda, which has
no place in the main system of Vedlc ritual yet clalms superiority over it
{Gonda 1975: 268-7T1), becomes the fourth Veda, The trlad of the three seg-
ments of om was similorly expanded Into a tetrad, Implicitly in the Maillp
and explicitly in the ¥30Up.

The Maillp is a composite text whose eaorliest stratum is an early prose
Upanigad having close affinities with the Taillp {van Puitenen 1962: 29-72).
This stratum begins by referring to the rite of laying the sacrificial fires,
which, as is later made clear (Maillp 6, J) are three in number, correspond-
ing to the three worlds. They are to be identified with the sell {(Mailip 1, 1),
which is both the microcosmic self known as the breath in the bedy, and the
macrocosmic self, the sun {(Mailfp 6, 1], Both these oBre to be meditated on
by means of om, the three vyBhrtis (bhih, bhuvah, svah), and the SEviteT
mantra (Mailp 6, 2); we are thus presented with a set of triads (fires, seg-
ments of om, vydhrtis, lines of the S3vicrT) which unite the microcosm, the
macrocosm ond the rivoal,

The Upanlsad then proceeds with a binary opposition between the contin-
gent and the transcendent:

There are two Forms of Bratman: the forsed and the Fommless. The foresd is Unksuth
(nsaty)y thw Formless Ls Troth, 1k is Brabman, L% Ls Light., Light i3 the sun. The s
15 cm, 3 (Mailp B, 1)

Thus far, we have on the one hand the formiess Brahman which is beyond our
world, and therefore true, and on the other hand the formed Brahman which
is our world and therefore untrue,3 Thiz formless Brahman, unlike the quality-
less Brahman posited later by Advalta Ved®nta, is not thought of as totally
unmanifest: a similar passage ldentifies it with the wind, the air, and the
‘man’ [puruga) in the sun in the macrocosm, and with the breath, the space
within oneself, and the "man' in the right eye in the microcosm (Brhlip 2, 3,
1-5). In the Maillp passage, the formless Brahman is maonifested macrocosmi-
cally as the sun, which, though located in the sky, rules over the triple

world both by looking down on it and by measuring time; it is also manifesed
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as om, the foundation of speech and ritwal. The Upanisad continues in the
manner of a cosmogony, saying of this Brahman-op:

It becams a self. IL divided {tcelf Lnto theee; on is in bhcoa gegments (edltrd). By
maans al these, the vhole wniverse Ls woven, warp and I..Jcn'_'pl’r o itk [5:* o Erahrr.arlt.

(Mailir B, 3)

The Hait'p as it has come down to us is interrupted at this point by some
further remarks about om to which we shall return, but which van Buitenen
[1962: 41) has shown to be later additions. The cosmogony which then follows,
however, is parallel to the above, and to some extent explains it 1t elabor-
ates the thresfold charocter of op alresdy mentioned, associating [t with the
three vybhetis, and through them with what is clearly an anthropomarphic
representatlion of the three worlds, and ag the same tlme a prototype of the
ardinary man:

Nowey the univnrse was vnobbeced. He, the Toukh, Peafpati, mocde hoat, and uttorod Ln
Lurns Bhli, Bhevah, svoli. This Ls Prajlpetl’s fFlomesk body, the one containing the
worddss svah 13 its head, biwealy Lts novel, B Lbs Feet. S (Mailip 6, 6)

The name Prafipatl ls new to this passage, but is Tamillar as the subject
of cosmogonies of this kind. He utters (vydhr) the bitherto unuttered universe
by pronouncing the three utterances (vedhec)h this ritual act {8 also o cre-
atlve act, since, as we need not be told, the three vylhrils correspond to
aarth, atmosphere and sky. Another correspondonce passed over o sllence lere,
bhut impllelt In the sequel, @3 thot between the three worlds (A28r 5, 32) or
the three vy@ihrtis (Prifp 5, 3-5) and the three segments of og.

Basldes this threefold contingent maonlfestatlon of Brahman-Prajdpatl, he |s
nlso maonifest as the sun, which 18 tronscendent in thot fe rules over time and
the three worlds. The microcosmlc counterpart of the sun Is the eye; as ex-
plalnod elspwhore,

This man who i3 ssan in the ayaet Ba Le B a8lf...He 18 the Immorbely the fosrlessp be
in Orahwan, 30 (Chilp o, 15, 14 ef. Srhip 2, 3, 5¢ Bhlp a, 23 o1, 7, %)

After enumerating the three vyfibrtis and the three parts of Prajfipati's body,
the Haillp continies:

The sun ia Lta eyey Tor the greabt segembt of a man ceaides in the eya...The eye 1a
Truth, 3 {Mrillp 8, B}

Though om i3 not mentioned here, the vie of the term ofted ("'minfmal
metrical unit of tlme; segment') shows that it is still to be kept In mind, Dy
comblning the binary opposition between contingent and tronscendent with the
threefold analysis of the contingent, we have a set of tetrads: earch, oomos-
phere, sky—sun; feast, navel, head—eye; & ue m—the great segment. The
fourth member of each tetrad is not on the same level as the other threes
it tramscends, unites and rules over them. There i3 a suggestion that cthe
three lines of the Savitrl mantra also have a transcendent fourth, the word
bhargas (Waillp B, T); there i3 a more explicit account of the fourth line of
the Savitri in BrAlfp 3, 14, which will be discussed shortly., But the Mailip
passage glves no indicatlon of what 15 the fourth segment of om, nor of what
is the fourth vyadhrei. A fourth vydhrti, mahalh 'greatness', was introduced by
one Mahd@camasya (Talllp 1, 5), as mentioned above; the cholce of the word
mabal 15 no doult connected with the mabkatf m3crd 'great segment’ men-
tioned here. The Mail/p may understand mahal as the fourth vydhre, or it
may deliberately leave it with no utterable form; it may also understand the
fourth matrd of op to be the syllable itsell.
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The idea of a fourth, formless or ranscendent part of en is developed in
one of the most influential of all Upanisads, the brief and cryptic HEJ_.-'p.

This Upanisad begins by linking o@ o yet another triad, to which it then
adds a mysterlous fourth member:

flm: Ehis syllatle is thwe unlverse. Thee ewplanatlon of it Qs the whole unjvecse, F“::i‘
m'."“.-.j;_ and Mfutore, is omp amd whalover eloe is beyordd the Uires times; §s aleo om,
(25 1)

That om Includes the three aspects in which we experience time, ond also
gternity which s beyond our experlence, follows Trom its belng the whole
universe, which in turn follows from (ts identity with Drabhman.

The ¥AUp also uies the common Upanisadic identification of Drohman
with the conscious sell underlying all our experience. The Brhl'p describes
throee states of this self: waking, when we experrience the world oround ws;
dricaming, when we experience a world we hoave ourselves created by "taking
the material of this all-containing world, taking it to pieces, and putting it
together again', and dreamless sleep, when we are consclous of nothing out -
dlde ourselves, but our consclous sell remalns, in a state of quasi-sexual
undon with ftsell, enjoying a state of supreme bllss which s the world of
Brahman (Arhlip 4, 3, 19-33). The Chip expresses dissntisfactlon with this
state of bliss (which wo cannot even remember when we wake up): it s no
better than annihilation (Cht'p 8, 11, 1-2). It sccordingly adds a fourth state,
I which the sell is free from the body; but it is hard to ses whaot this state
In, and from the description, 'loughing, playlng, enjoying oneself with women,
choriots and (riends’ (Chiip 8, 12, 3), it appears to be only o superlor kind of
drenm,

The Hilip also describes waking, dreaming ond dreamless sleep, calling
them "feet' or ‘quartera’ of the self, and (dentifying them with the thres sog-
ments (mitrd) of om: ay ue @, It then adds o fourth, but this Is described In
very different terms from the fourth state of the Chi'p passage:

Thoy think of the Fourth as unsesn, nob bo be dealt with, iepalpable, Featureless, un-
Lhinkabla, wimenble, the sesence of Lhe keowlodge of the ore Self, b cossetion of
phenomena, peaceful, benbgn, without dasllty. Tt §s the 9elfj Lt Ls whet should be
L (Mg 7)

Like the trind of past, prosent and future, the trind of states of the self s
here expanded by the addition of o fourth which i3 not o further member of
ther series, but transcends it

This "fourth’ is often interpreted as a state of teance, such as is experi-
enced by mystics when they lose oll knowledge of worldly phenomena and
even of their own personalities (e.g., Radhakrishnan 1953 698 Elinde 1969: 124).
However, It appears from the text that it Is not a stote of the sell ln the
snme way as waking, dreaming and dreamless sleep are) it is not described ns
a state {sthinal of the self, as these are (NGUp 3-5), but as the self itsell,
COur experience of waking, dreaming and sleeping shows us that we have a sell,
which at different times 1s aware of the outside world, or aware of an inner
warld, or aware only of its own unity as a 'mass of knowledge' [praffana-
ghana ) MJUp 5 cl. BrhUp 4, 3, 23-32). But these experiences do not tell
us directly about the self, but only about the objects of which it is consclous.
Whae the Upanigad is trying to do is to know the self—=which is also Brahmaon
—a8 it is, ond not in relation, even negatively, to anything else:

Mot imeardly knowing, rob outsardly knowlng, ot krowing both ways, not s mass of
ruledos, rot krowing, not wkanoulng, 2 (MElp )
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The word for 'fourth' here (M3Up 7; 12) is caturtha, the usual word for
fourth' In classical Sanskrit and also In the Upanisads. This word, though it
has apparent cognates in other Indo-European languages, seems a relatively
late formation (Mayrhofer 1956: vol. I, p. 515); at any rate, it does not occur
in the BV, where the word for 'fourth' is turTya. In later literature, including
several Upanisads which are outside the generally accepted canon, the archaic
word turiya Is treated as a technical term for the mystical state to which
the HEUp was thought to refer (also turya, Mail/p 6, 19).

The use of turiya in this connection is suggested by an older passage
(BraUp 5, 14) which follows the same pattern of adding a transcendent fourth
to a series of three. This passage links the three padas (lines, literally 'steps’)
of the SavitrT mantra (RV 3, 57, 10) with earth, air and sky, the three Vedas,
and a set of three breaths (pripa. apana, vydna; other passages speak of five
breaths, adding samfna and udina); it also links the eight syllables in each
line of the mantra with the eight syllables made up by the names of the
members of each of these triads, It then adds a fourth pada, on which the
mantra is founded (BrhUp 5, 14, 4), but which cannot be obtained (Brhlp 5,
14, 6); unlike the three actual lines of the Savitfd, it has no manifest form.
The idea of a formless fourth pada of the ShvitrT is suggested by the fact
that the GiyatrT metre, In which this mantra is composed, is unusual in having
only three lines, the pattern of four lines, of whatever form, being predomi-
nant in Vedic and even more 350 in classical metre; and also by the close re-
lation between the two words pada 'step; word; line of verse' and p&da 'foot;
quarter; line of verse', the latter being often used In describing anything that
needs four parts to be complete, The Brhlp passage refers to this fourth
pada by the archaic word turiya; and in the other Upanisads this word Is not
used except in a sense which is clearly traceable to the same passage.®’

If the SlvitrT is completed and supported by a fourth, unmanifest line, it
follows that the syllable em, which is closely related to the SdvitrT both
through their use in daily recitation and in having three segments correspond-
ing to the Slvitri's three lines, may also be supported and completed by an
unmanifest fourth; and so we find in the MaUp:

The fourth is not a segment, not to be dealt with, the cessatlon of phenomena, benign,
non-dual; thus the sound am is the Self itself,’d (Mp 12)

This description of the fourth which is not a segment of om but the whole,
partly echoes the description of the fourth which is not a state of the self
but the self itself (MaUp 7), and identifies the two. Just as the phonetically
monophthongal sound om is the basis of the three segments a +» v + o Into
which it is analysed phonologically, so the self is the basis of the three
states of waking, dreaming and dreamless sleep by which we recognize it.%S

It is not certain, though it seems probable, that the idea of the fourth,
formless pada of the SAvitri mantra (BrhUp 5, 14) I8 the model for that of
the fourth which is the syllable om. [t is clear, however, that the application
to it of the term turiya underlies the subsequent use of the same term for
the fourth state of the self.

Speculation on the syllable om continues in the later Upanigads; but as
there is no fixed canon of Upanigads, it would be inconvenient to pursue the
matter further, as well as increasingly irrelevant to the study of the Vedic
outlook. The analysis of o= into triads also continues., A passage inserted In
the MaiUp, after the one we have discussed, identifies it not only with the
three vydhrtis, the three Vedas, with fire, wind and sun (located in the three
worlds), and with past, present and future (as ¥3FUp 1), but also with the
three fires (an identification perhaps implicit in the original version of this
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Upanisad), the three genders masculine, feminine and neuter; breath, fire and
sun; feod, water and moon {these two triads again being located in the three
worldsl; the three elements of personality buddhi, manas and ahamkara, the
three breaths prana, apina and vyana (BrhUp 5, 14 above); and the three
gods Brahmd, Rudra and Visnu. This last triad became a standard interpret-
ation of om, but in a different order: Brahm3a, Visou, Rudra (also called Siva);
this order 1s required by their respective functions as creator, preserver and
destroyer of the world.

In this attempt to examine an aspect of the Vedie outlook which has to
do with language, we have from time to time drawn on modern linguistic
idens. This 18 not to suggest that any modern system of thought provides a
key with which Vedic thought can be decoded, and the logical gaps in the
texts filled in, as Deussen used nineteenth-century ldealism to decode and Blp=
plement the doctrine of the 3tman; rather, it enables us to find in the texts
samething that makes sense to us, instead of regarding them as a set of ar-
bitrory o irrational assertlons.

In applying modern categories we should not lose sight of what we can
discern of the Vedic outlook itself; and since our direct evidence consists en-
tirely of texts, this means using one passage to illuminate another and find-
ing the recurrent features, and especially the recurrent collecatlons, se-
quences, and patterns of features, which show that we are deallng with an
ordered system. Mor should we think only in terms of one Vedic cutlook:
while the systematic similarities between passages may show us an overall
continuum stretching from the hymns to the verse Upanisads and beyond, the
systematic differences show that the outlook [s constantly belng shifted, and
sometimes consciously adjusted or even revolutionized, by thinkers who were
creative as well as traditional, and capable of giving new meanings to old
words, old phrases and sometimes even old verses.

NOTES

Panikkar (1977) is a notable, though eccentric, escephion. Gonda's works are Full of

informatlon, though sometimes it Is hard to intecpret.

2 doa te of Lulkaram.../rftci stéeas nf jigylse.

tulm hi stosa-vdrdhara {racisy uktha-ufcahanat,

& brahedvam ulcdh pacamim wybma. For the association of speech with 'highast heaven', cf.
F% 1, 164, 38a (below, nil),

5 bfhaspate pratnieds vBeS Sgran ySt priirata ndmadhfyam dédhanah/ yéd ofhm dréstham yhd
ariprén 841t prond tdd eqdm mihitam glawih (1), sSktum iva t{tadnd pundota yiktra dhirs
ménasd ulicam Skcatad Sked aflnTyak iulcl-lfani. jAnate bhadrdigim lakssTr nihitachi uief
(2). yaiMéna vicsh padavyam dyan tim Snuauindann falsu privigtim/ tam Abhftyd wyh-
dachuh purutrd tim saptd renh§ abhf sh= navante (3).

6 utd tvah pldyan nd dadards vicom uth tuah Srowln na donoty ended uth tvasmal tamde of
saste jWydva pitya ufat® suadiesh,

? viEco-ulday vAcam udirdyantTn wifvabhic dibnlr upat{sthamGnam/ dﬂ'.lfl:l drubbhyat phry
pyisTn ofe § ndufkta mictyo dabhef-cot@. cf, Gonda 1963: 91-3.

8 dmechyo wil plruso ydd dngtam vhdatl...satySm ev devd dnctam mandsyl idSn aham Snptat
satydm dpalmiti tan memigyebhyo devin dpaiti.

9 padim ydd vlsnor upambs nichdyi téna pasi ofwam nima gfindm.

10 usésah plirvl dcha yad wyisde mahbd vi jajfe skghraa padd ghh.

11 rofi akgare paramd vybman ydsmin devl Sohi wifue niseduh/ yis tén nh wbda kim rd wari-

syati yé [t vdd wicls té imé sim Ssate.

=
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17 tad va elad sksaran GArgy adrgtes draghbe asTuten Aroty amatam manty...otasminn u vnnly
skpnee Qirgy AkAdn obtad ca pratad cetl.

13 axyarop brabma paramam.

14 yadl aksacam veda.uido uadant i,

15 gourfe mimiya salindnl Likgaty ékn-padl dvl-padl si catug-patlD/ a3ki-pad] babhdvugt
sahdsrikgard paramd uydman (41), tésydh samded dohl uf ksarsatl téna JTvantd prad{ g
catuscun/ tdtah kgaraby aksicam tad visvam Jon JTvall (42),

16 udefun wadeirn avatd nd sifcatd kgArantindea chibdyah. In ven Bulteren (1990: 180, m5)
the tufecerce Lo Lthis verse 1y misprinted.

17 tad akgorad sva. yad akgacad eva tasedd ascsacam (1) yad v wvilkgacam ndlesfyata tosmid
sMnayum, akgayam ha val ndinnltat, tod skgoram LLL paroksem dcaksate (2). cf. S o6, 1,
3y O, T toke aleswrat an a pressol porticiole with the negatlive praflix d=. Van Bultonon
{1a59s 1°79) takes 1L as an Imoerfects "That flowed, hence Lt Ls alesra, ' This inter-
pretatlon seenm to lnply Ehabt the author etymologl zed a)qnm o the prirciple of D
a ren lovereks (6f . Goreds 19558 84) 3 At would make my arquesnt moare comollcated, but
would not lowvalidate 1.

10 mnvve wnd® yabt padam Snaneotl Cepdmsl aarvigl oo yad uadantl/ yad lecranto hrahmaoarysn
carant| ot te poadam nageoabwen bravley om [ty etat (15), stad dhyeublosaray bratws otad
ahy avikgacnm paeam/ abad dhy aviilgaras JERLUE yo yaod fcchatl tasya tat (16},

19 Oueepacsrpll (1977 000) says thal, odgftive Le o name of o, hle seome to be 4 nlsonden-
atanding of (W 1, 1, 1, whileh Lo not a statoment of Ldentlty But an Injunction to
foehbify the syliable ap mentisdly with U adgltha, Zanhome {1906: B4) aben Lhe same
redoundarstinnding,

20 om ALl bestwn. om LETdap ancvam. .o Ardvayety ddchvryintis. om Ltl samanl gayanti. op
dom LtL dontefind damsanti. om Lty adiwaryh pratigacam pratigroAti. om LEL beahmd pra-
atoauth, om Lty agnibokeam s Jdndti,

21 Lonwyas trayl vidyd vactote, om Ly Sdcdvayatl, om LtL dapaatl, on LLy udgyatl.

22 tad vi wtad wew Fiikascam. yad ond lelp canu faniaty om Lty eva tadiha,

23 kaly wua duvi yi Pinualkyetl, traya 1LL, om AL hovica,

20 anudlnto nv mol piteotl. om [tE hovdca.

25 om ALy peal pratigaes evap tathnbd gAEhdyd om 181 wnd daluam tathatl s,

20 A phonetle description kelln us how the aounds of w largunge are pronounced: o phonog-
logical duscelption tells un how these sounds may be colntecpretod an & system of ab-
atreclk unbta. The towsors fac Lhe analysis of O Into a and U 1w In certaln paradig-
matic rolationns botween thosn nounds which are fomliliac to all Sanebkritists, ang which
Incidentally huve eenbled compatative philplogists to pecomatruct an older diphbhongal
prommciation of o (Allen 10532 127y 62-4). A falrly slrple axasplo of those celatlonn
19 the way drrord 'he beats' Is Lo St *thay teo beae! as astd “he La' Ls to stah
"thiy Luo are's on even simplor one is bhe Fact thot ubab we call the Katha (poantxd is
In Sanakedt kathopertisat

27 The delalls of the sncient pronunciation are more comelex and not fully keown (Allen
11531 39-4f) 1 but thin statement anmm coasonshln in the came of on.

28 pro {§patir v8 Ldam Leayena vedend loyad yad ssysden Jltap tab (1), ss alkgats Lkthes cod
ui anye coud srmnn yedens yokgyanta imam vive te jitom jegyanti yoyom mama. hanta
trayasys uedasys casam Fdodd Ltl (2). aa bhir Lty evacguedanyn rosen Adatba. seyam
prthivy abhavat, tasys yo ramsh pranedat so 'gnlc sbhavad ranasya rasah (3). bhwwa 1ty
ava ya jurvodasyn rasam ddatta. tad idam antarikgam abbavat. tasys yo casah prioedat sq
ufiyur abhavad rasasys casah (4). svar ity ove simovedanya rason Sdotto. so 'sau dyauc
abhavat. tasym yo rosah prinedat sa Adityo "bhavad casasya rasah (5). athaldasyalvilosn-
atya rasam nafaknod fditum on fty sbtasyalun (6). seyam vig abhavat. om pun niimaigd
tasyd v prina evn rosah (7).

29 prajapatir lokda sbhyatapat. tethyo ‘bhitsotebhyss trayl uidyd sompr8sravet. bfin abhy-
stapat. tasyd sbhitaptdyd otény akgacfind ssspriscovanta bhiic bhuvah asuar £ti (2). tdry
abhyatapat. tebhyo 'thitaptebhya omisiral sseordseavst. Lad yabhd €ankund sarvinl
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n

2

13

patndni samtrnndny even onkdrena sarvl vik samtyond oskSre svedom sacvam opkars evedn
sarvam (3}, Tw word fur 'spike’ (Gadku) (s ofton translated 'stalk' nerp, or oven less
appropriately "vein' (an Lf the samn veln could run through seversl leaves)), apparently
bocasse readers could not understand why a collection of leaves should be hreaded on »
soike. Von Buitenen (1950: 180, M7) points out the parallel Auilpfr 1, 10, 2, which
has Sl 'needle’ for dritlas; be suggests that both passages tefer to 'herb-lesves stuck
on a spike to dey'.

pransuo chamd) faro ny Stmd bratean tal-lakgyam uwcyste/ apramattena veddhavysn daravat
Lan-sayo bhavet .

vatner yatha yoni-gatasys muctir na driyate raiva ¢a Lidga-nadaty/ =3 bhiya evenchana-
yonk-grhyas tad vobhayam val pranawena debe.

sua-ceham aranim krtvi pragavam cottardranim/ dhyana-nimmathanbhyasid devan padyen
nigihavat.

38 yady ska-mdtran abhidydyTta. we teraiva sopeeditas tGenam sva jagalyss abhisam-
padyate. tas roo manugye-lckam upanayante, sa tatzs taopasa Lrafeacaryena sradehayd
sanpanni sahimdnam arcbhavaetl (3). atha yadl dvl-matrens manasi sampadyate. so
"ntasiksam ya jurohir unniysto soma-lokam. sa poma-loke vibh(tim arbhyn punar Suacbate
(A). yatv purar stas trl-slitrenomily otenaluSkgarena parss putusas abhldhyiylts. sa
tejzsi sdcyan saspannah. yathd pidodaras tuach vinirmucyste. evam ha val sa pipsand
winirmactaly sa samabihle wonTyate hrabma-lokam. sa etasmij jTva-ghandt pacdt pacam purl-
fayam purugam Thsate,

34 ove viva brateano ripe mictam clmirtan ca. atha yon mirtes ted asatymm yad amictam tat

»n

36
”
n
¥
«0
w
a2

a

o
A5

satyem. tad bratwa ta) Jyotih. ya) Jyotih =a ddityah. sa vi esa om iti.

In eaclier formulations the opposition is betwoen the formed which 19 SOt and the form-
less wnlch Is tyat ‘yondur' (Behlp 2, 3, 1-5; Thilp 2, 63 cf, von Duitenen (196G:A0<1))
row the formless is called salym, so that the fareed has to b asatys. However, Lhe
rotion that this world Is uwntsue (arta) vhille the ather wrld is true (Satyn) Is rot
mews ef . S 1, 1, 1, & sbave,

atact atmibhavat. sa trachitednam vyskuruta. om Lt tisco mateid., etabhih aarvas Ldom
otam protan caivasain.

athivy@hytom v idam §slt. 53 satyam peajipatis tapas teptulinuvyaharad this bhuval svae
Iti. eyalviisya pea jioateh sthavistha tanur ya lokavatiti. suar ity asydh sizo mathir
thuvo bl pidal.

ya eso 'Malnl puruso driyato wye Ateet! hoviica. atad amctam sbhaysn stsd brabeetl.
Sdityad cokyuh caksur-dyattd hi purugasya mahatl matrd...setyss val coksub.

om ity etad skgsaram (dam sarvam. lasycpsvyddvylinam, Uiwitsm bhauad bhavigyad iti sarvas
oskara wua. yac cinyst tri-EIEtThap tad apy okira eva.

adratam avysuahiacyam aqrihyam alakgonss acintyam avyapadedyam skitma-prtyaya-sicam pra-
pafcopafamup $3nton divam advaltes caturtham menyante. wa dtmi. sa vl jfinyab.
rantah-pra jies na bahih-pra jfam rothayatah-pra fiam na pre Rna-ghanas na pra jfan

NEDTs jiam,

The Brhlp passage also mentions a practice of reciting the SivitcT mantea in the
anztubh metee, whilch has four Linea (Brblp 5, 14, S). This probobly refers to KV S,
82, 1, an anustubh verse resesbling the well-known BV 3, 57, 10; Lt use in s rite (s
prescribed in (ilp 5, 2, 7. The Brhlp passage condemns the recitation of this four-line
mantra, perhaps because It precludes the notlon of a Tormless fourth poda,

asatrad caturtho 'vyavehiryah prapoficopadamah diva 'ovaltah. ekam omkies atmalva.

There may also be some connectlon botueon the des that ap has more thon three segmmts
and the statesent of the relatively recent Simevedic marual MEtra-Lakgwrs that om has »
duation of 3 sitrds (Moward 19771 40).
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"Verily beginninglessly BRAHMAN ALONE is OM. (The Word) is Shabda-Bra-
hman (Brahman in the form of The Word). Om is the Vacaka (Designator) of Brah-
man. The whole Brahmanda (cosmic universe) is a projection of OM. Verily God, gods,
and goddesses, and all life and all the Cosmic Universe is OM alone. There is nothing
that exists outside its projection. Its further glory is this: the past, the present, the future
-- everything is just OM. And whatever transcends the three divisions of time that too

is just OM. For truly, everything is Brahman. And this Self within (Atman) is Brah-

man.

--Rishi-Vani (Words of the Rishis).
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SYMBOLISM OF OM (AUM)
AND THE
GAYATRI MANTRA

1. The total Existential Reality

OM or AUM is the most comprehensive, universal, non-personal, holy Sound-
Symbol (LOGOS) and Designation (Vacaka of the SUPREME INFINITE DIVINE
REALITY. This Divine Reality is of the nature of ANANTA-SAT-CIT-ANANDA
(Absolute INFINITE-EXISTENCE-CONSCIOUSNESS-BLISS). It manifests as the 7o-
tality of Existence from the external-most Physical to the intemmal-most Spiritual-- on

Four Cosmic Planes, Macrocosmic (Universal) as well as Microcosmic (Individual), viz.

1. The Gross or Physical;
The Subtle or Psychical;

The Potential or Causal; and

2owow

The Transcendental of Meta-Pheno-

menal, which is the Source of the first three.

The first Three Planes are represented on the Cosmic level, respectively, by:
1. Our external physical or empirical universe of sense-experience with
its different types of life, such as microbes, plants, fishes and birds,
animals, and human beings experienced while living through the

Gross-body--designated BHUH or BHUR-LOKA,;

2. The intermediate subtle regions with the Manes and other subtle in-
visible beings inhabiting them, which are apprehended psychically
while living or through the Subtle-body after death--designated BHU-
VAH or BHUVAR-LOKA;

3. The several heavens with the different types of angels and gods resid-

ing in them, including the Highest Heaven called the Abode of Truth

OM-mukh2doc.doc
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(SATYA-LOKA) where dwells the SUPREME CREATOR-GOD
(BRAHMA), to be envisioned spiritually while living in Samadhi or
Trance, or through the Spiritual-body after death--designated SVAH
or SVAR-LOKA.

These three planes (TRI-Bhuvana) together constitute the entire phenomenal
universe, called the BRAHMANDA. The Supreme being and Universal Oversoul of
the entire Brahamanda and all its beings is designated PARAMA-ISHVARA (The SUP- |
REME LORD AND RULER Parama-Ishvara (Parameshvara) rules this Brahmdnda, di-
vided into fourteen cosmic worlds (CHATURDASHA-BHUVANA-s or LOKA-S), from
within (Antaryamin) permeating it as its OVERSOUL. (PARAMATMAN).

Beyond the Phenomenal Brahmanda is the Noumenal, Non-Personal. Transcen-
dental Absolute Spiritual REALITY designated BRAHMAN (THE INFINITE}, which
is Supracorporeal. Meta-physical, and beyond all Worlds and Heavens (LOKOTTARA).
That is the FOURTH PLANE (TURIYA), the Absolute beyond all Time, Space, and
Causation. IT is pure infinite Spiritual Existence, and not any Region or Person. All the
other Three Planes are Relative. They are within time, space, and causation and rtest
on the Fourth, their Source, like a cinema-show on the screen without affecing IT. It is
the ABSOLUTE BRAHMAN that appears as Parameshvara when associated with the

Brahmanda, the entire Phenomenal Universe of the Three Planes.
II The Macrocosm and the Microcosm

THE MACROCOSM which is represented by all the above Four Cosmic Planes,
and the MICROCOSM the individual unit which is a part of it, are built on the same
plan, just as the fully manifested tree with its trunk and branches, leaves, flowers, and
fruits, bears also seeds, each of which contains within itself the potentiality of manifest-
ing a similar whole tree including similar seeds. Though the seeds are for the time
being a very minor part of the tree, without any similarity to it, all the elements and

ingredients of the whole tree are lying latent without every seed though invisible. Simi-
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larly, each individual being or person, though apparently an insignificant part of the
Brahmanda, contains the potentiality of the entire Four Planes of Existence of ANANTA
-SAT-CHIT-ANANDA, which he orshe can manifest in due course through spiritual
efforts (Sadhana) and final affinity and unity ( Yoga) on each cosmic plane through iden-
tification with it. Hence, as a corollary to Bralhmanda, the individual is called the Pind-

anda(Anda means egg, which has the potentiality of reproducing its original source).

It will be interesting to note that from the Vedic literature onwards, in the Upani-
shads, the Gita, and the later literature, the Supreme Divine Reality BRAHMAN is refe-
red to as the Eternal Empyrean Source in which the tree of the universe, called ASH-
VATTHA (literally, 'that which will not last till tomorrow' that is everchanging and
ephemeral), is rooted." Sometimes the Divine Reality itself along with the universe is
referred to as THE ETERNAL TREE, since the universe is rooted in IT ( SAT-milah
saumya imah sarvah prajah, Sat-aya, tanah, Sat-pratisthah-- Chandogya Upanisad VI. 8
. 4),2 and continuously manifests from the Reality, like the waves in the ocean, while
the Reality remains unseen. The Katha Upanisad (V1. 1) says: "This is the Eternal Ash-
vattha Tree whose roots are above and whose branches spread below. Thatis verily
the Pure. Thatis Brahman, and that is also called the Immortal. In That rest all the
worlds, and none can transcend IT. Verily this is THAT." Cf. Also Svetasvatara Upani-

shad, 111. 9:

"Rooted in His own glory He stands like a 7ree. One without a second and im-
movable. By that Being the whole universe is filled." ( Vzksa iva stabdho divi tisthati

ekah; tenedam pilrnam purusena sarvam ).

Gita, XV. 1-3 says: They speak of an Eternal Asvattha rooted above and branch-

ing below whose leaves are the Vedas....

It was stated above that whatever is in the Macrocosm in a fully developed form
is also in the Microcosm potentially in the seed-form, though unseen. Conversely, we

may also surmise that whatever latent intellectual and artistic faculties are manifested
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and developed in the Microcosm in course of time or evolution are already present in the
Macrocosm in a fully developed state, though ordianarily invisible to us.” Thatis, we
cannot comprehend them without proper mental equipment, training, and attuning our-
selves to it. But the Yogi-s with disciplined and trained minds visualize them (Y ogi-prat-
yaksa), just as ordinarily we cannot see with bare eyes what the astronomers see about

the far away galaxies, nebulae, etc. with the help of powerful telescopes. Cf. a) 7Tad
Vispnoh paramam padam sada paSyanti siirayal, divi-iva caksur atatam--Rig-veda, I, 22-
20; also b) Esa sarvesu bhiitesu giidho atma na prakasate; drsyate tu agryaya buddhya

sitksmaya siksma darsibhih. Katha Upanishad, III. 12. 4

On the Microcosmic level, in the individual person, the corresponding States of

the Four Cosmic planes are:

1. The Gross or Physical-Body (Sthiila-Sarira) of the Waking-State (Jagrat),
operative while living, which is an integral part of our entire physical universe of sense-

perception (Bhifh);

2. The Subtle or Psychic-Body ( Suksma-Sarira), experienced psychically and to
some extent in the Dream-State (Svapna) which survives death of the Gross-Body and

is an integral part of the Cosmic Psychic-Plane (Bhuval );

3. The Potential of Causal-Body (Karapa-Sarira), experienced as the formless
and objectless pure peaceful happiness inthe dreamless Deep-Sleep-State (Susupti),
when both the Gross-body and the Subtle-Body are held in abeyance, and which lasts till
the real Self-Knowledge dawns. It is equivalent to the State of Involution (Pratisarga) of
Brahmanda when it returns by the reverse process into its Causal or Seed-State (pra-
laya) after billions of billions years. From that Seed-State again the Evolution (Sarga) of
the next universe commences after a long period of dynamic rest, just as we commence

ournext day after sleep.
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In the different categories of Spiritual States experienced in different types of
Trances and Samadhi-s, when one envisions angels, gods, and the Supreme Personal
Creator-God and has the intercourse with them, the Causal-Body, having been purified
and rendered subtler and transparent (Sattvika) by spiritual Sadhana, manifests as Spiri-
tual-Body (Sartvika-Sarira) or Divinized-Body (Bhagavati-Tanu) which is an integral

part of the Cosmic Heavens (Svah).

These three are the Phenomenal States of the individual person, corresponding
to the Phenomenal Universe. The Spirttual Entity within the person which endows the
body with personality and consciousness, enabling it to get all the experiences of life in
all the States, is called the JIVA or JIVATMAN (ANIMATING SOUL). Jivatman is
the lord and ruler of the body and controls and guides it from within, even as PARAM-

ATMAN controls the universe from within.’

4. The Fourth Plane ( Turiya) on the individual level is the Absolute ATMAN,
corresponding to Absolute BRAHMAN realized only in Nirvikalpa-Samadhi (Transcen-
dental trance when the mind merges in the SPIRIT, its Source beyond all manifested
and potential corporeality. It is the ABSOLUTE ATMAN which appears as the JIVA
when associated with individual beings. The individual personality and life rest on the
Atman like the cinema-show on the screen without affecting IT. On this plane ATMAN
is identical with BRAHMAN, since it is a plane beyond all phenomena, beyond Brah-
manda, where there is no Time, Space, or Causation to bring about division or limitation

in any manner in the pure Infinite spiritual existence.

Thus every individual contains all aspects of the whole of EXISTENCE, from the
grossest Physical to the subtlest Spiritual, in a potential form. What is more, everyone
can realize it with appropriate spiritual efforrs (Sadhana). And the Upasana of OM is

one of the chief and effective means of realizing it.

III. The OM as Auditory Symbol

OM-mukh2doc.doc 6
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OM is primarily an auditory or SOUND SYMBOL. It represents in a nutshell all
the above Four Planes of the SUPREME INFINITE DIVINE REALITY, both Macro-
cosmically as well as Microcosmically, for purposes of meditation to help visualize and

realize their unity in life. The symbolism is explained here briefly :--

All our experiences of entities and ideas in all the states of consciousness are re-
presented by words, and words are made up of unit-sounds, such as are denoted by A to
Z of the alphabet in English. With these sounds we form all our words and concepts. So
A to Z can be in a way a symbol of the knowledge of the whole of Reality. For example,
we say, "He knows from A to Z of a particular thing'. But the English Roman alphabet
and its arrangement is casual and unscientific, and its pronunciation and use in words is

erratic.

In Sanskrit [on the other hand] each unit sound is represented by a single definite
letter and the pronunciation and spelling or name of the letter are the same. For exam-
ple, in Sanskrit the consonant K with the vowel 4 added is pronounced as Ka and spelt
also as Ka only; whereas in English we pronounce it as Ka [Ke?], but spell as KayYe
The Sanskrit alphabet is arranged in accordance with the order of the origination of
sounds from the opening of the mouth passing through the throat from the larynx, and
ending with the closing of the lips, by the contact of different parts of the mouth with
the tongue. Between opening and closing of the mouth we produce all the words which
represent all our experiences and concepts. When we open the mouth, we utter A (pro-
nounced like oin come [why not say & in again?] and when we close the lips we utter
M (again like m in co1ne).6Thus between A and M are all the other sounds and words.
Joining to them in the middle U (like uin fu/l), which rolls through the throat over the
whole tongue, we cover the entire beginning, middle and end of all words symbolically.
In Sanskrit when A and U are combined, it gives us Osound as in go, and adding M to
it we get the OM. Now the A+U+M known as the Matras (phonetic constituents) of OM,
are symbolic not only of the beginning, middle and end of all the words, but of the
Worlds (Lokas) as well for meditation purposes. They representthe three Planes of

Bhith, Bhuvah, and Svah and the corresponding Microcosmic States. When OM is utter-
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ed mystically, the inarticulate humming sound that lingers (as after a gong is sounded),
designated as the Ardha-Mairad or a-Matra (half or non-mora) knownalso as the Anghata
dhvani, represents the Absolute beyond the Worlds (ZLokottara), the Fourth Plane
(Turiya). Thus AUM is symbolic of entire EXISTENCE, Phenomenal as well as the
Noumenal. Macrocosmic as well as Microcosmic, Personal I§vara as well as Imperson-
al Brahman. Hence OM is considered as the designation of the INFINITE SUPREME
DIVINE REALITY (7asya vacakah Pranavah) and is held to be the holiest universal
NAME. Hence OM is also characterized as Sabda-Brahman SOUND BRAHMAN or
Brahman in the form of SOUND OR THE WORD. OM being the Universal Cosmic
Sound (the LOGOS), the totality of all sounds, it is also called PRANAVA (the primor-
dial Reverberating Sound which fills the Universe), from which, modified as the Akasa
(Space/Matter), the universe evolves in stages. Often 'OM TAT SAT'(Om That Exis-
tence or Reality) is uttered to indicate the transcendental aspect of Divine Existence.

Ctf. Om-Tat-Sat iti nirdeso Brahmanah trividhah smrtah--Gita, XVII. 23.
IV. The Om as Visual Symbol

AS WRITTEN in the Sanskrit Deva-Nagari script for ritualistic and auspicious
purposes, the figure of OM (given at the beginning of the booklet) is also a graphic sym-
bol. The curve below in the figure, represents the Bhir-Loka (the Lower Gross Plane);
the curve above, the Bhuvar-Loka (the Upper Subtle Plane), and the curve projecting
from the middle, like the trunk of an elephant,the Svar-Loka (the Causal Plane), whence
the Logos (Pranava) issues forth reverberating as if from the trunk of an elephant. The
small curve with the dot above the curved trunk, known as Chandrabindu, signifies the
semi-nasal sound [anunasika] as pronounced in Sanskrit. It represents inarticulate linge-
ring sound after a gong is sounded and stands for the Absolute Words, and their concre-
tized aspects Worlds, issue forth unceasingly from the OM-kara (sound OM) like bubbles

or waves in the sea.

This graphic symbol of OM was, in course of time, further concretized and per-

sonified for purposes of Upasana into the figure of the Deity GAJANANA (The Ele-
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phant Faced Deity--from gaja=elephant, Znana=face) or GANESA (the Lord of the Bhi-
tagapa-s or osmic Elements--from [§a=Lord or Ruler of the [bhira-element], gana =
group) with all the holy and auspicious attributes and functions that were assoiated with
OM from the Vedic times transferred to Him. His figure is a philosophic symbol to
which suitable mythology was later invented to explain His figure popularly. We shall
not go into the details of this highly interesting profound cosmic symbolism here, but
only hintat the fact that His pot-belly represents that the whole Bra/umanda is within Him
, and He stands transcending it. The similarity of the elephant-face and the figure of the
OM is quiet evident. He easily rides or controls the troublesome Maya, represented by
the mischievous mouse. All this is in keeping with the Hindu tradition of sym-bolically
concretizing and personifying abstracr entities as already mentioned. GaneSa is often re-
ferred to as OM-kara-svariipa (of the form of OM-kara). We may also note here that in
the Hindu Pantheon all the Deities have animals as their vehicles, signifying divine pow

ers control-ling animal tendencies.
V. AUM and Spiritual Practice

TO HELP in spiritual Practice ( Upasana), A-U-M, the phonetic constituents of
OM, are identified with different types of Cosmic Triads, from the theistic to the philo-
sophic and the mystic, for meditation purposes as per the need and development of the

: 7
asplrant.

Further, OM being the PRANAVA (COSMIC-SOUND), the Logos in the Divine
Mind where all the concepts of the universe and its entities, by the mystic repetition of
the OM, one atunes oneself to the Cosmic Mind and is lifted up spiritually. By connect-
ing oneself mentally to the cosmic reservoir through Updsana, one's mind becomes a
conduit for the flow of inspiration from the Cosmic Mind. Hence it is considered the holi-
est Mantra (Mystic Formula) for japa (sacred repetition), and is added at the beginning

of all other Mantra-s used for japa as well.

Let us take two examples to see how the symbolism works psychologically :
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1) The script we use for any language is nothing but an artificially contrived ar-
bitrary device, a set of symbols to record sounds. Still it helps us to store knowledge in
books. One who knows the language well and has learnt the particular script, to him is
opened up all the knowledge stored in all the books in that language, though he may
need the help of the learned. Similarly, if one knows the symbolism of OM, and all the
ideas it represents, to him is opened up all the Divine knowledge, which he may realize

with the help of Guru.

2) Suppose we have forgotten the name of a person about whom we want to
communicate to a friend. We begin to give various details and descriptions; still it may
not give an adequate or correct idea of the person. The friend's mind being in doubt, he
does not feel any attraction to him. On the other hand, suppose we utter the name of
a person, say Shri Ramakrishna. Immediately, in the mind of a person who has intimate
knowledge about him, the cumulative effect of all his knowledge brings about a sense of
love and reverence. Then, if the context needs, he may begin to recount all the details
of that great life. Similarly,if a person has learnt all about the Infinite Supreme Divinity,
and that OM is ITS designation, as soon as he utters OM all the greatness of that Divi-
nity and ITs wonderful manifestations come to his mind in a cumulative way and uplift
him. Then he may begin to contemplate on the details intensely and intimately, associ-
ating himself with IT. 7his intimate intense contemplation is called UPASANa, which
literally means sitting or placing oneself mentally near’ to the object of meditation. The
psychological law is 'vat dhyayati tat bhavati' (whatever one meditates upon intensely
that he becomes). The more one recalls the name of a person whom he loves, the nearer
he feels to him, and more clearly he visualizes him. Similarly, the more one repeats OM
with the requisite attitude, the more one recalls the Infinite Supreme Divinity, and feels
close to IT. Ultimately he realizes his essential identification with IT, since he is, as we

saw, potentially the mictoscopic counterpart of IT.

In ritualistic worship the identification of the macrocosm and microcosm is men-
tally visualized by a process called Nyasa which consists of touching different parts of
OM-mukh2doc.doc 10
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the body while uttering the words of cosmic counterparts, and also in Manasa-Pilja or

Mental-Worship, when symbolic identification is mentally contemplated.

VI. The Gayatri Mantra

THE GAYATRI MANTRA is the greatest prayer-Mantra which incorporates
all the ideas of the AUM-symbolism and prays to the Supreme Infinite Divinity Reality
for the enlightenment of the intelligence (DHI) of all human beings to enable them to
realize the Supreme Truth. It is also known as the SAVITRI-MANTRA since it is ad-
dressed to the Divine Person in the SUN who is considered as the visible symbolic repre-
sentation of the Supreme Divinity, for He destroys darkness and promotes life. (Cf.ISa
Upanishad, 15-16.) Savitriis from Savitr (Savita), which means the Source of Originator
of Universe, as well as the Sun. Savitri-Mantra occurs in the Vedas (Rig Veda)Ill. 62. 1
0), and is considered to be their very essence, or even their Mother (GayatrT Veda- Ma
ta). When later it was associated with OM, which is also considered as the source of the
Vedas, and the Gayatri was treated as its elaboration, OM was prefixed to it along with
the three Vyahrtis representing the Three Cosmic Planes, Bhir, Bhuvah, Svah (Cf. Brha-
daranyaka Upanishad, V. 14.1-8; Chandogya Upanishad, 11. 23. 2-3; 111 12.® The Gaya-

tri-Mantra in full repeated mystically, runs as follows:

OM BHUR-BHUVAH-SVAH

TAT SAVITUR VARENYAM
BHARGO DEVASYA DHIMAHI

DHIYO YO NAH PRACODAYAT.

"OM, We meditate on the Divine Spiritual Effulgence of That Absolute
Supreme Infinite Divine Reality, the Source of the Three Phenomenal World-
Planes--the Gross or Physical (Bhith), the Subtle or Psychical (Bhuvah), and the
Potential or Causal (Svali), both Macrocosmically (Externally) and Microcos-

mically (Internally). May That Supreme Divine Being stimulate our intelli-
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gence so that we may realize the Supreme Truth.

The Gayatri-Mantra is the most universal, non-personal, holy prayer which can
be used by any person belonging to any country, irrespective of race, religion, or sex. If
one is a human being with intelligence that is qualification enough for repeating this

Prayer-Mantra.

In course of time, just as the OM-kara was personified into GaneSa, the Gayatrr -
Mantra also was personified into the Goddess Gayatri (GAYATRI DEVI) for purposes
of Upasana. The following verse is repeated in adoration as a Dhyana-shloka (Medit

ational verse):

Mukta-vidruma-hema-nila-dhavala-cchayair mukhaih tryaksanaih
Yuktam indu-nibaddha-ratna-mukutam tattvartha-varnatmikam,
Gayatrim varadabhayanku$a-kasam Subhram kapalam gadam

Sankham cakram atharavinda-yugalam hastaih vahantam bhaje.

(I adore the Goddess Gayatri, the embodiment of the varna-s (letters) signifying
the Supreme Truth, with Her five benign faces reflecting the hues of pearls, corals, gold
sapphire, and snow-each studded with three eyes representing omniscience), whose head
is adorned with a jewelled crown created with the crescent-moon, whose two hands
(out of ten) are in the pose of bestowing boons and fearlessness, and who in her other
hands holds the goad, the whip, the white skull, the mace, the conch and the disc (as sym
-bols of terror to the evil forces) and a pair of lotusses (as symbolizing purity, love, de-
votion, and detachment)"

(Cf. also Devi-Mahatmya or Chandi : 1, 73-74; 1V, 10)
VII. Importance of OM and the Gayatri

OM and the GAYATRI-MANTRA have acquired such great importance that
they are often referred to as THE PRANAVA and THE GAYATRI. In the Vedas, Upa-
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nishads, the Gita, and the later literature, there are numerous references to the holiness,
importance, and significance of the Pranava and the Gayaui. The whole of the Mandi-
kya Upanishad is devoted to the delineation of the spirituo-philosophical significance of
OM. Though the Upanishad contains only twelve verses, it is considered so important

that numerous commentaries are written on it. Shri Gauda-padacarya, the grand-guru of
Sankaracarya, has written an extremely subtle and revolutionary philosophical work call
-ed the Mandiikya-Karika to elucidate the highest philosophy of this Upanishad which
establishes the supremacy of the Non-dual Reality (ADVAITA). Sankaracarya has

commented on both the Upanishad and the Karika.

We shall give here a few of the important original quotations in translation from
the Upanishads and the G774 referring to the Pranava and the Gayatri. It must be re-
membered that just as when we say Krisna or christ saves, it signifies the person behind
the name. OM too signifies the Infinite Brahman. OM being ITS universal name ( 7asya

vachakah Pranaval).

1. KATHA UPANISAD : (1. 2. 15-17).

"The Goal which all Vedas proclaim, which all austerities and meditations ( 7ap-
amsi) seek, and desiring which the sages lead the life of Brahmacharya (Continence)--1

tell it to thee in brief-- IT IS OM." (cf. Gita, viii. 11).

"This Immortal WORD (LOGOS) is verily Brahma (the Personal Creator-God).
This Immortal WORD is verily also the Highest Brahman (Impersonal Divine Reality).

Having understood this Immortal WORD, whatever one desires, one gets that."

"This Support (OM as a means of realizing Brahman) is the best: This Support is
the Supreme. Knowing this Support (realizing the Truth Signified by OM) one is exalted

in the world of Brahma."

OM-mukh2doc.doc 13

104
OM: One God Universal



Swami Mukhyananda

2. PRASNA UPANISAD : (The whole of section V. Some are quoted here-- V. 2
-5-7).

"What is OM, O Satyakama, is verily the Higher or Transcendental (impersonal)
Brahman and the Lower or Phenomenal (Personal Creator-God) Brahma. Therefore the

Knower attains either of the two by this means."

"If one meditates upon only one of the three Marra-s (Moras) of OM, he comes
back to this world very soon (after the death) being enlightened by that. The Rik-Hymns
lead him to the world of Man, where he attains the greatness (in life) being endowed wit

h Austerity (7apaya). Continence (Brahmacarya), and Faith (Sraddha)."

"If again, one meditates upon two Matra-s one is united with the mind (after dea
th). He is led to the World of the Moon (the Presiding Deity of mind) in the intermedi-
ate Region by the yajus-Formulas. And there in that World of Moon, having enjoyed its

grandeur, comes back again."”

"Again, he who maditates upon the Supreme Purusa (Parames$vara) with the Im-
mortal Word OM, constituted of all the three Maira-s becomes united with the effulgent
Sun. He is freed from all sins, even as a snake is freed from its slough. He is led to the
world of Brahma by the Sama-chants. Then he beholds the Supreme Purusa residing in

the Heart, higher than this highest totality of jiva-s Brahma or Hiranya-garbha."

"...Verily with this OM-kara (the 2-Matra) as the support, the Knower attains

what is peaceful, undecaying immortal, fearless, and Supreme (Atman/Brahman)."

3. MUNDAKA UPANISHAD: (1. 2. 3. 4, 6).
Taking as bow the mighty Upanishadic weapon, fix on it the arrow sharpened by
constant meditation. And having drawn it to the full with the mind absorbed in ITs tho

ught, penetrate that MARK--the IMMORTAL BRAHMAN."
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"PRANAVA (the mystic word OM) is the bow; the soul within, the arrow; and Br
ahman, the target. One should hit that mark with an undistracted mind, and like the arr

ow, become one with IT."

"Where all the arteries meet like the spokes of a chariot wheel in the hub--there
within the psychic Heart He moves, becoming manifold. Meditate on that Self as OM.

Godpeed to you in crossing to the farther shore beyond all darkness.

4. MANDUKYA UPANISHAD : The entire upanishad is on OM, here briefly

quoted :

" All this world is the immortal Word OM. Its further explanation is this: the past,
the present, the future, everything is just OM. And whatever transcends, the three divi-

sions of time--that too is just OM." (1)

"For verily, everything is Brahman. And this Self (Atman) within is Brahman.

The Atman has four quarters (aspects)--Waking, Dream, and Deep-sleep States of Con-
ciousness, and Turiya or Samadhi, the Super-Conscious State" (2) ...."This Atman is to
be identified with OM, when OM is considered as a single complete WORD. When OM
is considered as composed of parts, the aspects of the Atman are to be identified with
the parts, and the parts with the aspects. The parts of OM are A, U, M." (8) .... "The Im-
mortal Word OM in its partless (i.e. inarticulate) aspect is the Fourth ( Turiya)--the Tran-
scendental, devoid of phenomenality, the Supreme Bliss, and Non-dual. Thus the
WORD OM is verily the Self (Atman). He who knows this, with his self (jiva) enters the
SELF (ATMAN). (12).

5. TAITTRIYA UPANISAD : (Whole of VIII Anuvikain Chapter 1. briefly
quoted here).
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"One should contemplate : OM is Brahman : all this universe (perceived by the
senses and intuited by the mind) is OM.... A Brahmana proceeding to recite the Veda in-

tending 'Let me obtain the Veda' says OM. Assuredly he attains Brahman."

6. CHANDOGYA UPANISAD : (A few passages are quoted here. See also 1.
1.8-9;1V.17.1-3).

"Now, that which is Udgitha is verily Prapava and that which is Prapava is Ud-
githa. The yonder Sun Udgitha and also Pranava, for He moves along pronouncing OM'
J(1.5.0).

"Prajapati (the Vedic Lord of Creation) brooded (made 7apas or meditated) on
the Worlds. From them, thus brooded, issued forth the threefold Veda (as their essence).
He brooded on this. From this, thus broodd upon, issued forth the Mystic Syllables ( Vya-
hrti-s) Bhuh, Bhuvah, and Svah. He brooded on them. From them, thus brooded upon,
issued forth (as their essenc) the Mystic Word OM. Just as all the parts of the leaf are
permeated by the ribs of the leaf, so are all words permeated by the OM-kara. Verily,
the OM-kara is all this--yea, the OM-kara is verily all this." (II. 23. 2-3)

"Gayatri indeed is all this, whatever being exists. Speech indeed is Gayatri : for
speech indeed sings and removes fear of all this that exists....Such is the greatness of this
(Gayatri). The Supreme Cosmic person (Purusa) is even greater than this. All this World
is a quater of Him, the other three quarters of His constitute the Immortal Transcendent.

(ITI. 12. 1-6 in brief).

7. BRHADARAN YAKA UPANISAD :
See Section V. 14. 1-8 and VI. 3. 6 for ritualistic and meditational application of

GAYATRI.

8. SVETAS VATARA UPANISAD : (1,1, 4).
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"Making one's own body the lower piece of wood (Arani) and the Prapava the up
per piece of wood (for purposes of rituals, fire is kindled by rubbing two pieces of holy
wood or short sticks called Arani-s), [Visualize the churning of the milk to extract butter.
The lower piece is quite large. The upper piece is just like the churning rod--Manthana-
danda. note by mln.] and practicing churning in the form of meditation, one should real-

"

ize the inherent Divine as one would find out something hidden like fire in the Arani-s).

9. MAITRI UPANISAD (Also called Maitreyi or Maitrayani Upanisad) (A few
passages are quoted here. See also Section VI. 1, 4, 6, 8, 22-26, 34, 37; and VII. 6, 11).

"These two, the Spirit within and the Sun go forth toward each other. One should
reverence them with the WORD OM, with the Mystic Utterancs ( Vyafyti-s ) Bluir, Bhu-
vah, Svah, and with the SgvitT (Gayatri ) prayer."

"There are, assuredly, two forms of Brahman: the formed and the formless. Now,
that which is the formed is unreal ; that which is the formless is real, is Brahman, is
Light. That Light is the same as the Sun. Verily, that came to have OM as its Soul
(Atman). He devided Himself threefold. OM consists of three Mata-s (A + U+ M).
By means of these 'the whole World is woven warp and woof across Him." For thus has

it been said : 'One should absorb oneself meditating that the Sun is Om." (VI. 2-3).

Various Triads of the forms of the Atman, woshipped by the use of the threefold

OM.
"Now, it has elsewhere been said ; A, U, M is the threefold form of the Atman :
A, U M (OM) --- This is the Sound-form,
Feminine, masculine, --- This is the Sex-form
and Neuter
Fire, Wind, and Sun --- This is Light-form
Brahma, Rudra, and --- This is the Lordship-form
OM-mukh2doc.doc 17
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Visnu
Garhpatya, Dakshin-
agni, and Ahavaniya-
Sacrificial Fires
Rg-Veda, Yajur-Veda,
Sama-Veda
Bhir, Bhuvah, Svah
Past, Present, Future
Breath, Fire, and Sun
Food, Water, and Moon
Intellect, Mind, and
Egoism
Prana, Apana, and

Vyana Breaths

--- This is the Mouth-form
---  (Mouth of Gods)

--- This is Understanding-
form

--- This is World-form

--- This is the Time-form

--- This is the Heat-form

--- This is the Swelling-form

--- This is the Intelligence-

form

-—- This is the Breath-form

Hence these are praised, honored, and included by saying OM. For thus it has

been said : "This immortal WORD OM, verily, O Satyakama, is both the Transcendental

and phenomenal Brahma." ---(VL 5).

Worship of the Atman in the form of the

Sun by the use of the Savitii-prayer

Tat Savitur Varepyam (That Adorable Splendour of That Savigy --the Originator

of the Universe);

"Yonder Sun, verily is Savitar (a visible symbol); He verily is to be sought thus

by one seeking Atman'--say the expounders of Brahman.
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Bhargo Devasya Dhimahi (May we meditate upon That Splendour of the Divi-
nity);

"Savittr, verily is the Divinity. Hence upon that which is called the Splendour do I

meditate” -- say the expounders of Brahman.

Dhiyo yo nah Pracodayat(And may He inspire our thoughts).

"Thoughts, verily, are meditations. And may He inspire these for us" -- say the ex

pounders of Brahman.

(VL. 7 --in part)

SEE ALSO NRISIMHA-PURVA-TAPINI and UTTARA-TAPINI UPANI-
SHADS; and the SA VITR] UPANISHAD.

10. THE BHAGAVAD-GITA.

Prapavah sarva-Vedesu-- '1 am the OM in all the Vedas' (VII. 8).

'‘Controlling all the senses, confining the mind in the Heart, drawing up the Prana
-Vayu (though the Sushumng) towards the head (Sahasrdara), and thus occupied in the
practice of yoga, he who departs from the body uttering the one-syllabled "OM" denot-

ing Brahman, and meditating on Me, attains the Supreme Goal." (BII. 12-13).

‘Pavitram-Om-Karah --"1 am the Holy WORD OM"--(IX. 17).

'"OM TAT SAT', this has been declared to be the triple designation of Brahman.
By that were made of old the Brahmana-s, the Vedas, and the Yajiias. Therefore, utter-
ing 'OM' are the acts of sacrifice, gift, and austerity, as enjoined in the ordinancies, al-

ways begun by the followers of the Vedas. ( XVII. 23-24).
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(For the use of TAT (THAT Supreme reality) and SAT ( Supreme Existence) see
the verses XVII. 26-28).

MAHANARAYANA UPANISAD ON
OM AND GAYATRI

"The one-syllable 'OM'is Brahman. Agni is its Deity. Its Rsi also is Brahman.

Its metre is Gayatri, its application is for the union with Paramdtman. (Section XXXIII).

"May the Boon-confering Divine GayatrT come to us (to instruct us about) the Im-
perishable Brahman who is revealed by the Vedanta. May Gayatri, the mother of Metre

-s, favour us with the knowledge of the Supreme Brahman." (XXXIV).

'O Gayatri, Thou art the Vigour, Thou art the Stamina. Thou art the Strength, and
Thou art the Brilliance in all. Thou art the origin and sustenance of Gods. Thou art the
Univese and its duration. Thou art all that exist and that and their span of life. Thou sur-
passest everything. Thou art the TRUTH denoted by the Pranava. 1invoke Thee as
Gayatrl (Giver of [llumination); I invoke Thee as Savitrt (giver of life); I invoke Thee as

Sarasvati (Giver of Knowledge and Wisdom)....." (XXXV. 1).

"OM Bhith, OM Bhuvah, OM Svah ; OM mahah (the region of Spiritual Light) :
OM Janah (the place of Origin of Universe ); OM Tapah (the Region of Higher Know-
ledge); OM Satyam (the Abode of Truth). OM, May we meditate on Adorable Splendour
of that Supreme Divine Source of all to quicken our understanding OM. It is the Causal
Waters, Light, Bliss, Ambrosia, Brahman, and also the Three Worlds. All these are veri-
ly OM." (XXXV. 2).

Object of A U M Turiya
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M eIt AtiOM == m oo o
Reality Satyam Jhianam Anantam Brahman/Atman

" Sat Chit Ananda Brahman/Atman
Paramatman Virat Hiranya- Isvara Brahman/Atman

Garbha
Trinity and  Visnu Siva/Rudra  Brahma Paramesvara
Cosmic (Protection  (Involution  (Evolution
Functions of Universe) of Universe) of Universe) Non-dual/Peace
(Sthiti) (Pralaya) (Srsti) Santam-Advaitam
and their Laksmi Parvati/Kali Sarasvati DevT or
Consort Parames$vari
Functions Wealth Power Wisdom
Universe Bhuh Bhuvah Svah Lokottara
Body Gross Subtle Causal Incorporeal
(Srira) Sthiila Suksma Karanpa Atman
Guna-s Sattva Rajas Tamas Trigunatita
Power or Prakrti Avyakta Maya Brahman/Atman
Sakti
Framework Space Time Causation Transcendental
of Universe Absolute
States of Con- Jagrat Svapna Susupti Samadhi (Turiya)
ciousness (waking) (Dream) (Deep-sleep) (Superconciou
Trance)

Samsara Rebirth Life Death Muktr (Liberation)
Vedas Rg Yajur Saman Aum
Sound Vaikhatt Maghyama  Pasyanti Para

Symbolism of OM (AUM) and the Gayatri Mantra

8. As already pointed out, the sound OM is produced by the combination of the
three sounds, A, U, M. These are the three Martas (Moras or phonetic components) of

OM; further there is the Ardha-Matra. (half-mora) or the inaudible sound which still lin-
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gers even when the subtle sound dies away, and which can be detected only by fine per-

ception and concentration.

OM being the sound symbol of Brahman, ir is considered to be the first sound
produced at the beginning of creation. From the three Mairas of OM came out the three
‘feet' of Gayatri. The Savitri Mantra verses in Gayatri metre and the 'feet’ refer to its
parts. Since the verse has become very famous and holy, it has become well known as
the Gayatri, just as Gita means song; but since the Bhagavad-Gita became very famous,
it is referred to as the Gita). And from its three 'feet’' came out the three Vedas and the
three vyahriti-s. Bhar-Bhuvah Svah, representing the three Cosmic world-Planes. From
A, came out 'Tat Savitar varenyam’, which expanded itself into the Rg-Veda and the
Cosmic Plane, Bhih ; from U, ‘Bhargo Devasya Dhimahi' which expanded itself into
Yajur-Veda and the plane of Bhuvah and from M, yo nah prachodayat, which expand-
ed itself into Sama-Veda and the plane of Svah. The first Veda is Stuti para (devoted to
devotion), the Second is Ki7ya para (devoted to work), and the third is JAana para (devo-

ted to knowledge).

So by the meditation upon the different Matras different ends attained acording
to the significations of the Marras. But when the mind is concentrated upon the Ardha-

Matras, the transcendental Brahman is realized.
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Appendix 1

Sphota, Om, and Nada-Brahman

Brahma or Hiranyagarbha or the Cosmic Mind first manifested as the name and then as
form, i.e. as this universe. All this expressed sensible universe is the form behind which
stands the eternal inexpressible SPHOTA, the manifester as LOGOS or WORD. This
eternal Sphota, the essential eternal material of all ideas or names, is the power through
which the Lord creates the universe, nay, the Lord first becomes conditioned as the
Sphota and then evolves Himself out as the yet more concrete sensible universe. This
Sphota has one word as its only possible symbol and this is the OM. And as by no possi-
ble means of analysis can we separate the word from the idea this OM and the eternal

Sphota are inseparable, and therefore, it is out of this holiest of all holy words, the

mother of the names and forms, the eternal OM, that the whole universe may be sup-

posed to have been created.

But it may be said that, although thought and word are inseparable, yet as there
may be various word-symbol for the same thought, it is not necessary that this particular
word OM should be the word representative of the thought out of which the universe has

become manifested.

To this objection we reply that this OM is the only possible symbol which covers the
whole ground and there is none other like it. The Sphota is the material of all words,
yet it is not any definite word in its fully formed state. That is to say, if all the peculiar-
tities which distinguish one word from another be removed, then what remains will be

the Sphota ; therefore this Sphota is called the Nada Brahman, the sound. Brahmann.

Vivekananda
(Bhakti-Yoga)
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Appendix I1

Vivekananda on

Veda, Om, and the Universe

Veda is of the nature of Sabda or idea. Tt is but the sum total of ideas, is the Shabda,
according to the old Vedic meaning of the term, in the subtle idea which reveals itself
taking the gross form later on. So coming to the dissolution of the creation, the subtle
seeds (ideas) of the future creation become involved in the Veda----supposing this jug
breaks into pieces, does the idea of a jug becomes null and void? No, because, the jug
is gross effect while the idea 'jug' is the subtle state, or the Shabda state of the jug, in the
same way the Sabda state of every object is the Subitle state and the things we see, hear,
touch or perceive in any manner, are the gross manifestation of entities in the subtle or
Sabda state. Just as we may speak of the effeft and its cause even when the whole cre-
ation is anihilated, the Shabda, as the consciousness of the universe or the subtle reality
of all concrete things exists in Brahman as the cause. At the point of creative manifest-
ation, this sum total of causal entities vibrates into activity as it were, and being the so-
ment material substance of it all, the eternal, primal sound 'OM' continues to come out
spontaneously. And then from the causal totality comes out first the subtle image, or
Shabda-form, of each particular thing and then its gross manifestation. Now that causal
Sabda or world consciouness is Brahman and it is the Veda." At the point of creation
Brahman manifest as SHABDA (IDEA) and then assumes form Nada or 'OM'. At the
next stage the particular Shabdas or ideas that variously existed in former cycles such as
Bhuh, Bhuvah, Svah, cow, man etc. begin to come out of that 'OM'. Assoon as these
ideas appear in Brahman endowed with perfect will, the corresponsing concrete things
also appear, and gradually the diversified universe becomes manifest.
When the mind proceeds toward self-absorption in Brahman, it passes through all

these stages one by one to reach the Absolute (Nirvikalpa) state at last. In the process of -

entering into Samadhi, first the universe appears as one mass of ideas; then the whole
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thing loses itself in a profound 'OM'. Then even that melts away, even that seems to be
between being and non-being that is the experience of the eternal NADA. And then the
mind becomes lost in the Reality of Brahman, and then it is done.

All is PEACE

"In ordinary usage Asvattha is a tree belonging to the fig variety. It grows up to a very huge size, but its
berries are very small. Its leaves have long stalks and hence the leaves are constantly in movement with
the slightest breeze, when other trees are still. [It is also called Caladala]. Probably this has earned it

the name Asvattha [?]. Consequently it has served as a symbol of religio/philosophical significance. It is
also a very hardy tree and, like the ego, it is very difficult to eradicate. It grows anywhere, and even if
a little of the root is left, it sprouts up again. Because of its religio/philosophical association, it is consi-

dered a holy tree, and is often seen in the villages with a platform around it with some holy images at its
base. Being a huge spreading tree, the village meetings, schools, etc. are also held under the shade of
the Asvattha tree.

2 "All these creatures, my dear, have BEING (SAT) as their root, have BEING as their abode, and have
BEING as their support."

3 This is the idea underlying the concept of Adhisthana-Devatas (Presiding deities), the Luminous (Deva
from Div, to shine) Cosmic counterparts of the various faculties, arts, and sciences, etc. in the Hindu tra-
dition and thought. These Luminous Devatas formless bur conscious, like the mind, were later on en-
dowed with concrete personified philosophic mythological forms for purposes of adoration and worship
(Upasana). This tendency to concretize and personify the abstract and the formless is uniquely special
feature of Hindu tradition from the Vedic times to the present day in all fields of life especially in the re-
ligious and aesthetic fields. (Cf. the Seasons, and the Ragas and Raginis of music personified in art and
painting). The Devatas were step by step raised higher and higher and ultimately identified with the
Ultimate Supreme Divine Reality, of which they are but aspectual expressions.

Y .. (a) "The illumined Sages (Saryaf) constantly see that infinite All pervading Supreme Reality
(Vishnu) without any obstrection as though their vast eye (vision) was spread out in the Spiritual Sky."

(b) "This Atman, hidden in the Hearts of all beings is not ordinarily revealed to all; but it is verily re-
vealed to the subtle and pointed (concentrated) intellect of the Sages who are trained in perceiving subtle
objects.”

3 Just as the Brahmanda has Fourteen Cosmic Worlds or Lokas, the body also has correspondingly Four-
teen Microcosmic Subtle Psychic Centres called CHAKRAs or LOTUSes, arranged along the spine at
different levels, roughly indicated by the various plexuses. However, these Chakras are located in the
subtle-body and six of them are well known as the Shat-Chakras. Though the Shat Chakras are well
known, there are other Chakras as well. See The Serpent Powerby Sir John Woodroffe. V. S. Apte in his
The Practical Sanskrit English Dictionary, quotes under the word Nadi, Malari Madhava, 5. 1.2:

Sad adhika dasa nadi Chakramadhya sthitatma-- The Atman abiding in the midst of the sixteen Nadi
Chakras. When one's Psychic Energy (Priapa Vayu) is raised along the central Psychic-Channel (Susu-
mmna Nadi) in the spine (in the subtle body) from bottom upwards, through appropriate Sadhana (Spiritual
Practice) and attuned to any of these subtle Centres, one gets the corresponding Cosmic exper ience, just
as when we tune the radio to different wave lengths, we get the programmes being broadcast from differ-
ent places in the world on those wave lengths.

® That is why we find babies everywhere use sounds like Amma, Mum, etc. for mother. Hence Amma or

Amba (b also being a labial, like &in but) is the most universal natural sound or name for the 'Divine
Mother' or SHAKTI (DIVINE ENERGY), the source of all phenomenal Experience.
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7. See the Appendix for the chart.
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Shringeri
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Bringing Bliss to those who aspire to realize the
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Light Eternal) triumph through the Grace of
Goddess Sharada.
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Preface'®

Pranava is so much in our evryday religious life and yet we know so little about it!
This is because routine is the enemy of ratiocination. Is the habitual wearer of a precious
diamond aware of its real worth, which far outweighs its size?

Om is the smallest and all-comprehensive symbol of the highest. It is ‘anu’ as well
as ‘bzhat.” To contemplate on Pranava is prayer, philosophy, yoga, and the merging of the
self with the Self--Brahmanubhava. It is sound and silence!

This issue of TATTVALOKA presents Pranava in almost every conceivable angle of
view. It gives a fairly comprehensive picture of the mystic syllable that is the delight of the
bhakta, the yogi, the tantric, the nadopasaka, the jnani. Om excludes none; includes all.

In this issue, saints and mystics comingle with philosophers, scholars and bhaktas
to reveal to the readers the lustre of Pranava which is like a gem with many facets.

The Vedas are the fountain-head of all dharma. The article Vedic Pranava by Dr.
Varadachari Sadagopan tells us of the comprehensive sweep of Pranava in representing
various scriptures and also how it confers on its Upasakas the final beatitude. Om is known
as the mala mantra since it is recognized as the seed centre of all sound.

David Frawley, also known as Vamadeva Sastri, the name he adopted after a long
and sustained study of the Vedas, seeks to correct some of the prevailing misconceptions

among Western scholars about the antiquity of Pranava.

He says that Om is the essence of the Vedas and the Vedic mantras going back to

18 Tattvaloka, Special Number on Pranava, Vol. 18, no. 3, July-Aug. 1995.
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the oldest Rg Veda itself.

As Upanishads follow the Vedas, V. R. Ganesan’s article touches upon many
Upanishads to bring out the glory of Om. He also emphasizes the need for the Sadhaka to
understand the true import of Om so that the Sadhana will lead him to the goal.

Hareesh Raja, in his brief article, tells us how one can actually feel the vibration of
Pranava during a group chanting session.

The thrust of Sumitra M. Gautama is on how Adi Sankara’s work “Paficikarana”
has much in it to commend itself to a Sadhaka with a scientific bent of mind.

Part two of the issue deals with Pranava in relation to Shakta texts whereas its
importance in the Vaisnava Tradition is highlighted by Dr. Vanamala Parthasarathy.

The worshippers of Mother Goddess in her various aspects will gain much from the
article “Pafica Pranava,” the five Pranavas. Lovers of music, who are at the same time
Pranavopasakas, will find Asha’s article on Nadopasana of particular interest.

Part Three presents the full text of the Mandukya Upanishad, a key Upanishad for
the votaries of Pranava, with a succinct introduction and meaning by Swami
Lokesvarananda.

While most Upanishads take recourse to stories for the exposition of abstract
philosophical truths, the Mandikya Upanishad expounds its philosophy using the symbol
of Pranava. This is the speciality of this Upanishad which is found in the Atharva Veda.

In Part FourSwami Mukhyananda and B. Kutumba Rao deal with Om as a means
of Sadhana. This section also contains a 12-page feature on the efforts of the Sringeri
Sharada Peetham in reaching out to the United States to minister to the spiritual needs of
devotees there.

For the first time in 1200 years, a new Foundation called the Sringeri Vidya Bharati
Foundation has been established with the blessings of His Holiness Sri Bharati Tirtha
Maha swamiji. The major emphasis of the Foundation is on educating the present-day
youth in India’s tradition and culture through annual summer camps.

K.S.
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H. H. Sri Bharatitirtha Mahaswamigal

Jagadguru Blesses All Through

Prapava

It is said that Pragava (Om) is the essence of all the Vedas. The first letter ‘A" in the Rg
Veda, the middle letter 'U' in the Yajur Veda and the last letter 'M" in the Atharva Veda
have combined to form Aum (Om).

The Mandikya Upanishad says, Omityedaksharam idam saTyam [?]. It means that all
the worlds are entirely permeated by Om. That is why Om denotes the Parabrahman and is
also the most appropriate means to know about it. In this context, the Upanishads have
given several ways of Pragava Upasana.

The Sastras say that it is essential for sannyasins to take to Pragava Upasana; in fact,
no other practice is required for them. The Mantra Sastra says that every mantra should

start with Om. It is also customary to chant Om loud and clear in order to quieten the mind.

Adi Sankara Bhagavatpada has elaborately explained Pragava in various texts.
Essentially, his work on Panchikaraza is an annotation on Prapava. Indeed, Sastras tell us
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that Pragava is an auspicious symbol. It is therefore necessary that all people should learn
more about Pragava which has been extolled not merely by the Vedas and Sastras, but
also by all saints and sages in India.

Omkaras cathasabdas ca dvavetau Brahmanah pura.
Kantham bhittva viniryatau tasman mangalikavubhau.

The two sounds, "Omkara" and "Atha" were uttered originally by Brahma.
Hence both are auspicious.
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Part One

Vedic Pranava

The Brahma Pranava represents all the Vedas,
Upanishads and scriptures and is the
bestower of the final beatitude.

The mysteries of Om saluted as the Vedic Pranava, are defined and described in the
Yajur Veda, Chandogya, Prasna, Mandikya, Katha, Brahma, Tara Sara, Maha-Narayama,
Narada Parivrajaka and Paramahamsa Parivrgjaka Upanishads, Tantra Sara, Dattatreya
Tantra Samhitz, Bhagavad Gitz, Gheranda Samhitz and Patagjala Yoga sitras.

Some of them point the way to realise Brahman (Supreme Reality) through meditation
on Om, the sacred syllable. Pranava serves as the prime verbal symbol that links the reciter
to the one to whom it is directed (Brahman).

When one splits Aum according to the rules of Vedic Niruktam (etymological interpre-
tation), its three components (A, U, M) become words and symbols with individual
meaning.

The Sarva Sara Sarsigraha states that one who understands the full meaning of Pranava
in the above manner becomes a Vedavit or the knower of the Vedas.

The Puranas state that the precocious Vedavit, Lord Subrahmanya, explained the true
meaning of Pranava to his father and thereby earned the name of Svaminathan.

Om is also known as the mala mantra, since it is recognised as the seed centre of all
sound, just as the point (Bindu) is recognised as the fundamental unit of vision. Besides
being the essence of all the mantras, Pranava almost always precedes the extended
mantras, such as Gayatri, Astaksari, Rudra and Hamsa mantras and is seen at the very

124



Tattvaloka Journal

front of Vedic passages, such as Saanti Patham.

Aum is understood to protect the universe and all of its living beings. This role of
Pranava makes all the living beings bow before the Supreme Lord. Prapan sarvan
Paratmani pragamayati iti Pragavam [?] is thus the definition of the word Pranava.
Pranava is also known as the Brahma Vidya Mantram. In this context, it is recognised as
the Mantra that leads the Sadhakas (aspirants) to the other shore of samsara.

Sanction for Pranava
The Srutis (Vedas and Upanishads) salute the Pranava and explain its extraordinary
significance. The last verse of the Yajur Veda comments on the significance of Pranava as
follows: "O, men, by me, the resplendent protector, the matter, the face of the eternal
cause, is protected. The spirit yonder is the Sun, that spirit dwelling inside the Sun is me. |
am vast like the atmosphere, greatest of all in merit, action and nature. Om is my name."

A mantra of the Mahanarayapmopanishad echoes the above Yajur Veda mantra
revealing that the indweller of the Sun is Brahman, who is worshipped as Pranava. It says:
"Aditya, the supreme cause of this universe, is denoted by the syllable Om. That form of
Sun is Brahman. That is the pervading cause of all. That is water, fire, flavour and am-
brosia (immortality). The three Vyabhritis (Bhar, Bhuvah, and Suvah) representing the three
worlds and the Pranava representing the cause of the universe denote Brahman."

The Mahanar ayapopanishad states elsewhere directly that the one syllable Om is
Brahman. It also reveals that the Pranava is recited and reflected upon to achieve union
with the Brahman, who exists as the manifold universe. Yet another mantra of this
Upanishad points out that the addition of Om at the head of the Gayatri mantra represents
Brahman in all of his [?] three aspects as Brahma, Vishnu, and Siva, responsible for the
creation, protection and the dissolution of the universe.

Prasha Upanishad points out that Om is recommended for the meditation on and the
worship of the Supreme Reality in its Saguna Brahman form with attributes and the
Nirguna Brahman form without attributes. In a Kathopanishad mantra, the Lord of Death
(Yama) reveals to the aspirant Nachiketa that "this word (Om) is verily Brahman, this
word is verily the highest, he who knows this word obtains, verily, whatever he desires."

A passage in the Bhriguvalls of the Taittiriya Upanishad explains to us the benefits
accrued from recognising and worshipping Om as Brahman. It says: "Let him (the
aspirant) meditate on the supreme (Om) as the support; he becomes well supported. Let
him worship Brahman (Om) as great; he becomes great. Let him worship it as mind; he
becomes thoughtful. Let him worship it as nama# (obeisance); to him all desires shall
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come to pay homage. Let him meditate upon that as the supreme; he comes to supremacy
in life."

It is for these reasons, the B/hadarazyaka Upanishad points out again that the Pranava
is identical to Brahman and should be worshipped as Brahman. In the fourth Anuvaka of
Sikshz Vallrof the Taittiriya Upanishad, Om is pointed out as the most sacred mantra for
the aspirant to illuminate all his faculties including his own intellect (medha sakti).
Pranava is recognised here as the sheath of Brahman and the invocation of Om is declared
to be the equivalent of the invocation of the Brahman.

Four-Fold Brahman
The syllable Om has a four-fold character. The Nysizzha Uttara Tapini Upanishad
explains how this four-fold Vyashti (constituent parts) forms the Samashti (the whole). A,
U, M and the ardha matra (half letter) at the end of the sacred syllable represent the four
constituents of Pranava.

The letter 'A' represents the terrestrial world constituted by the seven continents
surrounded by the seven seas according to this Upanishad. 'A’ represents the Rg Veda. The
Garhapatya Agni (householder's fire) is its Agni. The letter ‘U’ represents the Yajur Veda
and the intermediary world. Dakshinagni is its fire. The letter ‘M’ represents the celestial
world and the Sama Veda. Its fire is the Ahavagni [Ahavaniyagni?]. The half letter or the
nasalisation at the end of the three letters represents the lunar world and the Atharva Veda.
The Ekarshi fire of the Atharva ritual is its fire.

In the Samashti form, Pranava thus contains all the four Vedas and their immortal
hymns from which the Brahman, the truth symbolised by the sound Om, arises.

Structure of Pranava
The eight-fold structure of "the savior mantra that ends the course of worldly life" is
explained by Brahma (the creator) to his son Narada in the Narada Parivrzjaka
Upanishad.

Lord Brahma says: "Om is Brahman. Know that the Om, consisting of one syllable, is
Antahpranava. It is divided into eight matras--the vowel 'A;" the vowel 'U," the consonant
'M," the half syllable (ardha matra), the sound Nada, the point Bindu, the time duration
Kala and the energy Sakti. Hence it is not four.”

©

Lord Brahma goes on further to explain Virat Pranava consisting of 16 matras. ‘A, U,
M' and the half letter are the first four subdivisions; the Bindu, Nada, Kala and Kalatita
(resonance with time) are the next four sub-divisions; Shanti (tranquillity), Shantyatita
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(beyond tranquillity), Unmani (state of absence of gross mind), Manonmani (state of
absence of subtle mind) are the subsequent divisions bringing it to twelve. The final four
divisions of Virat Pranava are Puri, Madhyama, Pasyanti and Para associated with the
formation of speech.

Brahma Deva states: "This Brahma Pranava is composed of all the scriptures, Vedas
and all the Upanishads; this Om should be sought by everyone; know that it is the
beginning of everything and the bestower of the final beatitude."

Dr. Varadachari Sadagopan is a keen student of Vedic literature and Indian classical
music. He lives in the U.S.A.
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The Basis of All Syllables

Om, the all comprehensive sound symbol of Brahman, represents the manifested state
of Brahman by its audible sound and the unmanifested state by its inaudible form.

The mystic syllable Om consists of three Sanskrit letters A, U and M. Among the
letters the vowels are the more important ones and among the vowels the letter 'a’ is most
important.

Sri Krishna ays in the Gita, aksharapam akaro’smi (I am the sound 'a’ (akara) among
the letters).

The letter 'a' (as also the other vowels) is pronounced without any friction caused
between the parts of the speech organs. Hence it is pure. It is the first among the vowels
and it is the ending sound of the majority of the masculine nouns in Sanskrit.

From the linguistic point of view also, it is important since it is a front vowel and the
easiest to pronounce. The vowel 'u’ can be taken as representative of the feminine words as
words like 'dhenu’ end with the sound 'u' (though the majority of the feminine gender
words in Sanskrit end with long 'a' or long 1" sound).

The sound 'm' is representative of the neuter nouns in Sanskrit as most of the neuter
gender words like 'jalam' and 'phalam’ end with the sound 'm'.

Thus, the syllable Om (Aum), representing all the words, is the basis of Sanskrit
language itself. Om can be taken to mean the entire range of sound phenomena since 'a’
represents the front vowel, 'u' is the end vowel, and 'm' is the nasal sound.

Expanding the function of Om, it can be taken to represent all the words that can be
produced. Since all things of the world possessing names and forms are denoted by words
and since Om stands for all the words, we may say that Om pervades all words and things.
The entire universe is sabdabrahmamaka. Om is therefore the basis of the entire universe.
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The entire universe is but the manifestation of the Brahman.

However, a person resorting to Yogic practice should first combine the Yoga relating
to the qualified Brahman with the svara of the mystic syllable Om. Then, one should go
beyond the svara and concentrate on Om without the svara. One should go even beyond
that and concentrate on the non-qualified Brahman with which is identified Om.

Dr. S. Ramaratnam
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Om and the Rg Veda
David Frawley

While Om is not mentioned specifically in the Rg
Veda, the Upanishads refer to the Rg Veda as the
basis of Om. There is throughout this Veda
an emphasis on the Mantra as the power
whereby the gods are revealed.

We are told by the modern Western scholars of the Vedas that the sacred syllable
Om was not known or used in the time of the Rg Veda because it was not found anywhere
in the text. We are told it only became important at the later time of the Brahmagzas and
Upanishads, wherein it first appears in the lilterature.

This is typical of an approach to the VVeda which only recognizes what is evident or
superficial. Yet the Veda is a mystic text and was not intended to give every aspect of the
knowledge of the seers in an evident form. While we do not find Om mentioned
specifically in the Rg Veda, there is throughout the work an emphasis on the sacred word
or chant, the mantra as the power whereby the gods are revealed. The sacred word could
very well have been Om. Let us see how later texts indicate that it was.

The Upanishads state:

“Who is the bull of the chants, possessing all forms, who from the immortal chants
was born, may, that Indra deliver me with wisdom.” [Ya$ chandasam rsabho visvarapo
chandobhyo ....sa mendro medhaya ]

Taittirtya Upanisad, 1.4.1.

The “bull of the chants” is Om. It is identical with Indra, the foremost of the Vedic

gods. Indra in the Rg Veda conquers the power of darkness with the divine word or
Brahman. Om is also called Brahman, being Shabda Brahman or the sound Brahman.
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A famous verse of Vamadeva from the Rg Veda (4.58.2) quoted in the Upanishads,
describes the “bull of the chants™ as

“Four are [his?] horns, three are his feet, two are his heads and seven are his hands.
Bound threefold the bull roars, the mighty God has entered into mortals.” [Catvari §rnga...]
Mahanarayana Upanishad. 9.1.

This is said by the various commentators like Sayana to be an explication of Om.

Om in the Upanishads is said to have four quarters, referring to the four states of
waking (jagrat), dream (svapna), deep sleep (susupti), and pure consciousness (turiya).

Prime Legnd

According to the Upanishads (Chandogya Upanishad 1.4.1) the Sun chants Om.
The prime legend of the Rg Veda is the resurrection of the sun out of darkness by the seers
and the gods by the power of the Vedic chants. It occurs through the fourth Brahman.

By the fourth Brahman, the sage Atri found the secret Sun that was hidden by
darkness.
Rg Veda 5. 40. 6.

This Sun is Om and its fourth quarter in which the divine light is delivered out of
darkness is its fourth state (turiya), the state of pure consciousness transcending the three
lower states of waking, dream and deep sleep. The Sun that the Vedic seers make rise in
heaven is the Sun of Truth, the divine syllable Om.

Dirghatamas states in the Rg Veda (1.164.39):

"The sacred syllable of the chant in the supreme ether in which all the gods reside; he
who does not know that, what can he do with the Veda!

That sacred syllable on which the Vedas rest is Om.

Other names of Om occur in the Rg Veda. Om in the Upanishads is also called "Udgita
[Udgttha?]," which is composed of the root "ga™ meaning "to move" or "to sing," to which
the preface "ut," meaning "up" has been added. Hence it means the higher singing or
upward movement, the highest point of the chant. This term occurs first in the Rg Veda
(X.67.3) in a verse which states:
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‘Brihaspati roared forth the light and he gave the prior affirmation and as the knower he
moved upwards.'

This comes from a hymn of Ayasya Angirasa. Both this seer and Brihaspati are
associated in the Upanishads ( Chhandogya Upanishad 1.2.10-11 and also
Brihadaramyaka) with Om and Udgita. Hence the Upanishads refer to the Rg Veda as the
basis of Om.

The same Vedic hymn states (X.67.1.2):

"This thought, possessing seven heads, vast and born from truth, our father found. This
certain fourth that generates all things, Ayasya [Ayasya?] declared as the hymn to Indra.'

'Declaring the truth, meditating straight, the sons of Heaven, the heroes of the almighty,
the Angirasa seers, holding the station of sages, meditated out the original nature of the
sacrifice.’

This thought which measures out the sacrifice is obviously Om. The central Vedic chant
is the Gayatrt mantra to the Sun God as Savitar, the divine power of aspiration. This chant
comes from three Vedic verses (Rg Veda 111.62.10-12). Around it is formed the chants to
the worlds (lokas) with the chant Om as the basis (Om Bhar Bhuvas Suvar Om). Om
probably occurred even in the Rg Veda behind this chant as its central seed syllable.

If Om is the central mantra of the Vedas from the beginning, one may ask, why is it not
mentioned in the earlier literature? For one thing, no seed syllables or bija mantras occur in
the Vedic hymns. They are, however, quite evident from the nature of Vedic words which
remain closely related to their original roots. Such a seed language was the basis of the
Vedic language and is implicit in its form and structure. Certainly a language which
everywhere espouses the mantra and looks back to prime roots had its seed syllables also.
These were part of the background of the hymns.

Om is the essence of the Vedas and the Vedic mantras going back to the oldest Rg
Veda itself. Those who fail to see this fail to understand the Veda and are not capable of
discerning its inner meaning. Those who recognise Om gain the key to all Vedic
knowledge, whether they learn the Vedas or not.
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David Frawley (Vamadeva Shastri) is recognised as a Vedacharya. Besides the Vedas, he
has studied in depth Ayurveda, Vedic Astrology and Yoga and written several authoritative
books on the subjects.

E R I I

Supremacy of Om

The various mathematical versions of the chant and the sacrifice in the Rg Veda are the
various levels of vibration of Om. The seven seers are the seven energies of Om. Indra is
the power of Om. The Sun is the light of Om. The Sama Veda is the song of the Sun or
equality which is Om. Om is the prime mantra of the Vedas from the beginning to the
middle and end. Through it the essence of Vedic knowledge can be gained. Om is the
Vedic Brahman or divine word which is the Upanishadic Brahman or cosmic reality.
Through Om the Soma bliss of immortality flows.

Need for Guru

For the realisation of the Atman, the spiritual aspirant should reverentially approach the
guru, who is established in Brahman and who is well versed in the scriptures. This is
possible only when he knows the ephemerality of the material world and feels disgust for
the world which is the result of the accumulated karmas of beings.

The guru transmits his realisation through clear instruction and an exemplary life to the
spiritual aspirant who is endowed with a high degree of renunciation and discrimination,
who is calm, and whose mind is set on God.

Mundaka Upanishad.
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Pranava in Upanishads

The Sadhaka, on realising the all-pervading Omkara
grieves no more and is freed from samsara,
the cycle of births and deaths

S

Meditation is one of the basic practices in the path of spiritual development. In the
beginning stages this is sought to be achieved through directing the attention on a symbol,
which may be a form of God or Goddess of one's own choice (Ishta Devata), or on sun,
moon, lamp, etc. or on the syllable Om.

Om, otherwise known as Pranava, is the simplest of symbols, but is regarded as the
most powerful. It is taken up for meditation usually by sannyasins. Om symbolises all of
sound and hence all speech. The Chandogya Upanishad says, "As by the fibres the leaves
are pervaded, so by Om is pervaded all speech."

Om is also the essence of all Vedas. Once when Brahma (the Creator) was requested to
state the essence of the Vedas briefly, he said the Gayatr7mantra is the essence; but on
being told that even this mantra is too long to help in meditation, Brahma stated that Om
is the essence of all the Vedas.

Om which is the imperishable Brahman is all this (universe). All this belonging to the
past, present and the future is Omkara only and anything else beyond time is also Omkara
only, says the Mandikyopanishad.

Om or Omkara is extolled in several other Upanishads also in various ways. The

meaning of Pranava (Omkara) is thus based on Vedic traditional knowledge and is an aid
to the ascertainment of the reality of the Self.

134



Tattvaloka Journal

Nachiketa, the student in Kathopanishad, asks Yama (the teacher) to tell him of that
thing which is beyond dharma and adharma, which is different from cause and effect and
which is different from past and future.

In answer to this question, Yama points to the Omkaara in these words--"It is that
which all the Vedas affirm with one voice, that which is implicit in all austerities, that,
desiring the attainment of which people practice a life of continence and service
(Brahmacharya). Briefly it is Om."

Yama further proceeds to make a distinction between Saguna (the one with attributes)
and Nirguna (the one without attributes) aspects of the syllable Om.
He says that Om is the syllable which represents both the Para Brahman (the supreme
Brahman) and the Apara Brahman (the inferior Brahman, i.e Hiranyagarbha with
attributes). One who knows can choose between the two and attain to that which he wants.
Yama also says that Om is the best medium (alambanam) to attain Para Brahman or Apara
Brahman and one who meditates on this Zlambanam becomes adorable like
Brahman.

Adi Sankara while commenting on this mantra of Kathopanishad, says that Yama has
indicated both the superior and inferior Brahman to aspirants, but the former is the answer
to Nachiketa's question.

The significance here is that one who does upasana on Brahman with attributes can
have Om as symbol and attain Brahma Loka. For the one who has realised, Om represents
knowledge of Brahman. He attains mukti.

The Prasna Upanishad also talks about Pranava as Brahman, both conditioned (with
attributes) and unconditioned (without attributes). Satyakama asks his teacher, the
venerable Pippalada, the question (5th Prasna), "What would be the reward of a person
after death if he meditates upon the syllable Om all his life?"

The teacher says: Vidvan etena ayatanena eva ekataram anveti,--the one who knows
attains either of the two--superior or inferior Brahman--by this means alone. In other
words, this is a means for the attainment of the Self, this meditation on Om. Om is the
nearest symbol of Brahman.

But the teacher also warns that the syllable Om when not fully understood does not lead
one beyond mortality; he will be born again on this earth. When meditation is rightly
directed with full understanding of the Pranava, a man is freed from fear and attains to
Brahman. All This ??
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The Taittiriya Upanishad says that one should meditate knowing that "Om as a word is
Brahman," for Om is all this, meaning that this sound permeates everything. Since all that
is nameable is dependent on names, all is Om.

The Upanishad further goes on to praise Om in these words: Om is the word for
"Anukritih," for concurrence or approval. Om is recited to the gods. The udgata
commences singing samans with Om. They recite the Sastras beginning with "Om Som."
The Adhavaryu (priest) encourages by the word 'Om." (The Supervising Priest) Brahma
approves with the word 'Om." In Agnihotra sacrifice he gives permission for the sacrifice
by uttering the word 'Om.’

The Brahmana takes refuge in Om for the sake of study and before starting the chanting
of the Vedas he utters 'Om' with the idea that he shall attain Brahman, and the Upanishad
confirms that by this, he does verily attain Brahman.

Adi Sankara in commenting on this mantra says that the substance of all this practice of
Om is that "since all activities that are undertaken with the utterance of Om become
fruitful, Om should be meditated upon as Brahman."

The Svetasvatara Upanishad and Kaivalya Upanishad refer to meditation on Pranava in
almost similar terms.

An Analogy

In olden times when sacrificial fire was to be lit up, fire was produced first by rubbing
together two pieces of wood called arasis. Using this analogy, the Svetasvatara
Upanishad says that the body should be taken as the lower arazi and the Pranava (Om) as
the upper arani. The mind should then contemplate on the meaning of 'Om' as the upper
aragi. The contemplation is compared to the churning of the two aranis indicating that
meditation should be thorough and uninterrupted. Then just as the fire hidden in the arazis
comes out of the wood, the reality of the Self would become evident through continuous
practice.

Gaudapada in his Mandikya Karika concludes his analysis of Pranava by restating the
meaning and emphasising the importance of meditation on Om. In verse 25, he says that
Omkara is fearless Brahman: One should fix his mind on Omkara. For one who is ever
established in Omkara, there is no fear from anywhere.
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In verse 26, after stating that Omkara is both Apara Brahman and Para Brahman, he
says that Omkara is without cause and effect, without inside or outside and is without
decay.

In verse 27, he says that Omkara is indeed the beginning, middle and end of all. One
who knows Omkara in this way attains to that Brahman.

In verse 28, he says that Omkara is indeed the Isvara present in the heart of all and is to
be known as such. Having thus known Omkara which is all pervading he grieves no more;
he is freed from samsara, the cycle of births and deaths.

Verse 28 is as follows:
Pranavam hisvaram vidyat sarvasya hrdi samsthitam.
Sarvavyapinam Omkaram matva dhiro na sochate.

(Om)

V. R. Ganesan, formerly Additional General Manager of South Central Railway, is
a student of Vedanta and lives in Madras.
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Pranava in Sectarian Upanishads

A

The sectarian Upanishads, a sub-cult of the minor Upanishads, are linked to Shaiva,
Vaishnava or Shakta worship, but some of them contain references to Pranava. The
Atharvashikopanishad, a part of the Atharva Veda, deals extensively with Pranava. The
Upanishad is divided into three parts.

The first part is devoted to meditation upon the Pranava, its four quarters and four
matras. The second part is devoted to a comparison of the Pranava to Taraka, Vishnu and
Brahma. The third section compares the first three matras of Pranava to jagrat, svapna and
sushupti.

Since it is a Shaivaita Upanishad, it exhorts meditation upon Shiva, and declares that
knowledge of Omkara will bestow upon one the fruits of yoga and Jiiana. The
Kaivalyopanishad also deals with the meditation upon Pranava as a means of release. It
also says that the realised man is Pranava.

Both the Pirva and Uttara Nzsimhatapini Upanishads deal in depth about Om. While
the former explores the waking, dream and causal states, and declares that Pranava is the
past, present and future, the latter also adds that A, U and M are identified with the
Anustubh mantra.

The Tripada-vibh ati-mahan ar ayapopanishad says that “Brahman is of the form of
Pranava," and "Brahman is explained by the word Pranava."

In the Sitopanishad, Bhudevi, as Pranava, is in the form of the earth, with seven
Dvipas in the waters, and as the base of 14 lokas--Bhuloka, Bhuvarloka, Svarloka,
Maharloka, Janaloka, Tapoloka, Satyaloka, Atala, Vitala, Sutala, Rasatala, Talatala,
Mahatala and Patala.
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Patanjali's Yoga Satra says "Repetition of Pranava and reflection upon its meaning is
Japa.'

In the Akshamalikopanishad, it is said that one of the vital necessities in the purification
of the rosary is the recitation of Pranava throughout its ritual--cleansing with various
products.

The Bshajjabalopanishad prescribes that ashes ought to be smeared upon the body only
with the recitation of the Pranava. No other mantra is required.

The Vasudevopanishad says that the Tripundra on the forehead is indicative, among
ether trinities, of the Akara, Ukara and Makara of Pranava, and should be applied
accompanied by the recitation of the same mantra.

Sumitra M. Gautama
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Chaitanya Pranava

Hareesh Raja

The author dwells on the Vedas, the Upanishads, the
Gita, the Yoga Sutras and Puranas to highlight
the glory of Om and suggests a way to directly
experiennce the creative vibrations.
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Our sages have conveyed to us that, "the universe was created out of the divine sound
of Om." Modern day scientists have now come out with the Big Bang theory which says
that this universe was created out of a big bang or explosion.

The Vedas are among the oldest scriptures known to the human race. They are
apauruseya or works of divine origin, beyond the perception of mere men, and the prefix
of each verse (mantra) is the Pranava or the sound of Om.

The word Om consists of the vowels A plus U and the nasal sound of M. The intonation
of Aum (Om) extends to three matras. A matrz is one beat of rhythm. Thus when the
character AUM is transcribed in the Sanskrit alphabet, it is written as AU3M. In order to
understand this time factor of the matras, it is necessary to know the system of Vedic
composition.

The Vedic hymns of the ancient past combine the flow of meaningful words into a
poetic metre as also a musical system of incantation, indicated by punctuation signs. A
letter with no sign is svarita, indicating the basic pitch or note of the chant. A horizontal
line below the letter is anudatta indicating one pitch lower than the basic note, while a
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vertical line above the letter is udatta or one svara above the basic note. This goes to show
that most Vedic incantation is composed in three notes of the musical scale.

Apart from these three notes, there are time signs: two vertical lines above a letter is
pluta which indicates that the tone of the letter has to be elongated by one beat. When the
tone has to be extended by more than one beat, the time of pluta is indicated by a
numerical figure after the letter. Thus we have Au3m for Aum

The Gayatri Mantra

The Pranava is associated with the Gayatri mantra. This is the one and only verse
which is common to all the four VVedas. What is more, every follower of Vedic teachings
recites the Gayatri mantra in the course of his daily prayers. This mantra of 24 syllables
seeks the guidance of the divine entity in one's thoughts and deeds. Thus the Pranava is
accepted as the divine entity.

Pranava in Upanishads

The sages of the ancient past, who studied, digested and meditated upon the Vedic texts
composed the Upanishads, which explain the philosophical aspect of Vedanta. There are
more than a hundred Upanishads.

One such Upanishad, which extols the Pranava is the Mandikya Upanishad. Besides,
there are references to the Pranava in various other Upanishads.

Pranava in the Gita

The Bhagavad Gita has been described as an Upanishad and also as an exposition of
Yoga Shastra, where Lord Krishna guides Arjuna to align his thoughts and actions to
perform his duty and thereby attain supreme bliss.

One of the verses of the Gita, (Chapter 8, verse 13) says: "One who thinks of Me at the
time of the ultimate transit, by repeating the word Om attains the highest state."”

Pranava in Yoga Darshana
The Upanishads were followed by works on Vedanta, the gleanings of Vedic thought.
One of them is the Yoga Shastra; or the aphorisms of Yoga, composed by Sage Pataniijali.
In chapter 1, called Samadhi-pada or Illumination, the Sage says:
"Illumination is attained by devotion to God. (23)
"He is defined as Pranava--the Om" (27).

Pranava and the Hindu Trinity
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Pranava is associated with the divine entity and three aspects of the divine being. The
process of creation started with Pranava. As such the Om is Brahma, the creator.

Lord Vishnu, the preserver, has Pranava as one of his names in the Vishzu Sahasra
Nama Stotra. (V. 102)

Lord Shiva, the terminator, awakens the divine vibrations of Om in all living beings.

What is more, the feminine form of the divine entity is Adi Shakti, the vitality of the
universe which again arises out of Chaitanya Pranava or the vibrant aspect of Pranava.

The omnipotence of the Pranava is variously described in the foregoing references from
our heritage. It may all be in the realm of theory. Here is a practical demonstration.

Collect about ten people, in a clean, quiet and ventilated room, in the morning or
evening, and begin chanting the Pranava, the mantra Om. Start with three seconds and
extend each repetition by one or two more seconds. When all people reach the length of ten
seconds, everyone will experience the lively vibrations of Om pervading in the whole
room. Each one present in the room will experience inner tranquillity, happiness and peace.

Hareesh Raja is a seeker on the path of knowledge. He frequently writes on
Yoga and religion.

Swami Vivekananda on Pranava

In striking contrast to the din and bustle of Calcutta, there stands serenely beside the
Ganga, the Belur Math consecreted by Swami Vivekananda, nearly a hundred years ago. In
the north-east corner of its precincts stands a simple yet beautiful structure, indicating the
spot where Vivekananda's mortal remains were cremated. In the room on the ground level,
there is a marble statue of Swami Vivekananda, and you may meditate here for a while and
then climb up a few steps and stand before the upper room of the structure, where you will
find only a metallic representation of Pranava or Om.

When alone, Swami Vivekananda often used to chant Om, usually followed by Nama#
Shivaya. This mantra was of great help to him, both for entering the realm of

superconsciousness and coming down to the realm of the relative world.

In his lectures on Rajayoga, followed by his elucidation of Pataiijala Yoga Satras, he
has elaborately dealt with the efficacy of Pranava.
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While giving instructions on prapayama, he directs the sadhaka to practise deep
breathing, with a prolonged chanting of Om, believing that the sound flows in and out with
the breath, rhythmically and harmoniously. "Then you will know what rest is. Once this
rest comes, the most tired nerves will be calmed down." "Just think of Om and you can
practise (Rajayoga) while you are sitting at your work."

Regarding Gayatr7 Mantra, he says Om is joined to it in the beginning and at the end.
In one pranayama, repeat three Gayatri mantras. "There must be a natural connection
between a symbol and the thing signified. When that symbol is pronounced, it recalls the
thing signified. The manifesting word of God is Om. Repetition of Om and self-surrender
to the Lord will strengthen the mind and bring fresh energies."

Swamiji says that Om tat sat is the only thing beyond Maya' but God exists etemally.
He uses a beautiful simile in this regard. As long as Nigara fall exists, the rainbow will also
exist. The fall is the universe and the rainbow is the personal God. The water of life
continously flows away.

According to him, Ishvara is atman, whose name is Om. Repeat this name, meditate on
it, think of all its wonderful nature and its attributes. Repeating Om is enough. No other
ritual is necessary, the goal of the universe is to realise oneness with Om-one existence.

Then Swamiji pays homage to this sacred syllable when he spontaneously sings the

Song of the Sannyasin with its refrain Sannyasin bold! Say--Om tat sat Om.
Dr. N. B. Patil
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Om and Paificikarana

Sumitra M. Gautama

Adi Sankara’s ‘Pascikarapa’ helps bring
science and spirituality closer.

The uniqueness of. Adi Sankaracharya's small but pregnant treatise, Panchikarazsa, lies
in its ability to evolve spiritual equivalency to scientific truth, and to link the gross, the
subtle and the causal to the supreme syllable.

Panchikaraza also adds factual clarity to the exploration of Pranava in the Mandikya
Upanishad. It does this primarily by explaining the dynamics of each of the three 'selves’
described by the Upanishad--namely, Visva, Taijasa and Prajiia. It links the microcosmic
to the macrocosmic by establishing the identical nature of Viratt and Visva, Taijasa and
Satratma, Hiranyagarbha and Aksara (Isvara). Sureshvaracharya's Varttika helps im-
mensely in deciphering the terse depth of the text itself.

He begins by stating, "The syllable 'Om' is the essence of the Vedas and it is revelatory
of ultimate reality." As stated in the Advaitashrama edition of the text, a Varttika is “a
commentary that supplements, elaborates and critically restates the thesis of the original.”
Sri Mahadeva Sastry calls this Varttika, Pragava-V arttika in his Adayar edition.

The Varttika thus throws powerful and sustained light on the nature of quintuplication,
a scientific principle verifiable today, and the nature of Brahman. It is said, "Brahman
transforms itself into the five rudimentary elements which, by admixture in different
proportions, create the phenomenal world,” though, in reality, “"there is neither
transformation nor world."

These five rudimentary elements are said to be earth, water, fire, air and ether, when
graded from gross to subtle. At first, due to maya, ether was formed, which was linked to
and is of the nature of sound. From ether, air was generated, which is of the nature of
sound and touch. Then came fire which is characterised by sound, touch, and form. This
was followed by water which has four characteristics--sound, touch, form and taste. Then
finally, the earth was generated, with the added quality of smell.

Subtle Elements

In the gross, phenomenological world, or the world of Visva or Virat, none of these
subtle elements existed by itself--it was quintuplicated--retaining half its own nature and
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one-eighth of each of the others. Thus, in this process, each faculty of the human being was
linked to a particular element, and also to a power, which allowed for personal
transformation through upasana upon the Om syllable, with its relationship to jagrat
(waking), svapna (dreaming) sushupti (causal state) and turiya.

Pancikarapa relates these states to the complexity of the body's composition, and
explores how the body as the eight-fold city

(1. Five organs of perception, 2. Five organs of action, such as hands, feet, excretory
organs, procreative organs and speech, 3. Five vital breaths, 4. Four internal organs, i.e.,
mana, buddhi, chitta and ahazikara, 5. The subtle elements, 6. Avidya, 7. Kama, and 8.
Karma) is transformed by Om, into erdightenment about the ultimate Reality.

This transformation takes place by resolution of the waking state into the dream
state, the dream state into the causal state and the causal state into the Supreme.

The unique contribution of Panchikaraza to the exposition of the power of Pranava lies
in the relationship it establishes between the gross and the sublime, through linking each
aspect of the illusory world with the relevant macrocosmic force, and thence to realisation
of the true nature of Brahman.

Thus, Prana is linked to air, Vak (speech) to fire, hands to Indra, feet to Vishnu, the
organs of excretion to Yama, the procreative organ to Prajapati, the intellect to Brhaspati,
the Ahamkara (ego) to Rudra, perception to Kshethrajiia and Tamas (Darkness) to the
supreme Godhead, or Isvara.

Many are the meanings that this text offers to suit the scientific outlook of today and
the establishment of Pranava in this pattern as the sound of release from bondage is deeply
significant. Adi Sankara says that the ordinary mind, caught in the world of seeming, needs
"the process of some stay, or Zlambana.” The most sacred of all the aZlambanas, it is said,
is Om.

Sumitra M. Gautama is helping with the editorial work for Tattvaloka and is a teacher at
"The School," Krishnamurti Foundation of India, Madras. j
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Way to Immortality
Whoever realises the Supreme Brahman becomes Brahman itself--becomes one with it.
Not only that, in his lineage a non-knower of Brahman is never born. He transcends all
sorrows and sinfulness. Rid of all ignorance, he becomes completely free. He becomes
immortal.

Mundaka Upanishad

146



Tattvaloka Journal

Part Two

Pranava in Shakta Texts

Dr. Indira S. Ayyar

To understand the shakti in a Mantra is to know
the highest non-dualism inherent in all words.

In creation, the creative activity is Shakti, named vimarsha, while the Absolute remains
as prakasha or the eternal light. The ultimate reality is prakasha-vimarsha-maya. The Self
and its Consciousness-of-ltself are ever united. Shakti always enjoys svatantrya or
unimpeded power. This Shakti is designated variously as Parashakti, Parahanta[?],
Matrika.

This Shakti is the raison d'etre of all mantras. Without Shakti, mantras are as useless
as the autumnal clouds, says Tantrasadbhava[?]. The word Shakta, derived from Shakti, is
defined as that absorption in the apprehension of that reality which is beyond the range of
utterance either gross or subtle, with total concentration.

It is said that to understand the Shakti in a mantra is to know the highest non-dualism
inherent in all words. The Shaktis inherent in the alphabets are collectively known as
Matrika. Matrika not only means the objectification (or the I-consciousness) of letters, but
of the entire universe of subjects and objects.

The first Sanskrit alphabet 'a' denotes Siva and the last letter 'ha' denotes Shakti. The
two are represented in a Bindu. From this creation starts.

Parnananda Yati, commenting on the creation of the phenomenal world as described in

the Kamakalavilasa, explains it thus: The 'Aham’ is not to be confused with the ego. Its
seat is in the Sahasrara. The red-hued Shakti aspect of this circle starts expanding.
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From the stress thus created the universal sound emanates, which expands into the
alphabets. These represent the five elements of earth, water, fire, air and space. The uni-
verse, from the atom right up to the cosmos, is derived form these elements.

Mantras are not merely the sound form of the combination of alphabets but the sound
form of the respective divinities. Thus, Matrika is not only the matrix of creation but also
of all ideation.

Mimamsakas believe that Sabda is derived from and is the manifestation of Shakti. The
Sankhyas believe that the panchabhtas are the manifestations of Shakti, as the modes of
Prakriti. Tantraastra adopts both the above views.

Textual Mention

Kamaeshvarasuri has dealt with 14 different aspects of the unity of Siva and Shakti in
his elaborate commentary on the first verse of Saundarya Laharz, one of which is from the
aspect of Pranava.

Siva acquires the power of Pranava by uniting with Devi. Pranava is the embodied
form of Nada, through its different stages in manifestation. Without such a union, Siva
would have remained dumb. Nada, as we have seen earlier, gives rise extensively and effi-
ciently to vowels, syllables, words, sentences and the like.

The Rishis of the three gods mentioned in the verse--Hari, Hara and Virinchi--are Agni,
Vayu and Surya; their meters--Gayatrt, Trishtubh, and Jagatrt; their colours--red, white and
black; their states--Jagrat, Svapna and Sushupti; their seats---earth, ether and heaven; their
svaras-Udatta, Anudatta and Svarita; their Vedas---Rg, Yajus and Saman; their Agnis--
Garhapatya, Ahavaniya and Dakshina; their Kalas--morning, noon and evening; their
gumas--Sattva, Rajas and Tamas; their functions--Srstti, Sthiti and Laya.

By naming the three deities all that they denote are also indicated.

Some take it that the three gods themselves stand for Pranava and by mentioning that
they serve Devi, Devi's superiority even to the Pranava is stated.

The eighth verse again mentions Paramasivaparyankanilayam which stands for the
union of Bindu (Paramasiva) and Nada (Parashakti). The couch is made up of a, u, m and
the ardhamatrz representing Hari, Hara, Brahma and I$vara. This is reiterated in the 92nd
verse of the same text.
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Arthur Avalon feels that the five components of Prapava that is, a, u, m, Nada and
Bindu are expressed in this verse. The same idea is mentioned in the 58th nama in the
Lalitz Sahasranama, Pancha-brahmasana-sthita.

The 14th verse again mentions Devi's feet as being far above the rays emanating from
the six chakras. These rays also correspond to the six seasons and the Goddess' feet
represent Nada and Bindu, transcending all Time. The rays are said to denote Prajapati,
Creator, according to some commentators.

In the Lalitz Sahasranama, the 237th name Chatu/shashti-kalamayi denotes Devi as
the source of all knowledge, such as the Vedas. The 275th nama suggestes that Devi
should be meditated in the orb of the sun as Gayatri. Bhanumandala-madhyasthz also de-
notes the Anahata Chakra. The 844th name Chhandaz-sar a states that Devi is the essence
of the Vedas, that is the Gayatri.

Bhaskararaya in his Saubhagya Bhaskara says that her nature is established in the
Upanishadic portion of the Vedas. He states that in the 14 methods of attaining Knowl-
edge, the Vedas are essential, and Gayatri is denoted, as it is the essence of the Vedas.

There are two forms of the Gayatrti mantra. One is explicitly mentioned in the Vedas.
The other is the Shakti mantra, treasured and kept hidden by her votaries. There are said to
be three divisions (kazza) in the mantra, each being equal to Gayatri.

The name Uma is said be a variation of Pranava.

The Sata Samhitz says Uma also means the best cittavtti. The Rudra Yamala says:
"Uma is the Supreme Shakti...assuming the form of Omkara.'

In the Karma Purapa, Himavan hymns Devi and says: "l bow down to the form which
is in the sun's disc, who is all the Vedas, the one object of knowledge..."

Sankara says in his Navaratnamalika stotram (verse, 7)... "l contemplate in my mind
Paradevata who is the form of Pranava."
Kalidasa in his Shyamaladandakam calls her..."the personification of all mantras.., sounds
and words."

Skanda Purapa also says "She is Pranavaraipini, ever youthful, Siva, endless, and
0o0zing nectar."

Dr. Indira S. Aiyar, who specialises in the field of ancient Indian culture, is also a
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research scholar on the Mother Goddess cult.

Esoteric Om in Music

In his devotional compositions, Sankara Bhagavatpada begins his famous
Navaratnamaalikz Stotra in praise of the Divine Mother as "Omkara-paiijara-Sukim."

The great Karnatik music composer, Muthuswami Dikshitar attributes Pranava to
divinities and divine manifestations. He refers to the Lord in Vatapi Ganapatim as 'Pranava
Swarapam.' He praises Ekam-ranathan [Ekamranatha?] in a song as Oumikararagpam
Sivam. He refers to the temple Vi-rnana [Vimana?] of Lord Ranganatha in the song
'Rariganayakam' as being in the shape of Pranava.

Tyagaraja bows to Sankara as "Nada Tanumanisam.[?]" In Moksha-mugalata[?], he
refers to Pranava Nada which manifests itself as Sapta Svaras, the seven notes.

The national bard Subramanya Bharati derives his inspiration and power from "Om"
which he regards as Parashakti in his song Om Sakthi.

M. Sundaresan
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Om in the Puranas

The Itihasa Purana literature constitute [?] the source books for understanding our
culture. In fact, they are declared as helpful in expounding the hidden truth in the Vedas.

Hence we quite often find quotations in the Puranas from the Upanishads and the
Vedas. We find in the Puranas explanation of the origin and significance of the syllable
Om, sometimes quoting passages from the Upanishads and at other times explaining them.
Hence, wherever it is neccessary reference to the Upanishads is also made.

The Vayupurapa and the Lipngapurapa have a section each describing how the
Yogin has to acquire proficiency in Omkara.

In that context these two Puranas explain the siginificance of these matras com
prising the Omkara. The Skandapuraza states that the Omkara is the first among the three
gods. It is the essence that makes the Supreme Brahman explicit.

Three Steps

The Omkara is identical with the three Vedas (Rg, Yajur and Sama), three worlds
(Bhar, Bhuvas and Svar), the three fires (Garhapatya, Ahavaniya and Dakshina), the three
steps of Vishnu (for subduing King Bali). The 'A' sound is known as imperishable
(aksharam), 'U' sound is svarita (middle accent) and 'M' sound the pluta (the elongated
accent). The heaven is its head, the Brahmaloka constitutes its feet. The matra represents
the Rudraloka. Lord Siva's place is above that.

We find a method of contemplation for the realisation of Brahman advocated for the
yogins making use of the Pranava. Pranava is the bow, Atman is the arrow and Brahman is
the target. The target should be pierced by one who does not err. The aspirant should get
absorbed like an arrow. This statement found in the Vayupurapa and Lizgapurama has
been drawn from the Mundakopanishad.
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In another context, the Lingapurama refers to this single-syllabled mantra Om and
states that the all-pervading Lord Siva is stationed in it. Lord Siva declares that the three
letters A, U, M, are present in his Pranava and the letters U, M, and A.

The Siva Purapa eulogises the glory and greatness of Siva. As Ratna Ma Navaratnam
says in her book, Aum Garesa, it describes the ritual and philosophical principles of the
Siva cult, embodies descriptions, sermons and dissertations on the greatness of his divinity,
and recounts his emblems, attributes and exploits. This Mahapurana is a sacred text of the
Saivites.

Dr. Gangadharan
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Pancha Pranavas

Dr. Varadachari Sadagopan

Pranava has a unique place in the realm of Tantric
worship which is described as Pratyaksha
Sastra by its votaries.

\Y

Om is considered typically as the Vedic Pranava to distinguish it from the other five
Pranavas used in the Tantric or Agamic worship of individual deities like Sarasvatr,
Lakshmt, Kali, Srt Vidya and Durga. These five Pranavas used in such worship are Eym,
[Aim], Sreem [Srtm], Kreem [Krim], Hreem [Hrim] and Kleem [KIim]. These Pranavas
also have Vedic roots and could still be considered as Vedic Pranavas.

The Tantras and Agamas have Vedic sanction insofar as they stem from the same
Vedic tree just as Smrtis and Puranas. The Tantric worship claims to be practical in
approach and therefore has been described as Pratyaksha Sastra, providing direct
experience of the chosen God or Goddess.

It is particularly appealing to those who have difficulty in grappling with complex
Vedantic doctrines for advancement in their spiritual pursuits.

Tantric and Agamic worshippers approach the very same gods and

goddesses worshipped in Vedas in a ritualistic and sacramental manner. For instance,
Goddess Lakshmi is the object of worship in the Sr7 Siakta of Yajur Veda as well as in
Lakshmr Tantra. Sarasvati is worshipped through the Vak Sakta of the Rg Veda and by
Tantric means. The tenth mandala of Rg Veda celebrates Devi through the Devr7 Sakta and
the Saktas worship her as Durga, Sri Vidya and Bhuvanesvart through Tantric methods.

One important method of Tantric worship is to use Pranavas such as Hrim, Srim in the
japa and meditations of the worshippers. The appropriate Pranvas contain letters
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(Matrikas) and sounds associated with the specific deities and are used as seed centres of
sound to establish the link between the worshippers and the worshipped.

Lalita Hrim

Adi Sankara has commented extensively on the relationship between Sr1 Lalita and her
Pranava Hrim in his commentary on Lalitz Trisatz. Hrim occurs 60 times in the Lalita
Trisat7, which has a total of 300 names describing her majesty. Sankara has established
that Hrim is the Varna Samudaya (grouping of letters) that reveals her. He has pointed out
that she is present inside Hrim like the future banyan tree inside the banyan seed in an
unmanifest form. The same argument is valid for the other Pranavas used in the worship of
different chosen deities.

Hrim like Om is also celebrated as Prakasa (revelatory) as well as Vimarsha
(deliberative) Pranava. Hrim is also known as Maya Bijam or Bhuvanesvart Bijam.

This Pranava is made Up of Hakara (H), Repha (R), Ikara (I) and Makara (M). The
Hakara in combination with Repha represents her power of absorbing the whole universe
within her. Tkara with Makara point out her powers of illuminating the entire universe.

This Pranava in its entirety connotes her powers of creation, protection and destruction
of the universe and its beings. Hrim can be used to worship her in the Saguna and Nirguna
forms. The twenty-second nama in Lalitz Trisatisalutes her as Om Ekaksharyai Namas.

The Pranava Hrim occurs thrice in the Panchadasakshar~mantra of Sr1 Lalita. It
appears as the fifth, eleventh and fifteenth letters of this mantra made up of 15 letters. Adi
Sankara's commentary on Hrim in this text is a great help to the Lalita (SrT Vidya)
worshippers in understanding the Vedic root of their Tantric worship.

Sarasvati: Aim

She is the only Goddess sung in all the four Vedas. Her Pranava is Aim. It is known as
the Sarasvata Pranava dealing with the Goddess of Knowledge. One recites and meditates
on this Pranava to acquire knowledge, wisdom and the power of speech.

Sarasvati, according to Aitareya Brahmaza, is the divine speech, the Goddess of Word.
One verse of the Rg Veda explains her blessings this way: "One aspiring for transcendent
knowledge invokes Sarasvati; when one aspires to undertake sacred works for the good of
all, they also invoke Sarasvati. Sarasvati blesses all of them who dedicate themselves for
noble ends."

Aurobindo identifies Sarasvatt as the word (Aim), as the inspiration that comes from
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Rtam, the truth-consciousness. Brihat or cosmic intelligence elaborated by the Vedic texts
arises from that Rtam as well. Thus, the link is established between the "infinitesimal,
individual mind" of the aspirant and the cosmic intelligence through the japa of the
Sarasvata Pranava.

Lakshmi: Srim

Srim is the Pranava associated with Maha Lakshmi. This Pranava is known as Lakshmt
Bijam. Here 'S’ represents the transcendent divinity of fortune; 'R' means wealth; 'T' stands
for the satisfaction arising from the acquisition of that wealth; the nasalisation 'M' denotes
the dispelling of the sorrows of poverty. This Pranava is recited to acquire worldly wealth,
power, beauty and glory.

Kali: Krim

Her Pranava is Krim. It is also known as Kali Bija or Adya (primordial) Bija. This is
made up of letters 'K', 'R’, I, and 'M." The letter 'K' denotes the power of time, which
reminds one of her destructive aspect. The letter 'R' represents Brahman or the limitless
and infinite aspect of Kali. The elongated T stands for the transcendent power of illusion.
The combination of the first three letters (Kr1) of this Pranava denotes the Great Mother of
the Universe. The nasalisation indicates her power of dispelling the worshipper's sorrows.
The Kalt Bija is recited to achieve transcendent knowledge and Vairagya.

Parasakti: Klim

This Pranava is known as the Kama Bijam or Kama Kala. The three letters 'K', 'L, IM'
stand for the Moon, Sun and Agni respectively. This Pranava is redted to aquire
transcendental knowledge, pleasure, victory and royal power. This Pranava is also used to
worship Adi Parasakti and hence is known as another Sakta Pranava.

Role of Guru

In worship using Pranava to attain the blessings of the chosen deity, the aspirant has
intense desire to become one with that deity. He practises the recitation, ucarama, of the
Pranava and meditates on the subtle meaning of that Pranava. The word ucarama literally
means moving up (ut+cara); it denotes the moving of the aspirant's mind upwards towards
the light of the deity with which he is seeking to establish connection.

The potency of the Pranava cannot be fully harnessed by the aspirant unless he is
guided and blessed by a competent guru, who himself has attained Self-realisation.
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Source of All Knowledge
Om. The first born effulgent being was Brahma, the master and projector of this
universe. He was also the protector of this world. He taught the knowledge of Brahman to
his eldest son Atharva. This knowledge is the source (basis) of all kinds of knowledge,
both secular and spiritual.

That, the Supreme Brahman, which is realised by the wise sages, is imperceptible and
incoprehensible; It is unborn and without any colour; It is devoid of eyes and ears, hands
and feet; It is almighty, eternal, omnipotent and undecaying. It is the very source of the
universe.

This universe has emerged from the imperishable Brahman by maya in a special way.

It is like the spider weaving the web out of itself, or like the medicinal herbs coming out of
the earth, or like the hair growing on a man.

Mupdaka Upanishad
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The Liberating Logos

Pranava is used in Yoga sadhanz for the uninterrupted vision of the Self. It consists of
triple sounds, A, U, M. In the chant, the different parts of Omkara are dissolved in Santa,
the peace. A is dissolved in U, U in M, M in bindu, the bindu in nada, and the nada in
sakti, and the sakti in santa.

Correspondingly, there are five states of consciousness. They are jagrat (waking),
svapna (dream), sushupti (dreamless slumber), turiya (the fourth state), tadatita (that
which is above the fourth).

In jagrat, the soul enjoys with the aid of the senses. Svapna is the feeling or perception
through the senses devoid of consciousness. Sushupti is the state of quietude. Turiya is the
state when Atman sees the Supreme with unclouded vision. The fifth is that which
precedes liberation.

Any mantra, unless preceded and ended by Pranava, is not fruitful. Gifts, sacrifices,
penance, recitation of Vedas, japa, meditation, rites, homa, all these should be preceded
by Om. The Sruti says, "All speech is hidden in the Pranava." Here the speech is construed
as mantra.

Om tat sat is considered to be the three-fold symbol of Brahman. By this were
ordained, the Brahmins, the Vedas, and the sacrifices. Om denotes the absolute supremacy.
Tat denotes the universality. And Sat, the Reality of the Brahman. Thus, Om relates to
Existence and that which is beyond.

The Brihatparasara Smriti says that the Pranava is the great Reality--tattva. It is the
three Vedas, the three qualities, the three godheads, the three worlds, the three states of
consciousness, jagrat, svapna and sushupti, the triple divisions of time, the past, present
and the future and the three genders. The whole universe is pervaded by the three-fold
Pranava.

Pranava represents the Supreme, who is of the form of knowledge---Suddha jAanaika
marti. He is the meaning of Pranava. He is worshipped in the form of Dakshipnamarti with
his gesture of chin-mudra the symbol of wisdom, signifying the oneness of the jivatman
and Paramatman. All sounds emanate from silence and end in silence. That silence alone
is the liberating logos, the Om, the saving grace of all mankind.

M. V. B. S. Sarma
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Pranava in Vaishnava Tradition

Dr. (Mrs.) VANAMALA PARTHASARATHY

The Acharyas of the Vaishpava tradition point out
that implied in Pragava are the pervasiveness
and protective nature of Sriman
Narayapa and Sridevr.

\o/

Ramanuja Acharya (1017-1137 A.D.) explains that the root of Pranava is the sacred letter
‘A, and he who is named by 'A' is the supreme God, and is none other than Narayana who
is the basis or root of all entities (Vedartha Sangraha: 141. He indirectly talks about
malamantra as malamantreza in his Vaikuntha Gadya.

Parasara Bhattar, a younger contemporory of Ramanuja and belonging to the twelfth
century, also gives the interpretation for Pranava in the context of malamantra or tiru-
mantra in his Ashtaslokz.

Accordingly, 'A" indicates Vishnu, who creates, protects and annihilates the universe,
the letter 'M' indicates the soul (jiva), who is in the service of the Lord Vishnu, and ‘U’
stands for such a relationship between the two (only) and none else. Thus Pranava, the es-
sence of the three Vedas, conveys the above meaning. Further, he elucidates the
significance of the entire mantra and how one does not belong to oneself also.

Further, he says if the devotee thinks the body and soul are the same he should try and
understand the significance of the letter 'M' in Aum, (which points out that he is a sentient
being and not inanimate) and if he thinks he is independent he should learn the letter 'A;’
(which conveys that he is an instrument in the hands of the Lord), and if he thinks he is
subject to somebody else other than the Lord, he should learn 'U," (which clearly states his
relationship with him).
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The first Vaishnava Acharya to write Rahasya granthas, namely the works containing
secret doctrines, in the satra style and in mapipravala (a style in which Tamil is used
interspersed with Sanskrit words) was Pillai Lokacharya (1264-1369 A.D.).

Malamantra

He composed 18 works known as Ashtadasa-rahasyankal on Visisttadvaita philosphy.
One of them is Mumukshuppati (according to the mumukshu). A mumukshu is one who is
yearning for salvation.

It consists of three sections (prakarazam) which examine in detail the malamantra
(tirumantram / ashtakshara); dvayam and the charamasloka which are all prescribed for
Srivaishnavas. Dvayam consists of two phrases namely (a) .Sr/imannar ayapacharapau
sarapam prapadye (b) Srimate Narayapaya namah. The charama sloka is from Bhagavad
Gita (18.66).

In the very first section titled Tirumantra prakaragzam, the significance of pramava is
elaborately analysed. Some of the ideas expressed in the above text are as follows: The
tirumantra consists of eight letters and three words which imply the meanings
'subservience' (sesha-tvare) to the Lord; 'dependence’ (paratantryam); and service unto
him (kainkaryam) respectively (sitras 28,30).

Lovely Simile

Of the three words, the first one is pragava. Using a beautiful simile the author says
like the butter that has been churned out from three (different) pots of curds, the three
letters of pragava (‘'A’, 'U', 'M") are taken to represent the three Vedas, Rg, Yajus and Sama
(satra 33).

Like the interpretations pointed out earlier, ‘A" is assigned to Narayana and it says that
‘A" is the abbreviated form of the word Narayana and hence it stands for him who is the
creator and protector of all (satra 35).

The question is whether 'A' stands for the Goddess (Piraatti) also. According to the text,
the Goddess's presence is essential for affording protection and so his relationship with Srt
is connoted here (satra 40). So unlike in Padma Purama, where 'U' denotes Sr1, here her
position is emphasised (as she is the eternal companion of the Lord) especially while
protecting the devotees and therefore she becomes implied in the letter 'A" itself.

Then the point is how does she remain eternally with the Lord (Emperuman) and yet
keeps links with the individual soul (chetana). The text gives a beautiful example. Like a
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mother who neither abandons her husband's bed nor her child's cradle, her trait is to stay
and not leave either the first letter ("A") or the last (‘"M’) which stands for the soul (sitra 42).

Subservience to Mother

The essential nature of the soul is subservience to the Lord. However the letter 'A" does
not clearly show that the soul is subservient to the Goddess as well. To this, the text gives
an example. When a man employs a servant the agreement does not specify his services to
the wife, yet the servant serves her also. In the same manner, we are servants of the
Goddess (sitra 44). Thus 'subservience' is the basic nature (svar ipa) of the soul (satra 55).

The author goes on elucidating further from the grammatical point of view to show that
the soul is subservient to the Lord (su-tras 48-51). The letter 'U" indicates'exclusivity'
(satra 58). This would lead to the fact the soul is subservient to none else (sutra 59).

Lastly the twenty-fifth letter 'M' denotes 'knowledge' and refers to the soul (sitra 66).
Here it stands for the group of souls and not just one (satra 67). Therefore the soul is the
'knower" and is different from the body (sitra 69).

Hence Pranava propounds the relationship between the Lord and the soul as expressed
(in the hymn) "I am the servant of the one who is in Kannapuram; Do | belong to anyone
else?" (satra 72). The hymn is that of Tirumankai Alvar (Priya Tirumoli 8:9;3).

Auspicious Thread

It is then shown that the component letters of Pranava provide an elaboration of the
tirumantram (séatra 76). Subservience to Lord's devotees is another important issue that is
taken up for discussion. Subservience to the Lord's devotees is the consummation of
subservience to the Lord and is implied in letter 'A'. Others say that the exclusive
subservience to the Lord and to none other consummates in subservience to those who are
his devotees and hence some say it is in letter 'U" it is implied that (soul) belongs to no
other.

The chapter on Tirumantram consists of 115 sitras. The concluding portion says that
tirumantram is like the auspicious thread (mangala sitra) and that the Lord would protect
the soul like the husband (sutra 114). Thus the tirumantram states:

"I belong to the Lord (Emperuman) alone. | should stop belonging to myself and be
permitted to perform all kinds of service to Narayana who is the served one of all (satra
115).

The commentary for the text has been composed by Manavala Mamunikal (1370-1443
A.D.) which is elucidative and helpful to comprehend the text.
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Vedanta Desika (1268-1369 A.D.), another great Vaishnava Acharya of the post-
Ramanuja period, has composed great masterpieces. Rahasyatrayasaram is one of his
works composed in manipravala style. Herein a detailed interpretation of maamantra is
given in chapter 27. He draws upon several authoritative sources in the discussions. As far
as the elucidation of the letters of Pranava goes, it remains the same as above.

Vishnu and Sr1

A survey of all the references on the interpretation of Pranava point out to the
following facts. Vishnu's pervasiveness, and his protective nature are implied in the
Pranava and its components. It is Vishnu (Narayana) alone who protects and saves the
soul. Sri, his eternal consort whose presence is necessary for the protection, is also shown
as implied in the component.

Dr. (Mrs.)Vanamala Parthasarathy is Deputy Director, Anathacharya Indological
Research Institute, Bombay.
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Nadopasana

R. Asha

Music, sung with devotion and understanding leads
to the merging of the mind in Nada Brahman
resulting in transcendental bliss

From ancient times, music in India has been considered sacred and a means for
attainment of the supreme. Endowed with depth, sublimity and divinity, it is capable of
raising man from the mundane to the spiritual level of bliss.

The antiquity of this tradition can be traced as far back as the Vedas. Among the
Vedas, the Sama Veda is especially music-oriented, the essence of which, we are told, is
Pranava or Omkara. Omkaropasana is one of the many Vidyas (Udgitha vidya) taught in
the Upanishads.

The Upanishad says: Om ityetad aksharam udgitham upasita. This Om, this
imperishable Udgitha, must be worshipped. The nature of Om as the essence of music and
ultimately the essence of all creation is then elaborated. 'Of all these of creation; earth is
the essence; of earth, water; of water, herbs; of herbs, man; of man, speech; of speech,
poetry; of poetry, music; of music, Pranava. Thus Omkara is the most valuable, final
essence of all essences.’

Nadopasana has formed an integral part of Indian culture which can boast of many
nadopasakas through the ages. Coming in this illustrious line is the saint-singer Tyagaraja,
one of the famed music trinity. His songs, apart from being soaked in the nectar of
Ramabhakti, also embody some principles and practice of Nadayoga (Pranavopasana).
This article proposes to highlight some of these.
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Om as Nada Brahmam

Pranava or Omkara is conceived as Nada Brahmam. The Self-luminous Brahman
manifests itself in the Nada. This can again be conceived of in an abstract nirguzsa aspect
or in a saguzma aspect. Tyagaraja incorporated both these aspects in his kritis. In the kriti
Vara raga (Raga Chenchu-kambhoji), he says that ‘Nada, which emanates from the body is
of the form of the sacred Pranava’ Dehodbhavambagu nadamul divyamau Pranavakara
mane.

Tyagaraja goes further and conceives Nada to have taken the form of Srt Ramachandra.
He praises the Lord as nadatmaka (Ni bhakti bhagya in Raga Jayamanohari), nadar apa (Ni
daya in Ritigaula), nada brahmananda rapa (Lord as the ambrosial bliss of Nada), nada-
brahmananda-rasakriti, etc.

Indulging in a fine piece of imagination, he describes Rama as the embodiment of
Nada, in the following way:

'The Nectar of Nada, which is the basis of all Vedas, Puranas, Agamas and Sastras has
taken human form (in Rama); the seven svaras have become the seven bells of the bow;
the Ragas have become the bow itself; the styles Dura, Naya, Desya, have become the
three strings of the bow; the steady pace has become the arrow; the melodius apt variations
of phrase have become his speech." (Ndasudharasambilanu in Arabhi).

Apart from being 'nadarapa,’ the Lord is also described by Tyagaraja as Sasigta-rasika and
sama-gana-lola.'

Process of Nadotpatti

The process of Nadotpatti is incorporated in the interpretation of the word 'Nada' itself.
'‘Due to the interaction of prapa (vital air) and agni (fire), nada is born (generated) in the
maladhara. It then moves upwards and manifests itself as the saptasvaras. '

All this is echoed by Tyagaraja in the kriti, Mokshamu Gatata (Saramati).

To know and realise the nature of this Nada, originating from the maadhara, is bliss
and salvation. Muladharaja nadameruguta mudamagu mokshamura (Svararaga sudha in
Sankarabharanam).

Tracing the physical movement of Nada (as svaras) from the navel upwards, the saint

says Nabhi-hrit-kantha rasana nasadulayandu (Svaras move from the navel to the heart,
throat, tongue, nose etc. (Sobhillu in Raga Jaganmohini).
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The emanation of the seven svaras from Pranava is referred to in the Kkriti
Samajavaragama as Vedashiromaatrja saptasvara-nadaachaladipa. This phrase praises
the Lord as 'shining like a beacon light on the mountain of Nada of the seven svaras born
of the Pranava which is the source of all Vedanta.'

In another kriti Ragasudharasa, Tyagaraja describes Omkara as Sadashiva himself
(Sadashiva mayamaku nadomkara svara vidulu). He then proceeds to describe how the
svaras emanated from the five faces of Sadashiva. Sadyojatadi-panchavaktraja Sari-ga-
ma-pa-dha-ni (Kriti, Nadatanumanisam, Raga, Chittaranjani).

The five faces are Sadyojata, Vamadeva, Aghora, Tatpurusha and Isana are said to
represent the five elements earth, water, fire, air and ether. The svaras are said to have
been bom thus: Gandharam from Sadyojata, Dhaivata from Vamadeva, Shadja from
Aghora, Panchama from Tatpurusha, Nishada and Madhyama from I$ana.

On the psychic plane, the svaras are also regarded as being connected with the mystic
chakras in the body. Sa is connected with maadhara; Ri with svadhishthana; Ga, with
manipura; Ma with anahata; Pa, with Visuddha; Dha with ajziz and Ni with sahasrara.

'‘Chanting of Om in different pitches is also said to be effective in awakening the
chakras.'

As Tyagaraja sings 'a knowledge of the various resonant sthanas from which emanate
the glorious saptasvaras,' is conducive to salvation.

Kolahala saptasvara grihamula gu-rute mokshamura. (Svara raga sudha in
Sankarabharanam).

It is this Nada that Tyagaraja exhorts one to worship and to delight in the nectar of the
bliss it affords. (Raga sudha rasa paanamu jesi rajillave manasa).

R. Asha is Research Scholar, Department of Sanskrit, University of Madras, Madras.
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Pranava and Sama Veda

The Sama Veda has special links to Pranava and Nadopasana. The Sama Veda is sung
by Udgatr priests at Vedic rituals. The singing of Samans or Sama Veda mantras is known
as Udgrttha. The Pranava is also referred to as the imperishable Udgthta by Chzandogya
Upanishad, a major Upanishad belonging to Sama Veda.

The Nadopasana has its roots in the Udgitta of Sama Veda. Lord Krishna's statement
that he is Sama Veda among all the Vedas attests to the efficacy of attaining him through
Nadopasana. The importance of Pranava Udgttha is once again revealed from a portion of
the sacred Hayagriva mantra (Om Prazavodgitha vacase nama#). Lord Hayagriva is the

Lord of all Vidyas including Brahma Vidya- The portion of his mantra quoted above
recognizes that his speech is of the form of Pranava Udgitham.

Natya Sastra

Sage Bharata, the author of Nastya Sastra, has also stated that Brahma extracted the art
and science of music from Sama Veda. The Upasana of the supreme Lord through Sama
Gana (Udgrtha Upasana) has been pointed out by Sage Y ajiavalkya, the greatest authority
on Smritis, this way: "Clearing one's senses, memory, mind and intellect of all other
objects, the supreme Atman, which is within oneself shining like a lamp, should be
contemplated upon. Intoning Sama Gana in the proper manner without break and
practising it with concentration makes one attain the supreme Godhead."

Sage Yajnavalkya has also revealed that the singing of the Samans to the

accompaniment of Vina leads to Moksha.
Dr. Varadachari Sadagopan
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Part Three
Mandtakya Upanishad
Om as Symbol

Swami Lokeswarananda

The Mandikya Upanishad is found in the Atharva Veda. It is one of the shortest
Upanishads, having only 12 verses. The Upanishad is so called perhaps because that was
the name of the sage who composed it.

Gaudapada, teacher of Govinda-pada, who was Adi Sankara's teacher, wrote a Karika
(an auxiliary work) on the Upanishad. It is brief, but it is a self-contained and very well
argued presentation on non-dualism.

The Karika states that there is nothing but the Self. It totally rejects duality.

Most Upanishads have one or more stories round which the philosophy they are
presenting is woven. This, however, is not the case with the Mandikya Upanishad. It gives
its message not through a story, but through a symbol. This symbol is Aum, commonly
pronounced as Om.

No amount of discussion can give us any idea about Brahman, the Ultimate Reality.
We have to have recourse to the use of a symbol. For example, there is a round black stone
called a Narayama sila. It is only a stone, and a small stone too, yet many people worship it
as God himself. Those who worship it know what it is, yet they try to imagine that it is
God. They do not worship the stone; they worship God. The stone is only a symbol.
Anything can be a symbol of God, since God is everywhere and in everything and is
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everything.

Apt Symbol

Om is considered an apt symbol of Brahman, for just as Brahman is all-inclusive, Om
is also all-inclusive so far as sound is concerned. As you pronounce Aum, you touch all the
points in your mouth from where sounds emerge. This is why Om is called Sabda
Brahman, the sound that represents Brahman.

Om is the holiest sound in the Hindu tradition. It is equivalent to the Vedas,
symbolically speaking. The Upanishad declares that Aum and Brahman are the same. They
support the phenomenal world--Om supporting the phenomenal world represented by
sounds and Brahman supporting the phenomenal world represented by the varieties of
sense experience.

When the phenomenal world is negated by knowledge, there is only the substratum left
that is, Aum or Brahman. It is like the snake being negated, leaving behind only the rope.

But how do you meditate on Aum ? First, you meditate that in your waking state you are
Virat--that is, Brahman as the sum total of all physical bodies. This is represented by A,
the first letter of Aum. Next you are Hiranyagarbha Brahman as the sum total of all minds,
which is U of Aum. Then you imagine that when you have sound sleep you are one with
Is-vara, which is Brahman associated with its power of maya. This is represented by M of
Aum.

So far you are within the domain of ignorance. If you are able to go still further,
beyond all letters, beyond Om, then you become one with turiya, pure consciousness. You
are then amatra, beyond duality. You are Brahman.

This is how Om helps you reach the goal of life. You are always Brahman, but
somehow or other you are not aware of it. One way to dispel this ignorance is to continu-
ally remind yourself that you are Brahman. If you do it in the waking state, its effect will
follow through in your dreaming and deep sleep states also. And it will eventually take you
to turiya.

Omityetadakshramidam sarvam tasyopavyakhyanam bhaam bhavad bhavishyaditi
sarvamomkara eva; yaccanyat trikal atitam tadapyomkara eva.

1. Om stands for Brahman both Brahman as the cause and Brahman as the effect. Om

is this phenomenal world. To make it clearer, it is the past, the present, and the future. All
this is nothing but Omkara. If there is anything beyond this, that too is Omkara.
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Sarvam hyetad brahmayamatma brahma. So'yamatma chatushpat.

2. All this (phenomenal) world is Brahman. This (individual) Self is also Brahman. This
Self (apparently) has four states.

(The same Brahman is seen in four states: The first is visva, the gross physical level.
When we are awake we perceive this physical universe with our senses. But when we are
sleeping this world also exists. It exists mentally. It is then taijasa, in the mind. In that state
we dream that we are eating something or going somewhere or doing something. Then the
next state is when we are in deep sleep. In that state there is only undifferentiated
consciousness, prajma. Everything is enveloped in darkness. Yet when we wake up we feel
very refreshed. But there is yet another state, the turiya state, the fourth state. In that state
we are one with consciousness itself. We realise our oneness with Brahman).

Jagaritasthano bahishprajzah saptarga ekonavimsati-mukhas sthialabhug vaisva-
narah prathamas pdas.

3. When you are awake, you are conscious of the external world, and you enjoy the
world through your sense organs. You then use the seven limbs, the nineteen doors of
perception, and the gross body that you have as an individual. This is the first
manifestation of the Self.

The Upanishad mentions saptariga, seven limbs: the head, the eyes, the nose, the trunk,
the kidney, and the feet. Then there are nineteen organs. First are the panca jnanendriyas,
the five organs of knowledge (the ears, the eyes, the organ of touch, the tongue, and the
nose). Then there are the panca karmendriyas, the five organs of action (the organ of
speech, the hands, the feet, the organ of evacuation, and the organ of generation); then the
panca pranas, the five aspects of the vital breath (prmna, apana, vyana, udana, and
samgzha); and finally the four aspects of the mind (manas, buddhi, citta, and ahasikara).

Svapnasthano'ntazprajdas saptanga ekonavimsati-mukhas praviviktabhuktaijaso
dvitiyah padas.
4. The activity you have when you are dreaming is all mental. It involves nothing outside

the mind. It is only a reflection of your desires and earlier experiences. You have all your
seven limbs and nineteen organs intact, as you had when you were awake, but if you enjoy
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anything now it is on the mental plane. There is nothing physical. This lord of the mental
experience is the second state (of Brahman).

Yatra supto na kascana kamam kamayate na kazcana svapnam pasyati tat sushuptam;
sushuptasthana ekibhiatas prajaanaghana evanandamayo hyanandabhuk chetomukhas
prajas tritiyah pdas.

5. When you are in deep sleep you have no desires in your mind, nor do you have any
dreams. This is called sushupti. In this state you are not aware of things, as you are when
you are awake or dreaming. You see no duality; you see only unity. But you cannot stay in
this state long. It is as if you have reached the point where you have to turn back to the
dream state or the waking state. This is pr3ja, the third state of the Self.

Esha sarvesvara esha sarvaja esho'ntaryamyesha yonis sarvasya praabhavapyayau
hi bhatanam.

6. This prajaa is the Lord of all. He knows everything. He is the indwelling controller
of all. All things arise from him and also merge into him. He is the cause of all.

Nantafprajaam na bahishprajzam nobhayatafprajzam na prajaanaghanam na
prajnam naprajgam; adsshtam-avyavaharyam-agrahyam-alakshazam-acintyam-
avyapadesyam-ekatmapratyayasaram prapascopasamam santam sivam advaitam
caturtham manyante sa atma sa vijeyah.

7. Turiya is not conscious of what is happening within (which implies that it is not taijasa).
It is also not conscious of what is going on without (which implies that it is not visva). It is
not conscious of anything in between. It is also not a mass of consciousness (which is a
characteristic of sushupti. By this, praja is rejected). It is not conscious of all objects
simultaneously; it is not unconscious either. It is invisible, not susceptible to any kind of
usage, not within the reach of any organ of action; it is beyond perception by any organ,
beyond thought, and not to be indicated by any sound. In it there is only consciousness of
the Self and there is a total cessation of the world as such. It is the embodiment of peace
and of all that is good. It is the One without a second. This fourth state is turiya. Wise
people consider this to be the Self. This Self has to realised.

So'yamatma'dhyaksharam omkaro'dhimatram pada matra matras ca pada akara ukaro
makara iti.

8. Here is that Self as the letters (A, U, and M) of Omkara. It is also the matras
(letters) in the Padas (quarters). Padas (quarters) are matras (letters), and matras (letters)
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are padas (quarters). A, U, and M are matr s, like the padas (of the Self).

] agaritasthano vaisvaanaro'karah prathama matrz "pteradimatvad va'pnoti ha vai
sarvan kaman adi ca bhavati ya evam veda.

9. The waking state in which the Self is vaisvanara is represented by A. Vaisvanara and
A are both all-pervasive. The seeker who knows this is sure to get all he desires. He is also
the best among all.

Svapnasthanas taijasa ukaro dvitiya matrotkarshadubhayatvad votkarshati ha vai
jaanasantatim samanas ca bhavati nasyabrahmavit kule bhavati ya evam veda.

10. Taijasa, the Self in the dream state, corresponds to U in Aum, for both occupy the
middle position and share the same degree of importance. He who knows the sameness of
the two excels in understanding and becomes a holy person. No one in his family is without
the knowledge of Brahman.

Sushuptasthanas prajao makaras trtiiya matra miterapiterva minoti ha va idam
sarvam apitis ca bhavati ya evam veda.

11. When the Self is prajaa--that is, when it is in dreamless sleep (sushupti)--it is
represented by the third letter, M, in Aum. Prajna and M both stand where visva and
taijasa, along with A and U, end. Przjia and M represent the gateway to dissolution into
oneness. He who knows this knows the world and becomes its resting place.

Amatras caturtho'vyavaharyas prapancopasama/ sivo'dvaita evamomkara atmaiva
samvisatyatmana ‘‘rmanam ya evam veda.

12. (As stated earlier,) the fourth quarter of Om is the cosmic Self. This Self is limitless,
beyond thought and speech, non-dual, and all-good. The phenomenal world disappears
into it. Wise people declare the individual self to be the cosmic Self. He who knows this
merges his self into the cosmic Self. (He never again feels he is an individual self).

Iti Mandikyopanishat samapta. Here ends the Mandikya Upanishad.
From Swami Lokeswarananda's translation of "Mandikya Upanishad, with Gaudapada’s

Kariga @ published by the Ramakrishna Mission Institute of Culture, Gol Park, Calcutta
700 029.
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Om in Sagupa Upasana

Svami Mukhyananda

Our ancients personified Prapava as Lord Ganesa,
invoked first before beginning any enterprise.
So also, Gayatrir mantra incorporates in it
all the ideas of Om symbolism.

Om is symbolic of the entire existence, phenomenal as well as noumenal, macrocosmic
as well as microcosmic, personal I$vara as well as impersonal or trans-personal Brahman-
Atman.

Being the universal cosmic sound (the logos), the totality of all sounds, Om is called
Pranava (the primordial reverberating sound which fills the universe), from which,
modified as the akasha (space/matter), the subtle and gross universe with all its entities and
beings evolves in stages.

The graphic symbol of Om was, in course of time, further concretised and personified
for purposes of upasana into the figure of the deity Gajanana (Gaja=elephant, anana=face)
or Ganesa (the Lord of all Bhuta-ganas or cosmic elements: Isa=Lord or ruler of the Bhutas
or elements, gama--group).

All the holy and auspicious attributes and functions that were associated with Om from
the Vedic times were transferred to him. His figure is a philosophic symbol to which

suitable mythology was later added to explain his figure popularly.

We shall not go into the details of this highly interesting and profound cosmic
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symbolism here, but only hint that Brahmanda is within him, and he stands transcending it.
The similarity of the elephant-face and the figure of the Om is quite evident. He easily
rides or controls the troublesome Maya, represented by the small but mischievous mouse,
his mount. All this is in keeping with the Hindu tradition of symbolically concretising and
personifying abstract entities as already mentioned. Ganesa is often referred to as Om-
kara-svaripa (of the form of Om). We may also note here that in the Hindu pantheon all
the deities have animals as their vehicles, signifying divine powers controlling animal
tendencies.

Om in Spiritual Practice

By the mystic repetition of Om, one attunes oneself to the cosmic mind and is lifted up
spiritually. By connecting oneself mentally to the cosmic reservoir through Upasana, one's
mind becomes a conduit for the flow of inspiration from the cosmic mind. Hence it is
considered the holiest mantra (mystic formula) for Japa (sacred repetition) and is,
therefore, added at the beginning of all other mantras used for Japa.

Let us take two examples to see how the symbolism works psychologically:

1. The script we use for any language is nothing but an artificially contrived arbitrary
device a set of symbols to record sounds. Still it helps us to store in books knowledge,
which in itself in non-material. One who knows a language well and has learnt the
particular script, to him is opened all the knowledge stored in all the books in that
language, though he may still need the help of the leamed. Similarly, if one knows the
symbolism of Om, and all the ideas it represents, to him is open all the divine knowledge,
which he may realise with the help of a guru.

2. Suppose we have forgotten the name of a person about whom we want to
communicate to a friend. We begin to give various details and descriptions; still it may not
give an adequate or correct idea of the person. The friend's mind being in doubt, he does
not feel any attraction to him. On the other hand, suppose we utter the name of a person,
say Sri Ramakrishna or Jesus Christ, immediately in the mind of a person who has intimate
knowledge about him, the cumulative effect of all his knowledge brings about a sense of
love and reverence. Then, if the context needs, he may begin to recount all the details of
that great life.

Similarly, if a person has learnt all about the infinite supreme divinity from the
scriptures and the guru and that Om is its designation, as soon as he utters Om all the
greatness of that divinity and its wonderful manifestations come to his mind with a
cumulative force and uplifts him. Then he may begin to contemplate on the details in-
tensely and intimately, associating himself with it at all levels.

172



Tattvaloka Journal

This intimate intense contemplation is called upasana, which literally means 'sitting or
placing oneself mentally near' to the object of meditaion. The psychological law is Yat
dhyayati tat bhavati (whatever one contemplates or meditates upon intensely, that he
becomes). The more one recalls the name of a person whom he loves, the nearer one feels
to him and dearer his of vision him [is his vision of him?]. Similarly, the more one repeats
Om with the requisite attitude, the more one recalls the infinite supreme divinity, and feels
close to it. Ultimately he realises his essential ideotity with it, since he is, as we saw,
potentially the microcosmic counterpart of it.

In ritualistic worship the identification of the macrososm and microcosm is mentally
visualised by a process called nyasa which consists of touching different parts of the body
while uttering the words of the cosmic counterparts. In manasa-pija or mental-worship,
also, symbolic identification is mentally contemplated.

The Gayatri Mantra

The Gayatri-mantra is the greatest prayer and mantra which incorporates all the ideas
of the Om-symbolism. It is a prayer to the supreme infinite divine Reality for the
enlightenment of the intelligence (dhi) of all human beings to enable them to realise the
supreme Truth. It is also known as the Savitri mantra, since it is addressed to the divine
person in the Sun, (Savita) who is considered as the visible symbolic representation of the
supreme divinity. For, he destroys darkness and promotes life, and he is also identified
with the inner Self of man. (&/a Upanisad. 16-16).

Savitrt signifies that which is related to Savitr (Savita) which means the source or
originator of the universe, as well as the Sun. The Savitri mantra composed in the Gayatrt
metre, occurs in the Vedas (Rg-Veda, 111.62.10) and is considered to be their very essence.

Later on Gayatri was associated with Om, which is also considered as the source of the
Vedas. Through this interconnection Gayatri was treated as the elaboration of Om. Om
was prefixed to it along with the three vyahytis, which are utterances of the divine Creator
representing the three Cosmic planes, Bhar-Bhuvji-Svah (Brhadaramyaka Upanishad.
V.14.1-8; and Chandogya Upanishad. I1. 23.2-3, 111.12).

The Gayatri mantra in full, repeated mystically, runs as follows: Om bhar-bhuvas

suvah, Tat-svaitur-varepyam bhargo devasya dhimahi dhiyo yo na/ prachodayat.

(Om, we meditate (dhimahi) on the spiritual effulgence (bhargas) of that adorable
supreme divine Reality (varepyam devasya), the source or projector (savitz) of the three
phenomenal world-planes--the gross or physical (bhiah), the subtle or psychical (bhuvan),
and the potential or causal (suvas), both macrocosmically (externally) and
microcosmically (internally). May that supreme divine Being (Tat) stimulate (pracodayat)
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our (nah) intelligence (dhiyaf), so that we may realise the supreme Truth).

In course of time, just as the Omkara was personified into Ganesa, the Gayatri-mantra
also was personified into the Goddess Gayatri (Gayatri-Devi), as the presiding deity of the
mantra, for purposes of personal upasana (sagumza-upasana).

Swami Mukhyananda is a senior monk of the Ramakrishna order and has many published
books to his credit. The present article is condensed from his book "Om, Gayatri and
Sandhya,” @ published by the Ramakrishna Math, Mylapore, Madras-4.
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Visvamitra Gayatri

Traditionally, the Visvamitra Gayatri is a part of the Sandhyavandan of the dvijas.
Embedded within the Gayatri is the entire process of doing the japa together with the
sarkalpa or dharana[?], Omkara being the heart of the mantra.

Thus the Visvamitra Gayatri can be divided into three parts: 1. Mantra Om. 2. Process
Bhah, Bhuvah, Svah or Om Bhth, Om Bhuvah, Om Svah, Om Mahah, Om Janah, Om
Tapah, Om Satyam. 3. Sankalpa Tat savitur varezyam bhargo devasya dhimahi dhiyo yo
nas pracodayat.

There are two methods of doing the Visamitra Gayatri:

1. The Om to begin and end in the same chakra wherein chakrashuddhi takes place, as
a consequence of which bhata shuddhi is achieved and all the organs falling within the
purview of the chakras begin to perform at their optimum level, keeping the Sadhaka in
good health.

2. When the Omkara is done beginning in the maladhara to culminate in the mahan of
the Sahasrara complex, all possible obstructions within the sushumnaz are cleared for the
passage of the kupdalini through the sushumnz and merge into the Para Shiva in the
mahan.

The chakras involved in the japa are Muladhara or Bhih; Svadhishthana or Bhuvabh;
Manipur [?] or Svah, Anahata or Mahah; Vishuddhi or Janah; Ajia or Tapah, and
Sahasrara complex or Satyam.

The Sahasrara or the Satyaloka is made up of 1. Chitta Chakra 2. Buddhi Chakra 3.
Mahanda 4. Dhi Chakra or Nirvana 5. Visarga made up of Nada and Nadanta 6. Guru
Chakra 7. Sahasrara of 1016 petals and 8. Mahan where lies Para Shiva.

When the Om is made to travel from Mailadhara to Ajia, the Sadhana is known as
Dirgha-nada or Prathama-nada Sadhana, and, when the Sadhana is done in the Sahasrara
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complex it is known as Madhyama-nada or Dvitiya-nada Sadhana.

It is to be noted that the second nada ends in the Dhi Chakra from where onwards the
Om takes up the form of pure light which is called the Trittya-nada or the Rhasva-nada.
When the Sadhana of Om is done in each Chakra, the process is also called as the Rhasva
Om or Prathama Rhasva Om, that is, Om to begin and end in the same Chakra.

It is in the above context that Visvamitra Rishi has said that Om moving through the
Chakras from Bhuh to Svah and hence to Satyaloka lights up the universe (within man)
with a brilliance comparable to the Sun and that may this brilliance spread throughout
creation engulfing all.

H. G. Bhat.
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Pranava Sadhana
B. KUTUMBA RAO

Our ancients had a way of saying a great deal in a
few words. Om is an instance of this for it
contains a whole philosophy which it would
take many volumes to expound.

The word Pranava means prakarshesza navas, extremely new, because it is eternal, all-
pervading and immutable. Like Brahman it illuminates all the universe.

Secondly, it is a means for the attainment of Para Brahman or Sivahood, and it is
identified with the effect because there is no difference between a cause and its effect.
Hence it is also called Brahman. (Om ityekaksharam Brahma)

Pranava is of two kinds--Para and Apara--noumenal (object of intuition devoid of all
phenomenal attributes) and phenomenal. The former is Sat-chit- Ananda, Existence-
Consciousness-Bliss Absolute. In short, it is Para Siva himself.

Apara Pranava is phenomenal. It is of the form of Sabda, otherwise known as Sabda-
Brahman.

Once Prajapati did a three-year penance, meditating on Parama Siva. And with the
blessing of Parama Siva he created the earth, mid-region and heaven. He then churned
them. From the churning arose three elements--from earth, agni, from mid-region vayu and
from heaven sarya. He churned further and produced Rg, Yajus and Sama. They were
churned again, which resulted in three vyahytis, bhash, bhuvai and suvas.

From these arose again three letters a, u, and m, with the effulgence of a million suns.
Prajapati combined them into one letter which became the indicator of Brahman.
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Consent Word

When people intend to say that they know a thing, they say "Om" instead of saying 'l
know'. Compare the Chandogya Upanishad statement Tadva etatd anujziaksharam yaddhi
kica anujanati Om ityeva tadaha (Whosoever desires to convey his consent says "Om").

In sacrifices also, all the four priests express their assent by saying 'Om'.

For the mantra Om, Brahma is the Rishi, Gayatri is the metre, Paramatma, named
Sambhu, is Devata, Akara with Bindu is the Sakti. Akara and makara are the seed letters.
Agni, Vayu and Sirya are the Munis Gayatri[?]. The three letters are red, white and black
in colour. Waking, dreaming and deep sleep are the three states. Earth, mid-region and
heaven are the three places, udatta, anudatta and svarita are the svaras. Morning, midday
and evening are the divisions of the day. Satva, Rajas and Tamas are the guzas. Creation,
sustenance and destruction are the three activities.

He who performs Pranavajapa, in the prescribed manner, ten lakh times with devotion, is
sure to achieve success. He can command all the powers like stambhana and akarshana
and attain all the vibhatis. Most importantly, he is freed from all sins and gets liberated.

Scientific Religion

In the Pragavakalpa, found in the Skandapuraza, some other ancillary rituals, common to
all mantras, are indicated. One is also enjoined to recite Omkara, Panjaram,[?]
Omkarakavaca, Omkara Hydaya, Pragavaksharamal z, Prapavagita and Prazava-
sahasra-nama which are also given therein.

Earlier it was said that Pranava denotes all concepts and is all-pervasive like Brahman. Sir
John Woodroffe's remarks are worth noting in this context: "The ancient Hindus had an
aptitude much to be appreciated in these often verbose days of saying a great deal in a few
words. The mantra 'Om' is an instance. For this short syllable contains a whole philosophy
which many volumes would not suffice to state--an Eastern philosophy, I may add, which
is gaining increased support from Western science. These two will be, before long,
reconciled when the latter has cast aside, what a friend calls, the habit blinkers. The
benefidal result will, it is hoped, be a science which is religious and a religion which is
scientific." (Garland of Letters, p. 216)

According to Tantrik method, a sadhaka should pronounce the word 'Om’ as long as he
can, the higher the sound particle goes the subtler it will be, and he should concentrate his
ears and mind on those subtle sounds until absolutely no sound is heard. This is
'Nissabdam' or silence. At this stage, the sadhaka almost attains a temorary samadhi, sees
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radiance and enjoys bliss.

What we call Nada generally is a complex of Bindu, Ardha Chandra (crescent),
Rodhini, Nada, Nadanta, Sakti, Vyapika, Samana, and Unmani [?]. Bindu shines like a
lamp in the midst of forehead and is round in shape. Above that is half moon (crescent). It
is similar to moon both in shape and lustre. Above this is Rodhini in triangle form and is
like moon light.

Nada resembles a ruby (Padma-raga) and appears like a nerve placed between two
eggs, that is, a vertical line between two zeros. Nadanta is like lightning and resembles a
plough with a Bindu attached to its left. Sakti resembles a nerve rising out of the left of two
juxtaposed Bindus. Vyapika has the form of a Bindu and a triangle with its apex resting
thereon. Samana is of the form of two Bindus placed one above the other with a line
connecting them. The same without upper Bindu is Unmani. Above this lies the
Mahabindu Varivasya Rahasya.

Though this process mainly is related to Srt Vidya Upasana this can be applied as well
to the Upasana of Omkara.

The Omkara is called Sabda Brahman by the grammarians who are called sphota-
vadins. They have a special process of meditation of Vak in its four states of manifestation.
Thus there is an important place for Omkara both in Saguna and Nirguna Upasanas.

B. Kutumba Rao is a scholar in Sanskrit and Telugu with many published works to his
credit.
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Realising Atman

\o/

This Atman cannot be realised through sharp intellect. Neither can it be realised by the
study of all the sacred texts, nor by a clear exposition of the truths contained in them. The
Atman reveals itself to him who intensely longs for it. (lit. whom it chooses). The Atman
cannot be realised by one who is devoid of inner strength and it cannot be realised by any
sporadic spiritual endeavour. For, by these alone inner strength, alertness in spiritual
pursuits, and a regulated spiritual descipline under a spiritual master the Atman is realised.

Reaching the supreme state, the sages become satisfied with spiritual knowledge. They
have fulfilled themselves. They are calm and are free from all desires. These wise ones
always feel the presence of the Supreme Brahman in all beings, under all conditions. Being
united with the Atman, they realise their oneness with all beings.

The knowers of Brahman, who live absorbed in it, who are ever established in that
awareness by long meditation on Vedantic texts, and whose minds are purified by the
practice of self-abnegation, are freed from all bondages. They have become Brahman, are
immortal and free, even while living, what to speak of their immortality or freedom after
death !

Mupdaka Upanishad
Tattvaloka is a periodical. Originally it was published from Mumbai. Later on it was
transferred to Chennai, we believe. A special number of this valuable journal was
exclusively devoted to Pranava. We got permission to reproduce it. We worked on it. It
was recomposed. However, we could not release it because of our preoccupation with OM:
One God Universal in various other aspects. Now it has been recovered and placed on our
Home Page. It runs to 52 pages. It can be read in our Omshanti Home Page.

It will also be made available on OMKARADARSHANA Yahoo group forum.

OMLN
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The Mystic Syllable ‘OM’ in the Vedas
By
Rakesh Ranjan Pathak
237, Dhanvantari Hostel, IMS, BHU, Varanasi-221005

Several native papers on Indology surface repeatedly like volcanoes in the oceans of
Western wisdom. But in the heart of eastern earth, fire isn’t enough even to continue these topics

already set ablaze a century ago."

How words are analyzed in dubious details just to belie the reality?® and why these

deliberations are amiss for the Vedic logogram are the two questions to be answered no more.

From ancient history?* to recent science? whatever belongs to us is either borrowed or

imitated — at least in their opinion. But whatever they write, they are right, even if they write:

.....Founder, Colonel Boden stated most explicitly in his will (dated August 15, 1811)
that the special object of his munificent bequest was to promote the translation of the scriptures
into Sanskrit, so as to enable his countrymen to proceed in the conversion of the natives of India
to Christian Religion.”

To such an intention how much credibility can be assigned? The same work assures its

readers that Oz appeared in the Upanishads for the first time.?*

Ascertaining age of the Vedas by Bal Gangadhar Tilak (Orion :1893).

2 Age of the Satapatha-Brahmara : the debate over ‘na cyavante’, (kanda I1): History of Indian Literature.
Vol. I. by Maurice Winternitz. English translation. Motilal Banarsidass, 1987, p. 277.

2! Harappan civilization as a colony of the Sumerians: Indus Valley Civilisation and beyond , by M. Wheeler
(In Indus Valley a 400-lettered alphabet was used while Sumerians used a 900-lettered one. Such a retro-
gressive evolution of culture is historically neither possible nor postulated by the author but overlooked
instead).

22 prof. J.C.Bose demonstrated wireless transmission over a range of 80 km. just before Guglielmo Marconi
was declared its inventor.

2% A Sanskrit English Dictionary, by Monier Monier-Williams. Motilal Banarsidass, Varanasi, 1990. p. ix of
preface.

“ Ibid. text p. 235.
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Our scrutiny must start far behind where the verb root v chad in the Vedas shows the two
senses of covering® and pleasure®® and though both the senses are acknowledged the derivative
word chad is wantonly attached to the latter one.?’

If the former sense were incorporated along with, the westerners couldn’t brand the
grammatically unexplained verses as “a Hindu fetish for superstition sake” or “a literary
nonsense accepted traditionally” or “a gibberish passage most probably meant for conjura-tions”

etc.

It’s [!] said and agreed that grammar and English didn’t make Shakespeare but instead
Shakespeare made the grammar and English of own and for all. His name is available in six
signatures—all spelt differently by himself. And that too is advertised proudly enough!!

But the Vedas though they are compiled from several seers’ work over a long period
of thousands of years must agree verbatim in all their grammatical aspects to satiate the western
acumen. On the contrary, far back from Yaska® and Pataiijali®® upto today’s treatises®*>* we

Indians accede:

Rsinam punaradyanam vacam artho ‘nudhavati.*

About these “assumed” explanations, three objections are generally raised. First of all,
why did the Vedic seers circumlocute? To fulfill the purpose of concise statement and curbing the
knowledge within own disciples, such formulations are customary since the time immemorial. The

second idea still prevails among orthodox Indian literati in several fields of traditional knowledge.

% Marmanl te varmana chadayami. Rgveda, VI. 75. 18.

%6 Chandayase havam Rgveda, V111.50.5.

27 A Sanskrit-English Dictionary, by Monier-Williams, Motilal Banarsidass, Varanasi, 1990. The main text p.
404.

%8 The double-headed bull. Rgveda (V.58.3) explained in Nirukta X111.1.8.

% The five Rgvedic verses explained grammatically (viz. IV.58.3, 1. 164.45, X. 71.2, V111.69.12, X.1.4).
Mahabhasya I. 1.1.

% \edic mathematics, by Bharati Krishna Tirtha, Motilal Banarsidass, Varanasi.

%! The Vedic seers knew the velocity of light: Sayana-Bhasya of the Rgvedic verse 1.50.4. They knew its
wave nature as well, : Prof. R Krishnaswamy (The Astrological Magazine, May 1992. Raman Publications,
Bangalore.

%2 Uttarar amacaritam. 1. 10.
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Secondly, if these very purposes were intended by the Vedic seers, why they remained
unravelled in otherwise elaborate explanations of the Brahmanas and the Aranyakas? A two-

pronged reasoning is there to answer it.

Firstly, all explanations under the two afore-said headings are meant only for rituals.
Secondly, this whole present lot represents only a part of originally propounded elucidations.*®

In the modern age of world-wide communication and awareness, the genetic theory of
inheritance given by Gregor John Mendel (1866) remained in oblivion for 34 years until Hugo de
Vrice of Holland, Karl Currens of Germany and Eric Von Tschermak of Austria rediscovered it
independently (1901). Accordingly, after attenuation of guru-paramparz of the Vedic seers, there

is no gainsaying the loss of those myriads of meanings given thousands of years ago.

Now remains the last remark. If one can call the same glass half-filled or half-empty, why
these Vedic “circumlocutions” can’t be read and understood differently? While raising such
suspicions, it must be remembered that out of several possible analyses, the most ancient one best
approximates the Vedic seers in its age and idea. That’s why Yaska and his predecessor

Sakapuni** are relied rather than a Western wild goose chase.

Coming back to the context, chanda comprises the sense of covering® and thereby its
allegory and symbolism are explained. Even the Vedic verses give glimpses of multiplicities® and
mysticism® in their own expressions. Now it’s not impossible to see the seed of seven vyahytis

with the eighth o in the Vedic phraseology rtvijam astamam saram.*®

% The Rgveda (21), Yajurveda (101), Samaveda (100), and Atharvaveda (9) have 1131 branches taken to-
gether Paspasahnika. Now-a-days only 16 available.

¥ Omityesa vagiti Sakapanih quotes Yaska in his Nirukta XI11. 10. Even the most pristine Vedic grammar
of Saunaka. Rgveda Pratisakhya mentions Omkara Pazalam. Chapter 15.

* yadebhiracchadayapracchandasam Chandastvam. Chandogya Upanisad. 1. 4.2.

% vacobhirokam santam bahudh kalpayanti. Rgveda X. 114. 5.

%7 Kaschandasam vogam 7 veda. Rigveda X. 114. 9.

% Yasmin dev adhi visvenisedus yas tan na veda kim scz karisyati. Rigveda I. 164. 39. cf. The merger of
gods in om : Chandogya-Upanisad. 1. 4. 3.
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The word udgitha occurs several times in Ucchisza hymn® which was later ascer-tained as
a synonym to the mystic monosyllable.”> Even some indirect hints of its symbo-lic presence in the

Vedas was explained in the great glossary of Yaska.

For example, the verse catvari vak*! denotes oz and the three mahavyahrtis* while the
other verse rico aksare® indicates it alone. In the latter context Yaska has quoted a former
grammarian Sakapuni.

On the same line, the verse susubha*

can be parsed as: sa viprais saragyubhif
navagvaij stubhz, sa saptasvarepa dasagvaij susmubha svaryas Indra! Sakra! phaligam balam

adrim ravepa darayah.

Accordingly, it will be translated as given ahead “by nine inwardly excited and mutable
senses, He is adorable. He is to be applauded and more adored in the seven-fold voice that’s vak —
the tenth sense. O mighty Indra cleave the hard underwater rock roaringly.

Analogically® we can well imagine that here the hard-hitter is the same 02 which cleaves

the so called underwater rock symbolizing the Supreme being—a hidden, but hard truth.

% 21 Atharvaveda, XI. 7. 5.

0 Chandogya-Upanisad. 1. 5. 1.

! Rigveda. 1. 164.45.

*2 O mkara mahavyahstayascetavarsam. Nirukta X111 . 1. 9.

** Rigveda. 1. 165. 45.

“ Rigvda. 1. 62. 4.

*® Pragava dhanu/ saro hyannz brahma tallaksyam ucyate

. apranatten veddhavyam bhavet. Mundaka-Upanisad. Il. 2. 4.
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The Sacred Syllable OM

By Georg Feuerstein

The Meaning of Om

There is no question that om is the oldest mantra, or sound of numinous
power, known to the sages of India. Its origin, however, is somewhat obscure.
A century ago, the German scholar Max Miller, editor and translator of the
Rig-Veda, had the idea that om might be a contraction of the word avam, a
prehistoric pronominal stem, pointing to distant objects, while ayam pointed
to nearer objects. He continued, Avam may have become the affirmative
particle om, just as the French oui arose from hoc illud. This obscure
comment refers to the fact that om, in addition to its sacred significance, came
to be used in the prosaic sense of “Yes, I agree.” Miiller’s interesting
philological speculation remains unsubstantiated, however.

More recently, a different approach was taken by Swami Sankarananda,
who proposed that om derives from the Vedic word soma. Through the
influence of the Persians, who did not pronounce the letter s, the word soma
was changed to homa and subsequently was shortened to om. Like Miiller’s
derivation, this is pure con-jecture, but is nonetheless intriguing, as it brings
out the traditionally accepted relationship between soma and om.

Soma is the sacred substance used in the principal Vedic sacrifice. It

has been characterized as an intoxicant, and various scholars have, in my
opinion, wrongly identified it as a concoction prepared from the fly agaric
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mushroom. In the Vedic literature, soma is always described as a creeper,
which cannot be said to apply to a mushroom. Be that as it may, the real soma
was not a plant or plant extract but a spiritual elixir, or illuminating
experience, as is evident from certain hymns of the Rig-Veda (e.g. 10.85.3).
In this sense, we also encounter it in later Tantra, where soma stands for an
Inner process or esoteric phenomenon: the nectar of immortality said to ooze
from the Moon at the talu-cakra (palate wheel) in the head, dripping into the
“Sun” stationed at the nébhi-cakra (navel wheel). On the physical level, it
corresponds to the saliva, which is known to have antiseptic, healing
properties.

Swami Sankarananda believed that, like soma, the sacred syllable om
represents the Sun. This seems to be confirmed by the Aitareya-Bréhmana
(5.32): om ity asau yosau [sUryah] tapati, “That which glows [i.e., the Sun] is
om. The Sun was indeed central to the Vedic spirituality, and the Vedic sages
looked upon the Sun not merely as a star that supplies our planet with the
necessary light and warmth but as a multidimensional entity of which the
visible stellar body is merely its outermost material shell.

The esteemed Swami’s conjecture is worthy of deeper consideration.
However, most spiritual authorities regard om as the vocalization of an actual
“sound,” or vibration, which pervades the entire universe and is audible to
yogins in higher states of consciousness. In the Western hermetic tradition,
this is known as the “music of the spheres.” The Indian sages also speak of it
as the shabda-brahman or “sonic Absolute,” which, in the words of the
Chéndogya-Upanishad (2.23.3), is “all this (idam sarvam).” What this means
Is that om is the universe as a totality, not a conglomerate of individual parts,
as we experience it in our ordinary state of consciousness. Thus om is the
primordial sound that reveals itself to the inner ear of that the adept who has
controlled the mind and the senses.

Vihari-Lala Mitra, in the introduction to his translation of the Yoga-
Vasishtha, equated the Greek word on (being) with om. While this is
linguistically unsustain-able, philosophically the connection is valid, as om is
the symbol of That Which Is, or Brahman. He also made the link between om
and Amen to which the same strictures apply.
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The Early History of the Sacred Syllable

Significantly, the syllable om is not mentioned in the ancient Rig-Veda,
which has recently been dated back to the third millennium B.C.E. and earlier
still. However, a veiled reference to it may be present in one of the hymns
(1.164.39), which speaks of the syllable (akshara) that exists in the supreme
space in which all the deities reside. “What,” asks the composer of this hymn,
“can one who does not know this do with the chant?” He adds, “Only those
who know it sit together here.” That is, only initiates gather to delight in the
mystery of the sacred syllable and the company of the deities.

The word akshara means literally “immutable” or “imperishable.” This
designation is most appropriate, since grammatically syllables are stable parts
that make up words. In the case of the mantric om, this monosyllable came to
represent the ultimate One, which is eternally unchanging (akshara, acala).
The term akshara is used as a synonym for om in many scriptures, including
the Bhagavad-Gité (10.25), which has Krishna say, “Of utterances I am the
single syllable.”

In light of the early prominence given to om as the primordial seed
sound, there is no good reason for assuming that the sagely composers of the
Vedic hymns were ignorant of the sacred syllable om. Indeed, they were great
masters of mantra-yoga, and the Vedic hymnodies are the astounding creation
of their mantric competence. Possibly om was considered so sacred that it
could not be mentioned outside the actual context of the Vedic sacrifices. In
that case, it would have been passed on from teacher to student by word of
mouth in strictest confidence. There would therefore have been no need to
mention om in the sacred hymns. All initiates would have known it and also
understood its sublime meaning. In any case, for countless generations, any
recitation of the Vedic hymns has begun with the syllable om. The Atharva-
Veda (10.8.10) seems to hint at this with the following riddle:

What is joined to the front and to the back and is joined all around and
everywhere, and by which the sacrifice proceeds? That praise (ric) |
ask of you.

The syllable om is often appended to longer mantric utterances, both
introducing and concluding them, and this practice is very old indeed.
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As time went by, the ban on uttering the sacred syllable or even writing
it down outside the sacrificial rituals was relaxed. Thus the sacred syllable is
first mentioned by name in the opening hymn of the Shukla-Yajur-Veda (1.1),
the white recension of the Vedic hymnody dealing strictly with the
performance of the sacrifices (yajus). This could be a later addition, however.
For the Taittiriya-Sam-hita (5.2.8), which is appended to the Yajur-Veda, still
cryptically speaks of the “divine sign (deva-lakshana) that is written threefold
(try-alikhita) [trayi-likhita?].

Some scholars have seen this as a reference to the three constituent
parts of the syllable om, as written in Sanskrit: a + u + m. The three
constituents of om are referred to, for instance, in the Prashna-Upanishad
(V.5). The symbolic elaboration of this is found in the Mandakya-Upanishad,
as we will see later.

That the sacred syllable was written down early on is clear from the
fact that it had to be traced in sand or water during certain of the ancient
rituals. This is also a significant piece of evidence in favor of writing at least
in the late Vedic era, which is generally denied by historians.

However, today we appreciate that ancient Indian history needs to be
completely rewritten. The long-held belief that the Vedic people invaded
India between 1200 and 1500 B.C.E. has been shown to be unfounded. In
fact, all the evidence points to the identity between the Vedic people and the
builders of the great cities along the banks of the Indus river. Since inscribed
artifacts have been found in the Indus cities, the question of whether or not
the Vedic people knew writing can be conclusively answered in the
affirmative.

It is true, though, that the Vedic hymnodies were in all probability
never written down until comparatively recently. Yet, the brahmins had
devised an ingenious system of memorization to guarantee that the Vedas
were preserved with utmost fidelity. It appears that they have been successful
in this, thanks to the prodigious memories of the Vedic specialists. Other
cultures, which held their sacred tradition in a similar high regard, sought to
preserve it by memorization rather than writing it down on impermanent
materials that, moreover, might fall into the wrong hands. However, nowhere
has the art of memorization reached the sophistication that it did in India.
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Over many generations, om was not uttered outside the sacred context
of ritual worship. It was a secret sound communicated by word of mouth from
teacher to disciple, that is, originally from father to son. Even the early
Upanishads (which have recently been dated back to the second millennium
B.C.E.) often still refer to it only indirectly as the udgitha (“up sound”) and
the pranava (“pronouncing”). The former word hints at the nasalized way in
which om is sounded out, with the sound vibrating at the psychoenergetic
center located between and behind the eyebrows (i.e., the ajia-cakra). The
term pranava is derived from the prefix pra (etymologically related to the
Latin “pro”) and the stem nava derived from the verbal root nu meaning to
“call out” and “to exult”). It is used, for instance, in the Yoga-Sdtra (1.27),
where it is called the symbol (vacaka) of the Lord (ishvara). Patanjali further
states (in 1.28) that in order to realize the mystery of the Lord, the om sound
should be recited and contemplated.

Another, later term for om is téra, which is derived from the verbal root
trl, meaning “to cross, traverse.” This is a reference to the liberating function
of the om sound, which safely transports the yogin across the ocean of
existence (bhava-sara) [bhava-tara?] to the “other shore.” Through recitation,
which is mindful repetition of the om sound, the yogin can transcend the mind
itself and thus is freed from the illusion of being an insular being separate
from everything else. The om sound is truly liberating because it expands the
reciter beyond the physical boundary of the skin and beyond the metaphorical
boundary of preconceptions, thus restoring the recognition of the universal
Self as his or her true identity.

In the earliest Upanishads, such as the Brihad-Aranyaka, Chandogya,
and Taittiriya, the sacred syllable om is mentioned many times by name, both
as om (or aum) and om-kéra (“om making,” meaning the letter om). However,
udgitha is more common. It is the Chandogya that first clearly spells out the
equation between the words udgitha and pranava (a term not found in the
Brihad-Aranyaka). Perhaps these two terms came in vogue because for
unknown reasons om had, by that time, spread beyond the sacred domain and
begun to be used in the sense of “Yes, I agree.” The first record of this usage
is in the Brihad-Aranyaka-Upanishad (3.9.1) itself, where om is employed
seven times in this manner. Indeed, the Chandogya-Upanishad (1.1.8) clearly
states: “That syllable is a syllable of assent, for whenever we assent to
anything we say aum [= om]. Max Muller commented on this as follows:
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If, then, om meant originally that and yes, we can understand that, like
Amen, it may have assumed a more general meaning, something like tat
sat, and that it may have been used as representing all that human
language can express.

The Chandogya-Upanishad (1.1.9) also has this relevant passage:

By this the threefold knowledge proceeds. To honor this syllable, aum is
recited, aum is exclaimed, aum is chanted, with its greatness and
essence.

Interestingly, in his commentary on this Upanishad, Shankara takes
this passage to refer to the soma sacrifice, which again affirms the connection
between om and soma mentioned above. He states that the soma ritual is
performed to celebrate, or honor, the sacred syllable, which is the symbol of
the Divine. This sacrifice, he further explains, maintains the Sun from which
proceeds all life and nourishment by means of warmth and rain.

The Chandogya-Upanishad (1.9.4) also quotes Atidhanvan Shaunaka,
the
teacher of Udara Shandilya, as saying, “So long as your descendants will
know this udgitha, their life in this world will be the highest and best.” This
expresses the idea that the sacred syllable is a blessing for those who utter it.
For this reason it is worthy of being held in the highest esteem, as this and
other scriptures emphasize.

According to the concluding verses of the Brihat-Samnyasa-Upashad, a
text of the medieval period--12,000 recitations of om remove all sins, while
12,000 recitations daily for a period of one year bring realization of the
Absolute (brahman). What greater blessing can there be than this?

From Om to Aum

At least two millennia after the sacred syllable om was discovered by
the
Vedic seers (rishis), the anonymous sage who composed the brief Mandikya-
Upanishad utilized this age-old mantra to expound the metaphysics of
Advaita Vedéanta. Thus he explained the three constituent parts (matra) of the
syllable namely --a + u + m as symbolizing past, present, and future, as well
as waking, dreaming, and deep sleep. He also spoke of a fourth part that
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transcends the other three and concluded his esoteric observations with the
statement that om is the Self (&tman), saying, “He who knows this enters the
Self with the self--indeed, he who knows this!

The importance of the Manddkya-Upanishad can be gauged from the
fact that the venerable sage Gaudapada wrote his celebrated commentary
entitled MandikyaKarika on it, which was subsequently commented on at
length by Shankara, the great preceptor of the school of nondualism (advaita).
Gaudapada was the teacher of Govindapada, Shankara’s guru.

Another scripture, given exclusively to explaining the sacred syllable
om is the Atharva-Shikh&a-Upanishad. This scripture begins with the question:
What should one meditate on? The answer is: the syllable om, which
symbolizes the supreme Absolute (brahman). The text speaks of four
constituent parts of this mantra, each having its own symbolic correlations as
follows:

1. the sound a -earth ric (hymn of praise) Rig-Veda Brahman Vasus (a
class of eight deities) gayatri meter -garhapatya fire red -dedicated
to Brahman;

2. the sound u atmosphere -yajus (sacrificial formula) -Yajur-Veda --
Vishnu Rudras (deities governing the region between earth and
heaven) trishtubh -meter dakshina fire -bright -dedicated to Rudra;

3. the sound m -heaven -séman (sacred chants) Sama-Veda -Vishnu
Adityas (deities connected with the Goddess Aditi, symbolizing pri
mordial infinity) -jagati meter -ahavaniya fire -black -dedicated
to Vishnu;

4. “half-part” (ardha-matra) Atharvan songs -Atharva-Veda fire of
universal destruction -Maruts (deities of the mid-region who are
especially associated with the wind) -Virat -lightning-like and multi-
colored -dedicated to Purusha.

The most important part is the nasalized “half-part” sound m, which
brings its own illumination and causes the life force (prana) in the body to
rush upward into the head. This Upanishad further states that the om sound is
called om-kéra because it sends the currents of the life force upward
(Grdhvam utkramayati) and that it is called pranava because it makes all the
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life currents bow down (pranamayati) before it. The text concludes by stating
that the om sound is Shiva.

Interestingly, in Tantra-Yoga, the serpent power (kundalini-shakti)
resting in the psychoenergetic center at the base of the spine is said to be
coiled up three and a half times. Very likely, this captures the same idea as in
the notion of the three and a half units of the om sound. The Tantras would
presumably modify the Upanishad’s final claim to replace Shiva with Shakti,
which in the form of the kundalini rises upward and while doing so
assimilates the life currents. In fact, the ascent of the serpent power is
accompanied by manifestations of ever more subtle sound.

According to the Amrita-Bindu-Upanishad (4), only the silent part of
the sound m leads to the soundless, invisible Abode, the ultimate Reality.
This scripture explains breath control (pranayama), a very important aspect of
yogic discipline, as the recitation of the gayatri-mantra: tat savitur varenyam
bhargo devasya dhimahi dhiyo yo nah pracodayat). This mantra is to be
recited together with the pranava and the vyahritis (“formulaic utterances,”
notably the words bhih bhuvah svah, standing for “ecarth,” “mid-region,” and
“heaven” respectively). This sacred mantra should be recited three times in a
single breath.

The Amrita-Nada-Upanishad (2ff.) recommends that one should mount
the chariot of the om sound, make Vishnu one’s charioteer, and steer steadily
toward the ultimate Reality. As one approaches the supreme Self, one should
abandon the chariot and enter the splendor of the Self by means of the
unsounded letter m. This is the silent, subtle part of om. This Upanishad
prescribes breath control, especially retention of the breath, as a means of
controlling the senses and focusing the mind upon the inner world. It defines
Yoga as the state of restraint over a period of twelve units or measures
(matrd), that is, twelve recitations of om. It promises the dawning of wisdom
within three months of diligent and continuous practice, an inner vision of the
deities within four months, and final liberation within a mere six months. Of
course, one must be able to sustain unwavering concentration for that span of
time in order to succeed. For most people, this is an impossibility. For, as one
Vedic seerbard (rishi) complained in the Rig-Veda (10.33.2), “My mind
flutters here and there like a bird.”

According to the Dhyana-Bindu-Upanishad (15), the pranava is the
bow, oneself is the arrow, and the Absolute is the target. This metaphor is first
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found in the Mundaka-Upanishad (2.2.3-4). It also calls the pranava
imperishable and states that its “fine end” cannot be expressed. Another
favorite metaphor, also recapitulated in the Dhyana-Bindu-Upanishad (22), is
that of oneself as the lower churning stick (arani) and the om sound as the
upper churning stick. By practicing it, one can restrain one’s breath and
dissolve the subtle sound (nada).

Through constant cultivation of the subtle inner sound, declares the
Nada-Bindu-Upanishad (49), the karmic imprints (vasana) left by our past
volitional activity are eradicated. This leads to the merging of mind and life
force. When the mind and the life force are motionless, the person abides as
the subtle sound known as brahma-tara-antara-nada, which can be translated
as the “innermost sound that is the brahmic liberator (tara).”

A fascinating account of the sacred syllable is given in the Narada-
Pari-vra-jaka-Upanishad (8.1ff.), a medieval scripture. Here om is said to be
threefold: the destructive om, the creative om, and the internal-and-external
om (comprising the two former types). Another threefold division is: the
brahmic om, the internal om, and the practical om. Then the text mentions two
more sets: the external om, the om of the seers (rishi), and the virat om
(consisting of the former two), as well as the destructive om, the Brahma om,
and the om of the half-measure (ardha-méatra).

This Upanishad goes on to explain these various forms of om as
follows: The internal om is the single syllable om, which has eight parts--a, u,
m, ardha-matra, nada, bindu, kala, and shakti. The phoneme a is said to
consist of 10,000 parts, the phoneme u of 1,000 parts, the phoneme m of 100
parts, and the ardha-matra of an infinite number of parts. The creative om is
described as having qualities and the destructive om as having none. The virat
om is said to consist of sixteen units (morae). In addition to the above-
mentioned eight parts (which are explained below), the sacred syllable also
has kalg-atita, shanti, shanti-atita (written shantyatita), unmani, mana-
unmani (written manomani), puri, madhyama, pashyanti, and para. This text
also refers to 64 and 128 parts of the sacred syllable, but it makes the point
that ultimately its designated object the -Absolute -is singular.

193



The Sacred Syllable OM

The Sacred Syllable Om in the Tantras

The above Upanishadic ideas lead to the speculations about om in the
Tantric literature where concepts like nada, bindu, kala, shakti, etc. abound.
The Sharada-Tilaka-Tantra (1.108) describes the cosmogonic process in
terms of the production of sound as follows: From the supreme Shakti -pure
Consciousness combined with the factor of lucidity (sattva) -comes the most
subtle sound (dhvani), which is marked by a preeminence of the factors of
lucidity and dynamism (rajas). Out of the dhvani develops the subtle sound
(ndda), characterized by a mixture of the factors of lucidity, dynamism, and
inertia (tamas). This subtle sound, in turn, gives rise to the energy of
restriction (nirodhika), which has an excess of the factor of inertia. This ontic
principle emanates the “half-moon” (ardha-indu written ardhendu), which at
this lower level again shows a predominance of the factor of lucidity. Out of it
comes the vibratory source point (bindu), the immediate source of all letters
and words. These form mantras, which are thus manifestations or vehicles of
Shakti.

This scripture (1.8) further explains that the bindu is itself composed of
three parts, viz. nada, bindu, and bija (seed). The first part has a
predominance of Consciousness (i.e., Shiva), the second a preponderance of
Energy (i.e., Shakti), and the third an equal presence of Consciousness and
Energy. Such esoteric accounts of the evolution of sound remain relatively
unintelligible outside of Tantric practice; however, they become increasingly
meaningful as the practitioner makes progress on the path of mantra-vidya or
“mantric science.”

The primordial sound is uncaused. In the language of Kashmiri
Tantrism, it is pure vibration (spanda). According to the Kirana-Tantra
(copied in 924 C.E.), om resides in the throat of Shiva and is the Divine itself.
This scripture also describes it as the root of all mantras, stating that upon
articulation it becomes vac (speech), corresponding to the Greek concept of
logos.

As we get higher up the ladder of ontic unfoldment, we encounter ever
more subtle energies. Thus the métrikas are the subtle alphabetic counterpart
to their corresponding audible sounds; the bindu is subtler than the matrikas,
and the nada is still more subtle. As the Yoga-Shikha-Upanishad (2.21) states,
“There is no mantra higher than the nada. In old graphic representations of
the om-kéra, the nada symbol is drawn or painted as an inverted crescent
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above the bindu, which suggests that the nada is prior to the bindu. Later the
crescent placed below the bindu emphasized that the nada contains the bindu.
Both graphic representations make the same point, however.

The nada itself has various levels of subtle manifestation. According to
the Hamsa-Upanishad (16) it manifests in ten different ways. First there is the
sound cini, then cini-cini. The third sounds like a bell, the fourth like the blast
of a conch, whereas the fifth has the quality of a harp sound. The sixth
through the ninth respectively resemble the sounds of cymbals, flute, kettle
drum, and tabor. Only the tenth type, which is like a thunder clap, should be
cultivated. Various physiological symptoms are said to accompany these
sounds. Thus when the fourth sound is heard (in the right ear), one’s head
begins to shake, while the fifth sound causes the subtle center at the root of
the palate to stream with the lunar ambrosia, and so on. The final sound alone
Is accompanied by identification with the supreme Absolute (para-brahman).

Some Tantras differentiate between maha-nada (also called nada-anta)
and nirodhini, which is transmuted into bindu. This is also called tri-bindu
because it is subdivided into nada, bindu, and bija. In this case, the nada is
correlated with shiva, the bindu with shakti, and the bija with both Shiva and
Shakti. The ultimate Reality itself can be viewed as a point origin, and as such
Is sometimes referred to as para-bindu or transcendental germinal point.

Om is the ultimate bija-mantra. The idea of om being the root of other
mantras may actually have given rise to whole idea of bija-mantras, which
are root sounds associated with particular deities. They are special high-
potency sounds or vibrations giving direct access to the spiritual realities for
which they stand. The Mantra-Yoga-Samhita (71) calls om the “best of all
mantras,” adding that all other mantras receive their power from it. Thus om
is prefixed or suffixed to numerous mantras:

Om namah shivaya. “Om. Obeisance to Shiva.”

Om namo bhagavate. “Om. Obeisance to the Lord [Krishna or
Vishnu].”

Om namo ganeshdya. “Om. Obeisance to [the elephant-headed]

Ganesha.”

Om namo ndardyandya. “Om. Obeisance to Narayana [Vishnu].”

Om shéante prashante sarva-krodha-upashamani svaha. “Om. At peace!

Pacifying! All anger be subdued! Hail! (Note pronunciation: sarva

krodhopashamani)
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Om sac-cid-ekam brahma. Om. The singular Being-Consciousness, the
Absolute.

The Mahanirvana-Tantra (3.13) calls the last-mentioned brahma-
mantra the most excellent of all mantras, which promptly bestows not only
liberation but also virtue, wealth, and pleasure.

The para-bindu mentioned above is said to have a masculine and a
feminine side, which are respectively called ham and sa, thus yielding the
sound or word hamsa, meaning swan, but signifying the sound of the breath
and indeed the breath itself as it enters and leaves the body. This natural
motion of breathing, which is calculated to occur 21,600 times every day, is
called spontaneous recitation (sahaja-japa) or unrecited recitation (ajapa-

japa).

The hamsa also stands for the psyche (jiva), which lives through the
breath. This spontaneous mantra is understood as so ’ham or “I am he,” that
is, “I am Shiva, the ultimate Reality.” But ignorance prevents us from
realizing this; hence the need for spiritual practice. The Yoga-Bija (156), a
comparatively late Hatha-Yoga text, states that when the prana enters the
central channel, the natural mantra reverses itself from hamsa to so ham.
Experientially, however, this is not different from the primordial om, the root
mantra that reverberates through the entire cosmos.

The Mantra-Yoga-Sambhitéa (73) has this stanza:
When people hear the pranava they hear the Absolute itself.
When they utter the pranava they go to the abode of the

Absolute.
He who perceives the pranava sees the state of the Absolute.
He who always has the pranava in his mind has the form of the
Absolute.

Conclusion

This brief discourse on the history and nature of the sacred syllable om
iIs meant to give the reader a better appreciation of the metaphysical
complexities surrounding this age-old mantra and of some of the profound
spiritual practices associated with it. It would be possible to write several
volumes on this subject, just as it would be possible to provide an overview of
India’s spiritual traditions based solely on the theory and practice of the om
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sound. What has been presented here is but a minute fraction of the teachings
about om developed over a span of five millennia.

The Yoga tradition is very rich and immensely sophisticated; yet its
various schools and their respective paths are at core very simple, and in their
simplicity they have many features in common. Above all, they lead to the
same goal, which is the transcendence of the ego-personality, however this
may be conceived and expressed in words. As the Rig-Veda (1.164.46)
declared five millennia or more ago, “There is a single Truth but the wise call
it by different names.”

AUM TAT SAT
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8, The Svastika and the Omkara.

By Harir Kpisana DEs.

[With Plates TI-1V.]

On these two themes there exists a considerable body of
jiterature with very little of which I can olaim acquaintance
in any degree. But, so far as I know, scholars are not yet
apanimous regarding the origin and significance of the sacred

bol called svastika ; and no one seems to have connected the
symbol with the mystic syllable em. I propose io show that
slere are indications enabling us to identify the symbol with the
syllnble ; that, in fact, the sign of szastika represents the sound
of omkara. :

The svllable om. also called udgitha or pranava, is part and

el of the Vedie religion, and the question of its origin early
eccupied the minds of the Indo-Aryams. In Aitareya Brih-
mapa V. 32, for example. it is related that Prajapati, after his
meditation had brought into existence the three Vedas, medi-
tited again on them with the result that from the Rgveda arose
bhiir, from the Yajurveda bhuvah, from the Samaveda svah.
Upon further meditation on these three products, three letters
were brought forth. namely, ¢ u, and ma. Prajapati com-
hined the letters, and Om was born. The Gopatha Brahmana
(Chap. 1) has much to say regarding the mystic syllable, and,
looking at it more from the viewpoint of meaning than

trom the viewpoint of grammatical form, connects it with ~/ap,
80 that the syllable is held tosignify * attainment of everything '
(répasamanyad -arthasimanyan-- nediyas—tasmad-aper—omkarah
sarvam-apnotity-arthah). One of the earliest Upanishads, the
(handogya, asserts at the ontset of its disquisition that the
vdgitha is the quintessence {literally, * the eighth essence’) of
the universe and is also the object of worship par excellence.
It is even claimed (Chand. 1, 4. 4) that the devas became
immortal and free from fear by resorting to the syllable om.
Later Upanishads culogize the syllable with increasing ela-
boration. *The place of knowledge of the Veda is taken by
meditation on that word which ¢ all the Vedas proclaim to
ws” (sarve vedd wolpadem-dnamanti), the pranava, je. the
sacred syllable om.” !

" The antiquity of the svastika-mark in India likewise goe
back st least to the days of Panini, who is now thought by

| Deussen, Phifosophy of the Upranishads, p. 392.
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many scholars to have lived in the 7th century B.C.! Paninj
refers in his Grammar (VL. 3. 115) ta the practice of marking
cattla with the svastika-symbol.* The svastika has long beeg
a favourite emblem with the Jains whose traditions represent i
as having been the special sign of Snparsvanatha? a Tirthes.
kara who is said to bave flourished considerably anterior to
the period of Mabavira (died 528 B.C.).* One at leaat of the
gold-leaf ornaments associated with the Diprahwd vase con
taining the relics of Buddha is embogsed with a svastika.
There arve two principal forms of the svastika: (1) thag
with the arms turned to the right, and (2) that with the arms
tumed to the left. Analyzing each of these two forms we find
it composed of two identical elements, T or 7] , superposed
cross-wise. We are at once reminded of the Brihmi o which
is written [ or 7, in the earliest known Indian inseriptions,
The idea suggests itself that the avastika is composed of nothi
bat two Brihmi o's crossing esch other. Tt will be recalled
that in pronouncing the pranava in course of recitation of the
Vedic texts, the o-sound is lengthened ; and there can be little
doubt that Vedic texts, handed down orally with wonderful
textual accuracy through thousands of years, are recited in Indis
now nearly ag exactly as of yoref. Panini teaches the same
thing in his rule om-abkyadane (VIIL. 2. 7)), and the Gopatha
Brahmana (1. 17) also says : ., .., ttsromdira abhyadane ki plovate.
If, therefore, this long sound of o was required to be represented
alphabetically, the sign for o would need to be repeated.
The repetition might be indicated by writing two o's one
after the other: but such a device zeems to have been repugnant
to the scriptal scheme of ancient India ; for two identical vowels
have never, 1 think, been found placed side by side in that wayin
her mntique records. Such a mode of representation wouid,
besides, be cuambersome and in conflict with the requirements
of symhbolism. The other and simpler method of representation
of the long sound of o, which may be called the monogram-
matic method, would consist in placing two o’s CTOESWINE,

giving rise to the forms LG and [H (accordingas Y or 7, was

taken to stand for ¢) which are precisely the principal forms
of the svastika. [See Plate I1.] To complete this alphabetio
representation of the omkara, pronounced with a nasal at the
end, a mea or some other nasal would have to be added on to

L V. A Bmith, Ozford History of India (1918}, p. 57. C

2 The Bwastika, by Thomas Wilson {Report of the Smithasonian Insi-
tution, 884}, p. 772,

$ Jagamanderlal Jaini, Qutlines of Jainism (Cambridge, 1916), tabls
facing p. 8.

+ Traditional date, which I ses no reason to donbt.

B Cf. Kielhorn in £4, V. p. 144,
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“¢he svastika. This is exactly what we find on some of India’s
" oldest coins upon which the svastika appears with a Brahmi
‘mo (hitherto supposed to denote the -taurine symbol’)
.attached to each arm.! Ma is also associated with the svastika-
_gign in the Jaugada version of the two 'Separate Edicts’ of

. Adoka wherein are inscribed three svastikas with three ma’s as
in the following diagram *:—

——

B — —

|
|

InscrIrTION 1. |
i
1

. ;

Inscriprion 11,

— ——— e

3 Coming down to the first century B.C., we find the svastiko
‘figaring in the records of Ushavadata and Satakarni, and the

—

| Bee Plate IT1,1, 2; Cunningham, Ceing of Aneient India, p. 101 {D),
“PL XI, 20; other instances of svastika in company with ma interspersed
: ‘ Cf. Rapson, Coine of dAndhr-as, eic., p. elxzv (1). OF. also
t ¥ Alviella, Migration of symbols, p. 71, where reference is made to a coin
i mpposed to belong to Apollonius ad Rhyndacum showing a svastika
i flanked by four crescents which recall the Indian candra-bindu, Even to
this day, the usual Jaina practiceis to place above the avastika a candra
 bimdw along with three bindus (dots) corresponding, apparently, to the
‘ four ma's of ancient coins, Association of the candra bindu with the
i:#vaatika is to be met with in sculpture belonging to a medissval Jaina
¢ eve-temple at Khandagiri wherein may be seen five panels forming a
i goup and depicting in relievo the [ollowing figures in succeasion: (1)
C may@ira, (2) hamsa, (3) padma, {4) svastika, (5) candra-binda. This
®ombination reminds us of the fact that hamsa and padma figures in
ceangunction with the svastika on early Grecian vases; sps Plate 1V for
. ions, alar discussion infra on the Upanishadio ideas involved in
| ‘#msh combinations,
_ * Cunningham, Inscriptions of Asoka, P). XTII, C.’s remarks at p. 20
of shis work first suggestad to my mind the possibility of the avastika
_®ad the Hrihmi ma being together identifiable with om. When I com-
i Wmmigated the idea to Sir John Woodroffe, he seemed to like it: and his

. Mtitnde, I am glad to acknowledge, encouraged me to study the subject
18 some dotail, ¢ g " d IB
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same auspicious mark occurs at the beginning of many an
epigraph belonging to a period not much later, sometimes in con-
junction with the expression siddham signifying ‘ attainment.’
In Kushdn epigraphy, the svastika is rarely met with, inserip-
tions now generally commencing with the expression siddham
which reminds us of the Gopatha Brahmana explanation of om
as sarvam-apnoli. : ;
During the (Gupta period, and through some subsequent
centuries, inscriptions often begin with a symbol which wot;dd
" appear to have been related in form to the svastika. ILeaving
agide forms which may be regarded as variants, slightly
abridged or elaborated, the mediaeval symbol exhibits shapes
closely resembling the Brihmi o’s which go to make up the
svastikas found in the Jaugada inscription of Adcka; the
one noticeable difference heing the additional spiral attached
to & terminus in each case! The mediaeval symbol has been
interpreted as an expression of omkara by modern schﬁ]m:a
who, as my friend Mr. N. ¢, Majumdar informs me, infer this
identity from the substitution, in later analogous recurdg,
of the syllabic om in place of the mediaeval symbol. This
ground for the inference is strong enough: it 13 ﬂiﬂ-dﬁl
stronger still by a statement in Alberuni’s India (L 173)
that the figure @J ' was used by the Hindus for om {about
1030 A.D). Alberuni remarks that the Indian people use the
sign, ‘believing that it will bring them a blessing.’ 1t seems
that, even so late as Alberuni’s time, the Hindus had not
forgotten the relation of the * figure’ for om to the sign. called
svastika which literally means * that which signifies well-being’,
* that which brings blessings.” We may note also that mediaeval
and later inscriptions often use the expression svasti just after
om, and sometimes only svasti or only om. The intemhangea:hle
character of these expressions argues their identity in meaning.
The fact that the svastika-sign of the earlier records gave
place, in the mediaeval age, to a symbol which in form was
often little else but the svastika dichotomized, [ollqweri
optionally by the expression swasti. and which in later times
bloomed forth into a syllabic omkara, justifies at once the
name svastika applied to the sign and the view that it signified
IlDf.lhiIlg but the omkara,

Sometimes, more often than mnot, the svasﬁka—aym'_nﬂl
appears without an accompanying ma or anything denoting
the final nasal. This at first sight seems to go against its _11:'lﬁn-
tification with the syllabic om. But if we recognize brevity to
be the basis of symbolism, the difficulty vanishes. By way of
illnstration we may refer to the case of the sacred monogram

— ————

_ 1 Sometimes the symbol is little more than a spiral. [See on thit
point the Supplementary Note post. ]
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ohi Rho ()). That monogram, found on early Christian coins

and figured by Constantine on his standard, represents, as is well
known, the first two letters of the Greek word Xpuwros, the
other letters being left out to be supplied to the mind by

stion. 1f five letters out of a total of seven could thus be
omitted from the Christian symbol, the omission of the final
ma of om from its symbolic representation in the shape of a
svastika will not appear strange. From the alphabetical
standpoint, the Indian symbol was simply o; but, symboli-
cally, it represented the omkara.

Outside India, the svastika is found dispersed on a very
large scale, almost throughout the world. In England, the
svastika has been known as the fylfol,—a word taken by the
earlier ety mologists to mean ‘ four-footed’ or ‘ many-footed.
Although the New English Digtionary challenges this deriva-
tion, I am inclined to accept it in view of the fact that the
omkara is described in Upanishadic literature as catuspada or
‘four-footed.’! 'The earliest undoubted occurrence of the
gvastika is said to be in connexion with the Third City
on the site of Hissarlik, identified with ancient Troy. It
is common also in the Fourth and Fifth Cities on the same
site, and is principally found there on spindle whorls. Its
most luxuriant expression, however, is to be met with on Grecian
vases of the fifth, sixth and seventh centuries B.C.?

There were many varieties of the svastika already in those
remote ages. 1 am ill-equipped to deal with all of them and
with the associated emblems and figores. But some points
deserve special notice here as being particularly relevant to my
present thesis. The svastika-types may be classified under
two broad divisions: (1) the plain svastika, ‘ right-handed,’ and
‘left handed,’ and (2) the *ogee’ svastika, or svastika with
spirals attached to the arms, also ‘right-handed’ and 'left-
handed’ A most remarkable feature on a few Greek vases
is the occurrence of a number of what would appear to be
Greek ‘M’s by the side of the svastika.® This association of
the Greek ‘M’s with the svastika on ancient Greek vases
recalls the association of the Brahmi ma with the svastika in
lithic and numismatic records of ancient India, and seems to
bear confirmatory testimony to the presence of a nasal ele-
ment in the mystic combination. The dots which occasionally
appear in conjunction with the svastika should, I think, be
likewise interpreted as corresponding to the nasal bindu of the
Indian alphabet. ‘

I Mr. Van Manen, of the Imperial Library, although doubtful about
the older etymology, admits that it is moro satisfactory to the mind.

2 Wilson, The Swastika. See also Plates 11T and TV.

¥ Ibid., Figs. 27, 147, 176,

205



7The Svastika and Omkara

236 Journal of the Asiatic Society of Bengal. [N.S., XVII,

Figures of hamsa and padma are frequently depicted on
these vases.! Sometimes it is a large svastika with two harmsas
on two sides accompanied by two rows of * M’-likesigns. Some-
times a conventional padma occupies the centre of the field, with
two hamsas on two sides and a number of svastikas dispersed in
the field. Arrow-heads placed in échelon, obviously indicating
an arrow in motion, also figure on some of these vases, some-
times in conjunction with the hamsa and occasionally in com-
pany with the padma. On a Cyprus vase is ‘represented an
arrow -head, stemmed, barbed and suspended by its points
between the svastika.’* Other animals besides the hamsa are
also depicted on the vases, such as the ram, the antelope, the
horse, the lion, just as on some old Indian coins?; and these
animals are considered by some authorities to point to the solar
significance of the svastika,* an interpretation which bhas found
eminent advocates armed with a goodly array of arguments.

I think it is possible and proper to explain some of these
features with reference to ideas formulated in the Upanishads.
Hamsea stands there for the Brahman-Atman. The padma
reminds us of the Upanishadic notion, that the heart is shaped
like the lotus (a comparison found also in the Atharvaveda)
and is the abode of Brahman or even Brahman himseli.! In
Mundaka, 11. 2. 4, the pranava is described as ‘the bow off
which the soul as the arrow flies to Brahman’, and Maitr, VI.
24, represents it as ‘ the arrow which ig shot from the body as
bow in order to pierce the darkness,’® Perhaps, too, the horse
has reference to the asvamedha or horse-sacrifice with which the
Brhadaranyvaka Upanishad begins, ‘ in order to recognize in the
steed the universe into which Prajapati is transformed with the
object of again offering himself in sacrifice.’7 'The presence
of ‘solar’ animals is well accounted for by the supposition
that they ar: counterparts of the Upanishadic conception
that ‘all living creatures are Brahman,’ ® and of the idea,
broached even in the Aitareva Brahmana V. that the pranava
is identical with the Sun; the Chandogya (I. 5. 1) goes so far as
t~ represent the &ditya pranava as making the sound om in

s motion.

These explanations presuppose an early existence, in
the Grecian world, of a system of philosophy, centering round
the svastika, which was closely akin to the system of philoso-
phy, centering round the orhkdra, as expounded in the Upani-
shads. The supposition has much to support it. That ancient
Greek philosophy offers many points of resemblance to aneci-

! Iwid., passim. 2 Jbud , . B30,

# Cunningham, C.A.I., Pl ilT, Nos. 1 and 2,

+ Wilson, op. ¢it., pp. 784-5.

b Deunssen, op. cit . p. 287.

8 Ibid., p. FO0. T Ibid., p 122,
3 Ibid , p. 196
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ent Indian philosophy has long heen recognized; and the
receptive temperament of the early philsophers of Hellas is
borne witness to by the traditional attribution of the travell-
ing tendency to Greek philosophers like Thales and Pythagorus.
Strabo. quoting from Megasthenes, notes that the opinions of
Indian philosophers °cecineide with those of the Greeks on
many points,” such as the nature of the soul, the origin of
the world, the diffusion of the Deity through the universe.!
Modern scholars have acknowledged the °coincidence.” Dr.
L. D. Barnett speaks of ‘the singularly close parallel between
Upanishadic thought and the doctrines of early Eleatic philo-
sophers, and especially Parmenides, who may well have been
contemporary with the authors of some of the most im-
portant Upanishads.... Except in his view of Being as a
sphere, Parmenides is in perfect accord with the Vedanta
The similarity of Plato’s doctrines is well known.’? Dr. Richard
Garbe would go a step further and compare the theory of
Thales regarding the genesis of the world from a primeval
water with the similar Vedic notion.* The equivalence of the
svastika to the omkidra will add to these analogies, and will
appeai to be particulary impressive when considered with
reference to Strabo’s quotation from Megasthenes alluded to
above.

To the question: What was the significance of the vase-
paintings ? the find spots of the wvases will help us to give
an answer. According to Mr Walters, * the great majority of
these vases have been found in tombs, and some important
discoveries have been made on the sites of temples and sanc-
tuaries.”* The same scholar observes that * vases (though not
necessarily painted ones) must have played a considerable part
in the religious ceremonies of the Greeks,” and further says
that * their most important use, and that to which their preser.
vation is mainly due, was in connexion with funeral ceremo-
nies.” * It will seem reasonable, therefore, to look upon the
vase-paintings exhibiting the svastika-mark as posscssing a
religious and a spiritual significance, more specially the latter,
—a view confirmed by the ancient hut urns and cinerary urns
of central Ttaly which often bear the svastika symbol.® In
other words, these paintings are realisations, in colour and
outline, of notions pertaining to the philosophy of the
Greeks which, in its earlier stages of development, conld uot
have been divorced from their religious and spiritual notions
inasmuch as even Plato who flourished in the 4th century

-

I MeCrindle, Ancient India, 1901, pp. 66-7.

! Barnett, Brahma-Knowledge {London, 1077), pp. 34-5.

# Garbe, Philosophy of Ancient India (Chicago, 1800}, p. 13,
P Are. c Ceramics’ in Encyel, Britt., 11th ed.

5 Ibid. b Wilson, op. cit |, figs. 183, 185, 154,
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B.C., is admitted by modern authorities to have fused together
logic and physios, psychology, theory of knowledge and meta-
physics, in a semi-religious synthesis. We have merely to
recall Colebrooke's remark that the philosophy of India may
be employed for a commentary on that of Greece’ in order
to perceive the entire propriety of viewing the Grecian vase-
paintings in the light of the Upanishads Of the svastika in

rticular, as part of these paintings, we cannot urge that it
i8 a mere design, ornamental and meaningless: its position
on many of the vase-paintings violates the principle of sym-
metry which is otherwise discernible as being predominant
in these compositions and appears to have been determined.
in many cases in relation to different portions of the body of
the animal in association with which the sign oceurs.

No doubt has been entertained in regard to the point that
some of the earlier Upanishads preceded the Buddha (died
544+ B.C.).! They attest, therefore, the existence, in India
about 650 B.C.,' of omkara worship in a highly mature form.
We may speak similarly of a svastika-cult at its climax about
600 B.C. in the Hellenic world, to judge from the evidence of
vases.

The earlier Greek vases represent what may be called the
‘classical ’ phase of the svastika-cult; for the svastika often
figures there as the motif of the compositions which are
usually restrained, simple and majestic.! Later, the svastika
begins to figure less prominently, but not less suggestively ;
the composition becomes more complex, and perhaps more
fanciful, bespeaking what may be termed the ‘decadent’
phase.* Decadence has already declared itself on vases
assigned to the sixth century B.C. Corresponding phases of
the omkfira-cult may be seen in the Upanishads. In the
Chandogya, for instance, the cult appears to have passed
through a distinct stage of evolution and must already have
had a long history behind it. But the Mandikya betrays a
pronounced development in the direction of ‘ decadence.” The
‘ decadent’ stage must have commenced before the rise of
Buddhism and Jainism, since many of the philosophical notions
associated with omkéra-worship are found to form the material
out of which these two religions are made. In fact, if the
Upanishads, enjoining the worship of omkara. represent a revolt

! Traditional date, adopted by Dr. Vincent Smith in his Oxford
History.

2 {.¢., more than a hundred yvears before Buddha's death ; of. Rapson,
Ancient Indig (Cambridge, 1916). p. 181. Some scholars incline to earlier
dates. The ideas systematically put together in the Upanishads must
have existed long before the Upanishads were composed, as pointed out
by Mr. Hirendra Nath Dutt and other scholara.

3 e.g. ibid., figs. 27, 28, 140; cf. figs. 185, 186.

4 e.g. ibid., figs. 147. 162, 170, 171, 172,
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inst the Vedic religion of rituals, Jainism aund Buddhism
- should be looked upon as rebel offshoots of a religion which
bad, in its pursuit of knowledge and in its anxiety to maintain
connexion with the older religion, attached exaggerated impor-
tance to what might with reason be regarded as a mere word,
ignoring, to all intents and purposes, the practical utility of
an ethical system. The flourishing period of the omkara-cult
in India synchronizes in this way with the flourishing period
of the svastika-cult in the Grecian world. The synchronism
is highly suggestive and eannot be overlooked in its relation to
the identity of the svastika with the omkara.

But a serious objection to the supposed sacred character
of the svastika as employed by pre-historic man has been .
enunciated by Mr. Thomas Wilson who, after a most careful
examination of the vast literature on the subject, has come to
the conclusion that, since ¢ we find the Swastika used on small
and comparatively insignificant objects, those in common use,
such as vases, pots, jugs, implements, tools, household goods
and utensils, objects of the toilet, ornaments, etc.,, and
infrequently on statues, altars and the like,’ ‘ all pretense of the
holy or sacred character of the Swastika should be given up,
and it should (still with these exceptions) be considered as a
charm, amulet, token of good luck or good fortune, or as an
ornament or d:coration.”! I have shown above that the vases
were not ‘ comparatively insignificant objects,” but, on the
contrary, had definite religious and spiritual associations. As
regards tools, implements and the Trojan spindle-whorls, the
ancients may have actoally worshipped them. In India itis a
common practice with artisans to worship the implements or
instruments which help them in their work.* Lastly, in the
case of objects of the toilet, ornaments, ete., those of them that
bear the svastika-mark may have formed part of the cere-
monial ¢ treasures’ which in olden times used to be buried
with the dead,—a custom alluded to in the Chandogya Upani-
shad (VIII. 8. 5) as characterizing the Asuras; or, some of
them may bave been votive offerings, since archsological
research has proved that, amongst people affected by what is
known as ‘ Aegean civilisation, it was a common thing to dedi-
tate to a deity articles of personal use.

It need not be denied, however, that svastikas might,
even in ancient times, make their appearance on objects
unconnected with tombs or temples, the adoption of the
device having been gquite conceivably conditioned by a half-
reverential, half-aesthetic impulse such as actuates modern

men and women to adopt it on buttons and brooches. Many

! Ibid., pp. 951-2.
21 am indebted to my friend Kumar Sudhindrachandra Sinhasarma
Tor suggesting the parallel.
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originally sacred emblems have degenerated into mere orna-
mental designs. The sanctity of the svastika was liable to be
forgotten soon in areas far away from the locality of its origin.
Tt is a significant fact that the symbol has retained its holy
association longer in India than elsewhere. except perhaps in
Lapland and Finland.

The proposition that the svastika is composed of two
Brahmi o’s involves the assumption that the Brahmi o could
exist prior even to the 13th or 14th century B.C. to which date,
approximately, the Trojan spindle-whorls bearing developed
forms of the svastika-mark have been assigned.! This assump-
tion goes against the theory, advocated by Biihler, that the
Brahmi seript was derived about 800 B.C. from a Semitic
source.® Biihler has, no doubt, succeeded in tracing a remark-
able resemblance between certain letters of the ancient Semitic
alpbabet and old Brahmi letters of corresponding phonetic
values, e.g. in the cases of ga and tha. In many cases, however,
the analogies emphasized by him seem to be too far-fetched,
e.g. in ca, ma and ya. We must, therefore, as a recent writer
remarks,® consider Biihler's theory unconvincing. Cunning-
ham’s theory of a hieroglyphic native origin® was rather
summarily dismissed by Biihler on the ground that no trace
has been found of the use of hieroglyphs in ancient India,
and much stress was laid by Bithler on the circumstance that,
in ancient times Brahmi used to be written, like Semitic, from
right to left. Professor D. R. Bhandarkar ¢ has recently claimed
a pre-historic origin for the Braihmi alphabet on the strength
of marks, very similar to Brahmi letters, found on an object
assigned to the ‘neolithic’ age, and the arguments he has
advanced are by no means easy to challenge. Mr. Bhandarkar,
however, has not attempted to explain the few resemblances
between the Brahmi and the Semitic seripts.  Perhaps, for
that attempt time is not yet. But it does not seem impossible
that some Brahmi letters are of early indigenons origin, while
other letters of the alphabet may have been adopted or
adapted from foreign. perhaps Semitic, originals. A tradition
preserved by Alberuni® relates that, during the dark ages
preceding the Great Civil War, the Hindus had become
illiterate, and Vyasa, the son of Pariidara, rediscovered the
aksaras by divine inspiration. The alleged rediscovery points
to a deliberate attempt having been made in early times to
reconstruct 1the lost or nearly lost seript in India; and it

! T am not aware if this dating has been confirmed by the latest
archaological researches.

? Indian Studies, I11, and Indian Palaeography.

5 Encycl, Britt,, [, p. 732

4 I'msers. of Asoka, Pl XX VIII.

b Caleutta Review, Jan. 1020, pp. 21-39.

§ I'mndia (Bachau), I, pp. 171-2.
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may well have been the case that contemporary foreign models
were consulted in this work of reconstruction. The Brahmi
script, as we find it about 500 B.C., bears in its elaboration
an evident impress of the academician’s hand,—a fact admit-
ted by Biuhler.! We do not know how much may have been
due to ‘ the learned Brahmans’ in the framing of the script.
But it seems to me that they were intellectually quite equal
to the task of devising, at any rate, some letters independently
themselves. It is in any case manifest. that the theory of a
late and Semitic origin of the Brahmi script carries with itself
its own burden of proof, and that burden is as yet far from
being discharged. We have no evidence, therefore, against
the assignment of a sufficiently antique origin to the Brahmi o
which, 1 claim, was made the basis of the svastika symbol.

A weightier objection would be that the proposed explana-
tion takes it for granted that the Brahmi o could retain its
shape unchanged during more than a thousand years (¢. 1500-
500 B.C.). Ordinarily, in the post-Asokan period, we find a
progressive palaeographic change in Indian scripts through
successive centuries. The letter o itself has changed consider-
ably since the days of Adoka. Could it have remained much
the same 500 B.C. as 1500 B.C. ? This, T submit, is quite
within the limits of possibility. As Prof., Bhandarkar? savs
“Some of the pre-historic symbols found in Egypt and
referred to a period anterior to 5000 B.C. have been found to
be identical with some of the alphabetical signs of the Phoeni-
cians, e.g. which have been assigned to Circa 900 B.C.—showing
thus an interval of four milleniuvms. Coming to this country
do we not find that the letter ¢, e.g. of the inscription on the
relic-casket of the Piprahwa Stupa which may be ascribed to
about 500 B.C. has survived in that exact form to this day in
the modern Kanarese script 27 The Brahmi jietters employed in
Ceylon inscriptions in the first century B.C!. are almost identical
with those prevailing two or three hundred years earlier.® In
Kharosthi palaeography, again, we do not discover; except in
a few letters, any radical change between Asoka and Kanishka.
It is well- known, too, that the Tibetan script has remained
stationary since the eighth century A.D., with only a few slight
changes.* Possibly, these latter instances of stagnation illus-
trate the ‘inability of scripts to grow and develop when
transplanted bodily to foreign soil; but they also suffice to
prove the capacity of alphabetical forms to resist, sometimes,
the forces that make for change. VFinally, we must bear in
mind that palaeographic progress is likely to have been slower
in those remote ages than in later times since -the art of
writing was presumably less exbensively practised in the earlier

1 Ind. Palaeog. (Eng.), p. 17. ) 2 Op. cit., p. 35.
3 Parker, 4Ancient Ceylon, p. 445 + Ep. Ind., xi p. 271,
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script, as we find it about 500 B.C., bears in its elaboration
an evident impress of the academician’s hand,—a fact admit-
ted by Biuhler.! We do not know how much may have been
due to ‘ the learned Brahmans’ in the framing of the seript.
But it seems to me that they were intellectually quite equal
to the task of devising, at any rate, some letters independently
themselves. It is in any case manifest: that the theory of a
late and Semitic origin of the Brahmi script carries with itself
its own burden of proof, and that burden is as yet far from
being discharged. We have no evidence, therefore, against
the assignment of a sufficiently antique origin to the Brahmi o
which, 1 claim, was made the basis of the svastika symbol.

A weightier objection would be that the proposed explana-
tion takes it for granted that the Brahmi o could retain its
shape unchanged during more than a thousand years (¢. 1500-
500 B.C.). Ordinarily, in the post-Adokan period, we find a
progressive palaeographic change in Indian scripts through
successive centuries. The letter o itself has changed consider-
ably since the days of Adoka. Could it have remained much
the same 500 B.C. as 1500 B.C. ? This, T submit, is quite
within the limits of possibility. As Prof., Bhandarkar? says;
“Some of the pre-historic symbols found in Egypt and
referred to a period anterior to 5000 B.C. have been found to
be identical with some of the alphabetical signs of the Phoeni-
cians, e.g. which have been assigned to Circa 900 B.C.—showing
thus an interval of four milleniums. Coming to this country
do we not find that the letter g, e.4. of the inscription on the
relic-casket of the Piprahwa Stupa which may be ascribed to
about 500 B.C. has survived in that exact form to this day in
the modern Kanarese script ?”° The Brahmi ietters employed in
Ceyvlon inscriptions in the first century B.C. are almost identical
with those prevailing two or three hundred years earlier.® In
Kharosthi palaeography, again, we do not discover; except in
a few letters, any radical change between Asoka and Kanishka.
It is well - known, too, that the Tibetan script has remained
stationary since the eighth century A.D., with only a few slight
changes.* Possibly, these latter instances of stagnation illus-
trate the ‘inability of scripts to grow and develop when
transplanted bodily to foreign soil; but they also suffice to
prove the capacity of alphabetical forms to resist, sometimes,
the forces that make for change. Finally, we must bear in
mind that palacographic progress is likely to have been slower
in those remote ages than in later times since the art of
writing was presumably less exbensively practised in the earlier

1 Ind. Palaeog. (Eng.), p- 17. i 2 Op. cit., p. 35.
3 Parker, 4Ancient Ceylon, p. 445 + Ep. Ind., xi p. 271,
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period. It cannot, therefore, be asscrted that the form of the
Brihmi o 1500 B.C must have been decidedly different from
its form 500 B.C. In fact, it was precisely in centuries prior
to 500 B.C. that omkara-worship enjoyed a vigorous life, so
that the letter o would, during those centuries, be looked upon
more as a sacred emblem than as a letter and would conse-
quently suffer little change. '

That the svastika was foreign to Troy, having been intro-
duced there about the middle of the second millenium B.C.,
follows directly from the circumstance that the sign is not
found in the First and S8econd Cities on the Hissarlik site, but
suddenly emerges in a variety of forms in the Third or“ burnt’
City.! The question, therefore, arises: What is the link con-
necting ‘ Troy' of such an early age with the Vedic religion
and its concomitant, the omkdra ! Fortunately, Professor
Winckler's discoveries at Boghaz Kuei have already supplied
the link. 1t is now positively known that about 1400 B.C. kings
with Indo-Aryan names and worshipping Vedic gods were rul-
ing in the region of Mitanni.® The names Sutarna, Dushralla,
etc., have a distinctly Indo-Aryan appearance; and it is ins-
tructive to compare the name Guukhipa, borne by a daughter
of Sutarna I, who was also queen of Amenophis 111 of Egypt
(e. 1400 B.C.), with the name Guruksepa® borne, according
to the Visnu Puripa, by the third successor of Brhadbala of
Kodala who had fallen in the Bbarata war not very many years
before Amenophis* Ample evidence has been secured which
goes to show that there was intimate intercommunication at
that period among the different peoples inhabiting Asia Minor,
Egypt and the Aegean islands, so that the Vedic religion
obtaining in Mitanni had many opportunities for circulation
abroad. Earlier still, Mitanni had been the centre of an exten-
sive empire, and the migration of the svastika symbol to Troy
in those days is intelligible enough. The infiltration of Vedic
ideas into Cyprus and other countries could not have been long
delayed ; and the process appears to have been reinforced later
by a stream of thought represented by the earlier Upanishads.
The fifteenth century B.C. thus assumes, like the sixth cen-
tury B.C., a special importance from the standpoint of world-
history.

SurPLEMENTARY NOTE.

Since this paper was written, the July (1920) number of
the J.R.A.S. has reached Calcutta. The number contains

! Wilson, op. cit., p. 810,

t . H. W. Johns, Ancient Assyria (Cambridge, 1912), p. 04,

i Pargiter, Dynasties of the Kali Age, p. 0.

¢ The Purfinas place the war 1015 or 1050 years before Mahipadma
whnEwE: crowned, according to my calculations based on Puranic data,
413 B.C.
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an article by Prof. Sayce on the origin of the Semitic Alphabet.
. Accurding to the learned writer, the problem of the Semitic
alphabet has been in a large measure solved. ‘ The use of the
Egyptian hieroglyphs as alphabetic letters suggested to some
Semitic genius the employment of them to represent the
initial sounds of the Semitic words with which they corres-
ponded. ... .. Once the alphabet had been formed its develop-
ment varied in different parts of the Semitic world’

if the Semitic alphabet was inspired by the Egvptian,
the theory of a similar inspiration for the Brahmi script comes
at once into the domain of practical scientific enquiry; for, as
already observed, there is in respect of certain letters, a remark-
able resemblance between Briilhmi and Semitic. Could both
have sprung from the same source, the Egyptian? An affirm-
ative answer cannct at once be friven ; but a point supporting
such an answer may bel noticed. At the beginning of the
present paper, reference was made to an assertion in the
Aitareya Brahmana (V, 32) that Prajapati desirous of being
born as ‘ many’ began a course of meditation resulting in the
creation of three letters, a, u and ma, which combined produced
the pranava. We have, in this assertion, evidence of an early
Indo-Aryan tradition that the letters a. u and ma were the
first to be evolved. Naturally, the three letters would consti-
tute a group by itself, standing apart from other and later
letters. Now, this is exactly a feature of the Egyptian alpha-
bet. As Mr. Van Manen, of the Imperial Library. points out,
out of the twenty four signs in the Egvptian alphabet three
and only thres are pictures of birds and correspond to the
three letters @, » and m. It is allowable to infer from this cir-
cumstance that these three letters formed a distinet group in
the Egyptian alphabetical scheme. Certain scholars consider
the germ of that scheme to have been conceived outside Egypt,
somewhere in north-east or Central Asia It doz2s not seem
impossible, therefore, that the so-called Egyptian alphabets
were related in some measure to the alphabets of the Indo-
Aryans who were at a very early period, settled in Central
Asia.

This finding leads us to consider another point in regard
to the-Egyptian alphabetical group @, u and m. With the
introduction of homophones in the Middle and New Kingdoms

we come across a new alternative form of u, namely (@,
What could this spiral represent? The spiral-ornament has
been traced by Professor Goodyear to the lotus flower which
occurs as a motif in Egyptian architecture as early as about
the 14th century B.C. That explanation applies also, I think
to the spiral-letter u. The spiral occurs on Trojan spindle-
whorls along with its duplicated forms § and @ [seeplateI1]

That these forms constitute the basis of the ‘ ogee ' svastika
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was noticed by Thomas Wilson, and 1 should regard them as
proto-Brihmi &’s. The ‘ogee’ svastika was probably the
earliest form of the svastika: a simplification of the spiral
endings gave the forms employed in the Jaugada version of.
Adoka’s inscriptions. The mediaeval Indian symbol, which
replaces the svastika of the earlier records and is itself re-
placed later by the syllabic orkara, should be explained in the
same way. The symbol is often identical in shape with the

tian u-spiral which, to one initiated in sacred symbolism,
could well recall the whole group a, u and m.
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KEY TO FLATE 1L

Brahmi o, one variety.
Brahmi o, another variety.
Svastika, ¢ left-handed.’
Svastika, ‘ right-handed.’
Variant of 3.

Variant of 4.

Symbol for omkara, usually found in mediaeval Indian
records.

Variant of 7, given by Alberuni.

Moo w e

o
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KEY T0O PLATE IIL

1. Indian Coin, Eran ; reproduced from crayon copy (by
Kumar 8. (. Sinhasarma) of Fig. 20, Pl. XI, in
Cunningham’s Coins of Ancient India.

2. Indian Coin, Ujain; reproduced from cayon copy (by
Kumar 8. C. Sinhasarma) of Fl_g, 7, PL. X, in Cun-
ningham'’s Coins of Ancient India.

3. Biconical Spindle-whorl of ‘ Troy.’

(Wilson, The Swastika, Fig. 59).
4. Spindle-whorl of ‘ Troy* with ‘ ogee’ svastikas.
(Wilson, The Swastika, Fig 63).

Figures 3 and 4 are reproduced by kind permission of the
Smithsonian Institution.
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KEY TO PLATE 1V.

1. Greek ‘ Geometric’ Vase (Smyrna).
(Wileon, The Swastika, Fig. 140).
2. Cinerary Urn (Cervetri-Italy).
(Wilson The Swastika, Fig. 186).
3. (reek Vase, oinochoe,
(Wilson, The Swastika, Fig. 155).

4. Detail of Greek ‘Geometric’ Vase (Thera).
(Wilson, The Swastika, Fig. 163).

5. Detail of Rhodian Vase.
(Wilson, The Swastika, Fig. 171).

6. Detail of Greek Vase (Naukratis).
(Wilson, The Swastika, Fig. 130a).

All these figures are reproduced by kind permission of the
Bmithsonian Institution.
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