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1. Powerful Sound

There is no sound or sign more powerful than Om (Aum) in
the Indian context. It is not a word, nor a letter; and hence there is
nothing semantic about it. It is not even Sanskrit, nor strictly at all
Indian. It shares the esoteric’ and spiritual character with
expressions like Amen and Amin. All religions of Indian origin,
including Jainism and Buddhism (also Tibetan, Chinese, Korean
and Japanese versions there of) hold it in the highest esteem,
especially in upasana, sadhana, askesis or Yoga. It is described in
the Upanishads as the ‘one undying sound’ (ekaksara); and is
regarded as holy as the Brahman. It is the picture or symbol of
the transcendental and sole reality.

The underlying idea is that the supreme reality is beyond
words : it is to be found in silence, in wordlessness. But it is the
- seed-sound (bjjakshara), from which all other words are formed,
and in which all the word-meanings can be found. If it is taken as
a word (pada), then the word is devoid of any transactional
meaning. There is no word beyond it; it is in this sense the
ultimate word (paramam padam), the supreme position, -the goal
of all beings. It is the bridge (sefu) that the Upanishads locate
between the words and the silence. It is anahata (unstruck,
inarticulate).

The tradition notion that it is constituted by three sounds 3,

3 and H (to be explained later) is to be understood in the context
of these sounds (or rather sound-units) representing all the letters
in the Sanskrit alphabet. In fact, all the other letters are only
extensions, modifications or combination of these sound-units.

The unit 37 is traditionally regarded as symbolizing Vishnu, the



2 Powerful Sound

very first outpouring of the divine, and the rock on which all
transactions rest. It characterizes expiration (visarga). The second
unit 3 represents flowing forth, emanation, survival, continuation,
preservation, integration of word and meaning (Sabdartha),
transaction. The final unit § (which represents anusvara) denotes
closing up, withdrawal, comprehension, dissolution, inbreathing
(drawing the air into oneself). 3 is the navel, S is the heart, and {_
is the head. (nabhi, hrt and mirdha). Together they constitute the
spirit (atma), the vital power (prana-sakti), life (jivita).

It is therefore the most evidently distinct and easily
distinguishable symbol of the supreme reality, in its transactional
as well as transcendental aspects. It is a sign or symbol (samyjia) of
the space, that is fundamental to the finite world of sounds and
meanings, as also to the infinite world of silence. It is in fact a
mantra, suitable for contemplation (manana) and for
concentration (ekagrata).

3%




2 Om & Pranayama

The Yoga-tantra ideology ascribes Om to the breathing
process. The vital current (prana) cannot be directly approached: it
becomes tangible by the breathing process : inbreathing (prana)
and outbreathing (apana). The prana-$akti is visualized as ‘hamsa’
(divine swan, which swims in the celestial waters) : and the
in-breathing makes the sound ‘sa’, while the out-breathing makes
the sound ‘ham’. The individual being constantly repeats ‘ham’
(exhalation, apana) and ‘sah’ (inhalation, prana). This is known as

‘hamsa-mantra’ (ajapdjapa).
The details of hamsa mantra are given below:
1. Japa-viniyoga :
3 STET ST AU AR T B |
AT AT B2 | THTEAT 2T |
g 1o | W 3h: | WIsE Ao |
A s fafge | @& R S )
2. Hamsa-gayatri :
W Tu eyl Wisg gure dwfy | = gE g )
3.  Dhyana-$loka :
AR s o fag e |
wrAgTE REigTe Teeed gie |
I MTEHIC FEl &H g AT |
TCFEHE TegorTe | A% T TER ||
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4.  Atmashtakshara mantra :
3 g ZEAlIsT @ |

5.  Yantra : (shadgunya) ‘

] Apﬁraka (%)

. V rechaka ( @)
W O kumbhaka

S

e Jiva

But this internal articulation (ajapa-japa) is automatic and
unconscious normally. It is only during askesis that one becomes
conscious of this unconscious recital. We read in VjjAaana-bhairava
(155)".

In the mantra éwﬁsz{ , Om is the principal detail. The first
unit of Om, viz 3 or ¥ , is the junction-point of ¥ and §
(é?f:?ﬁs‘{{l); and this represents ‘kumbhaka’ (when ¥ is ‘rechaka’
and B is ‘puraka’). The breath that neither goes in nor comes out
is the vacuous interval, the prana as such EE H‘TSE | TEheI T
(viz, € and ¥) 99T || The kumbhaka may be either inside the
body (antah-kumbhaka), after inhalation and before exhalation, or
outside, after exhalation and before inhalation (bahih-kumbhaka).
We read in Sakti-sangama-tantra- (@fﬁﬁ?ﬂ? é‘glﬁf ERIEK
gfifasfa 1) Normally, the kumbhaka (the interval between

lggier AfeEife ePRor RERgT | wEReg w0 e Sufe w&6e )
Another version of the verse is

EHROT FfeEifer GRROT FHZeq: | EaTfeat Wt Sy Suhd gae ||

&I WHET AN FTHRST W || Saksi-sangama-tantra

r
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inhalation and exhalation) is either insignificant or unobserved.
This kumbhaka is in fact the most important interval. It is there

that life is contained. As Kathopanishad (2,2,5) says

TGO AT 7l Sfafd w2
Tqor g i afeEagmiET |

cf also 7bid., 2,2,3:

e JTUTEEETE ST |
7 FEEEE A 3Er ST |

In fact, in the tantrik texts prandyama (restraint of breaths) is

identified with omkara

FOTTATHAT &G TR |

T U qUrE: Uikh: JTOTRATHN a-9g: ||

The expression pranayama is explained thus :
1. rechaka (outbreath)

2. puraka (inbreath)

3. kumbhaka (holding)

4. 3"

The Kumbhaka itself is of four types :

1. bahya-kumbhaka (outside)

2. abhyantara-kumbhaka (inside)

3. kevala-kumbhaka (without paraka or rechaka)
4

. sva-kumbhaka, which is spontaneous and subtle (hence
also called akumbhaka)



6 Om & Pranayama

The Yoga counts four seconds as the time taken for one
round of inhalation-exhalation; and thus the automatic recital of
hamsa-mantra (hamsa-japa) is about fifteen times a minute. In one
hour (15 x 60), there will be nine hundred repetitions. In one full

day-night (or 24 hours) it will be 21,600 repetitions (900 x 24)'.

This is automatic, spontaneous, albeit unconscious, japa;
and one must attune himself to it, and become aware of the
kumbhaka (viz. the breath that is neither inhalation nor exhalation,
the breath that is non-breath). Om is not a mantra meant to be
chanted or uttered; the Om that sounds in the very depths of ones
being must be heard and experienced. In profound meditation,
when mind is divorced from prana, it is heard; when the mind has
no words and lapses into silence, it is experienced.

It is the wultimate rest (vishrama), and therefore
transcendental (para). There is no duality there, and hence it is
unarticulated (anahata). It is the centre of ones being (hrt). The
prana that originates here moves out through paSyanti and
madhyama) and reaches a distance of twelve inches outside from
nosetip (called dvada$anta). When Om is uttered it follows the
course of prana. When, however, Om is contemplated upon, it
moves from vaikhari (organ of speech) inwards and reaches the
heart (viz. para) passing through madhyama and pasyanti. It is in
the heart that the spontaneous Om is heard, and experienced.

In Bhagavad-gita (8,12) we read : GagRIT a7 g1 iﬁ
fresa = | TATHTETCH: JOTTRYT F0T gRen |

N

3L

Tty fARE SeETAER: | O I i go godt e )




3. Om in Upanishads & Scriptures

It is in the Upanishads that the significance of Om is
described in some detail, and its importance - in upasana
highlighted. Chhandogya (1,2,1) regards it as the sacred syllable
(udgitha), suitable for devout contemplation; for it is imperishable

and unchanging (akshara)'

Mandikya (beginning), which belongs to Atharva-veda, also

says : affaeRiig ﬁﬂ?ﬁﬂwmll

Om is not only the one imperishable sound, but is all this
(idam), what we perceive in front of us. And everything in the
universe is but indicative of its presence, is but its articulation, its

commentary, as it were : Zaittiriya-upanishad (1,8) : sifafe @ |
AfdiE wae |
Om signifies Brahman; Om is all this, whatever there is in

existence. Brahman is the highest reality, the most fully developed
(parivrdha, brhmanatvat brahma), beyond which nothing can be.

Katha-upanishad (1,2,16 and 17) calls it the supreme sign,
the highest support, understanding which one abides in the abode
that is Brahman himself. Om is the sign of Brahman, and knowing
it, whatever one longs for will surely become his :

TR S AT T |
LGOI = o B | e o B G |
ARSI AT ER
TSI FI FEeE HEAd |

Bt EEC e HRSIGET
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Mundaka (2,2,4)" has a picturesque imagery. Om is the
bow, and oneself is the arrow; the Brahman, the supreme and sole
reality, is the target. One who is ever mindful and alert must shoot,
and he becomes one with the target even as the arrow strikes it.

The bow is meant for the arrow; and the arrow speeds only
when shot through the bow. The Upanishad distinguishes Omkara
from Brahman; the former is near at hand, the self in the body,
while the latter is far away (for the ignorant, but very near to those
who know). The self has to make a journey from here to there.
The same text makes Om the very teaching of all the Upanishads
(aupanishadam mahastram), and the dart well sharpened by

devotion (upasa-nisitam) (2,2,3).

Here Omkara is called pranava, so called because it is the

most excellent eulogy of Brahman (Qﬁul' 75%[ Fﬁ?sa{élﬁ' | goTfer
Tife e | goEf~ 3T 3fq AT 1). Patadijali’s Yoga-sitra

(samadhi-pada, 27) states :
99 q4Eh: Ui @ |

It is the word expressive (vachaka or abhidhayaka) of the
lord (iSvara), viz. Brahman, who is the object signified by that
word (vachya). The power of the word to evoke the meaning is
technically called ‘abhidha-$akti’; the word with this expressive
power becomes a sign, a symbol (sanketa), which not only
provides information about the object (called in the Upanishadic
passage, ‘target’, lakshya), but releases the energy directly and
effectively (as the dart well-sharpened and let go steadily). The
Upanishadic expression ‘viddhi’ above means both ‘‘know’’ and

UET 4 IR T T GgEAd | STTe a8 IRacaa WA ||
yPiETRT W K GTEIRE e | 9EE cREe
I e aeaTeR e fafig ol
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“*shoot”. The sign (sanketa, viz. pranava) illumines the relation
between the dart (oneself) and the target (Brahman) T

IEEAEFIEGET ] e g8 ThEe |

Further, the Mundaka Upanishad provides another equally
interesting imagery (2,2,6)".

Om is the very hub of the wheel which represents our life;
all the spokes (or dimensions of our individual existence) are
settled in it firmly, tied to it well so that the wheel turns with ease
and moves in comfort. The Omkara it is that constitutes the
vacuous space within the central hub which allows the wheel to
turn. This reminds us of the significance of the expression ‘kham’
(sky, vacant space) used in Yajurveda to describe Om : G g
EREL

Om is within every living being, moving all things in the
body in a variety of ways. The Upanishad asks us to look upon our
very self as Om and contemplate on it (omity evam dhyayatha
atmanam). We are assured that this will take us beyond the
darkness of transactional existence.

Svetasvatara (1,14) has still another fascinating imagery. It
refers to the ancient custom of igniting the sacrificial fire by
rubbing one fuel-stick by another stick placed above it. Ones own
body (viz. individual existence, soul) is the fuel-stick (arani); one
must place on it another fuel-stick that Om is, and rub. This
rubbing (friction, firm, continuous and purposeful) is the
meditation; it will bring out the Brahman, who is like the fire
hidden in the fuel stick, concealed in ones own existence and
brought out (flashed forth) by friction”.

L3737 TR WedT AT AR | § UHISKEEd qgdT WEAT: |
AT Ay ATHEY | | & TR T T |

el FeT IO SICAURIOA | SRR, <F AR |
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An altogether different dimension of Omkara (pranava) is
suggested by Gopatha-brahmana (3,11). Even as one uses a staff
to cross over a ditch, one should use the pranava as the prop, to
go beyond the ills of existence. The prop may either be a stick held
in hand, or a bridge thrown across. The idea is that without this
dependence on a strategy one may fall into the ditch or into the ills
of transactional life. The transactional existence is finite, fleeting,
uncertain, and liable to death and disaster (mrtyu); to go beyond
it, we must use that which is otherwise (amrta), and this is

pranava'.

This brahmana further describes Omkara as a sure cure for
all existential ills, and a help to attain utter isolation from all

corrupting factors of life (1,30)%

Pra$nopanishat (5,5) describes the one imperishable and
immutable sound (akshara), viz. Om, as constituted by three
measures (a, u and m); and one who contemplates on the
Supreme Spirit (viz. Brahman) by this sound will abide in the very
source of all light and energy, the Sun : T }fﬁﬂ

PR | mteriT § @ @ = o

Bhagavad-gita (17, 23) identifies Om with two other
expressions, which also signify Brahman, 9 (that) and ¥q (real).

sfaeafefy fidam  sorfafas: g )

The word dq represents something which cannot be
described in words, not having any visible or specific
characteristics, and which cannot be visualized as distinct or
distinguishable. In all that is in front of us (idam), ‘that’ is hidden

ISTHE ¥ IO | SO a9y ARid | e T o1 T
TR OF TR W ) (R=0T HT QU M)

2T AT HTH KA AA TSI |
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as the continuous presence. It is ‘that’ (removed from the
apparent), because it is paroksha. The other word ¥q signifies that
which is altogether immutable, changeless, same in all three
segments of time (trikala-abadhita), past, present and future. It

remains the same (§H & 1) .

We read in Mandikya also : ‘*Ef yaeffefs wEaER |
g9 P deAiER O |

3%



4. Om in Yoga-sitra

The discussion in Yoga-satra on Om is in the context of
‘I§vara-pranidhana’ (devout approach to the Godhead).

Patafijali in his Yoga-sitra (samadhi-pada, 24) defines
‘I§vara’ (the lord) who is represented by Pranava, in terms of a

special category of humanness, untouched by normal human

needs, necessities, foibles and relations. W@vrwﬁrm:
e R |

He is not a normal soul, but a human being nevertheless,
one who has become isolated (kevali) from transactional stresses.
He has reached the wutmost state of excellence
(ﬁﬁiﬂ?wm) and becomes the source of omniscience
(ibid.,25). He is also the guru, whose influence is uninterrupted by
the passage of time (ibid.,, 26). He is, in other words,
‘antaryamin’, the sage-seer of the pranava-mantra that was
referred to earlier. In fact, such a human being who is described as
‘iévara’ is symbolized by the sound Om (ibid., 27). T (3FIH )
qrash: JUI ||

The sound Om is to be repeated reverentially (japa), and its
extended import is to be creatively reconstructed (artha-bhavana)

(ibid., 28). doeTTEdENEAY ||

The former indicates perfect concentration of mind,
excluding all preoccupations and distractions, withdrawal from all
transactional involvements, and with utter relaxation diving deep
into the import of the mantra that is being recited : J: g

fowr T | T g0 T FedE T SuifEaderad |
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And the latter is synonymous with meditative absorption
(dhyana, dharana and samadhi). This entire askesis is styled in the
Yoga text as “devoted attention to the lord (3F3RUTTI 1), where
the ‘lord’ does not mean God but only a freed human soul that
serves as a conceptual model to inspire and guide the aspirants. He
is a lord in the sense that he is perfectly free from all stresses,
fetters and ignorance; he is no longer under the trammels of the
gunas (sattva, rajas and tamas). And there is a relationship,
unoriginated and enduring, between such lordship (ai$varya) and
omniscience (jiidna).

It is to be stressed that the ‘i$vara’ in Yoga-sitra does not in
any way denote a theistic spirit. It refers to a human soul in an
extraordinary condition. The same meaning is conveyed by the
expression ‘rshi’ (sage-seer). He is isolated from the transactional
world, and is thus free (kaivalya), at any rate during the moment of
his vision (dar$ana) of the mantra. He is transcendental in spirit,
and thus becomes one with the para aspect of Om. Then coming
out of this identity, he immediately articulates his experience in the
form of a mantra, which represents his vision. In this, he is a poet
(kavi), an expression frequently used in the Veda for the sage-seer.
And his poetic utterance is the chhandas, unique to his specific
experience. It takes form out of his free will, and becomes
forcefully charming (hence called chhandas). The deity (devata)
that is described or extolled in the mantra is but a variant form of
the para-Om. All the gods of Rgveda are but one real which the
exalted sage-seers describe in diverse ways (1,164,46) : U giguT
TG Tl |

Also 10,114,5; F347 F9IHRE ¥ Tg4T FHowai=d |

This is Om in its transcendental dimension, hence called

‘tara” A T ARAGEATEI: WOIHGANER | TR 3fq S

3%



5. Om in Jainism & Buddhism

For the Jaina devotees ‘Om’ constitutes the most revered
one-lettered mantra (ekakshara). It is best among the several
mantras like :

the Pancha-namokkara-mantra (35 lettered) :
oy STRegeaTer | o Regrer | omy SmefaEmer |
Ul SESHET | UM B E W |

the abbreviated version of this (6 lettered) is :

Aie R |

or another condensation (5 lettered) :
q- R - -3 - 4@ |
or the 4 - lettered :

g

or the 2-lettered :

fe

In Mahayana Buddhism, the well-known Vajra-japa starts
with Om (for inhalation), gets transformed as ‘ah’ for retention of
the breath, which in turn is transformed in ‘him’ (for exhalation).
There is a tradition that Om must be articulated at the throat-centre
(visuddha), ah at the navel (manpira), and hiim at the heart-centre
(anahata). Om is red in colour (air element, prana, vital current)
ah is yellow (fire element) and him is blue-black (water element):
ocean, vacuity. The transformation of Om to ham through ah is
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termed paravrtti. Om is vacuity ($tinyata), which is the original
nature of the three units of existence: kaya (existence; materiality),
vak (expression; sounds) and chitta (consciousness). From the
three units, Om, ah and ham, flash forth. ( TR fEmEEE ).
More about the Vajrayana view-point will be found later on.
Suffice it here to mention that the Vajra-japa popular especially in
Tibet is (3¢ A®T T § Il ). Mani here refers to the fabulous,
bright and pure pearl, which is identical with Om. It is to be
perceived in the heart-lotus (padme) by means of exhaling the
breath (A4dm). viz. making consciousness vacuous, thoughtless.

3%



6. Om, The Foot-hold of Man

Omkara is linked up in later tradition with Veda intimately
and invariably. There is an injunction by Manu (Smr# 2,74) as
already mentioned that Om must be uttered before reciting a
mantra and also after the completion of the mantra. The prior
utterance of Om will prevent the leaking away of the power of the
mantra; and the later utterance will help preserve the mantra’s

power intact. This is technically known as ‘enclosing’ (samputa)'.

All Veda is said to have proceeded from Om (JUTHTETEET
ézr:) and Om is also the final statement of the Vedic Lore.

There is also this saying:
. el el S N SURMTREE
TEAMI 1|
The householders must commence reciting the mantra with
Om; or else, the recital would be in vain. The forest-dwellers and

the ascetics must begin the mantra with Om and also end the
mantra with another Om.

Why this insistence on associating Veda with Om?
(FEA=TERY UTE: W W6 ). Kathopanishad (1,2,15) provides
an explanation : whatever foothold for man is indicated by all the
Vedas, that in brief is Om. It is to attain to this foothold that all
austerities are resorted to; and it is for this that Brahman is
diligently sought after :

ISR YOI FAtereE F el | S [ geears [




T
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wd 31 geqenTHf~ | quify wEifT T g
gfe=g=l Fe=d WA | T T8 GURT s |

Bhagavad-gita (8,11) has a corresponding verse :

R CACCARE G o IR E 1 B e M R L B
gfe=g=dl =g T dcd IS GURT gARd

and further (ibid., 13) there is a clarification :

ARAFER F&  ARCHAFTER |
;. yqTfd g | AT T T |

Prasnopanishad (5,7) makes the role of Om vis a vis the

Veda more explicit :

By Rgveda one attains to this world in front of us; by
Yajurveda the mid-region, and the celestial realms by Samaveda.

All this is made possible by Om alone'.

For this Om is the Brahman, tranquil, undecaying,
immutable, immortal, devoid of fear and anxiety, and supreme.
The three Vedas represent the three realms, which again are
expressions of the three sacred utterances (vyahrti) : bhoth, bhuvah
and suvah ( or svah), symbolized by three units of Om, (31) (3)
and (). The traditional view is that the Vedas are elaborations of
the Purusha-sikta, which in turn is an articulation of Gayatri, the
three padas of which in turn are the emergent of the three vyahrtis,

representing the three units of Om (7antra-sara 1, 14-15)%

IFRT agfiRmRe & grfiy dad F9ET 98T |
TARROEATTT g T =sTamereganE ® 3T 1|

Zemrar g T fearoTsmmeRIq | SgfdTegarsen: wfEr v |
e el g aen JeRE Tl
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Manu, however, speaks of the vyahrtis as being ‘milked out’

of the three Vedas, as also the three units of Om (Smrti, 2,76)".

This is in view of the ritualistic requirement of the
employment of the pranava as the fourth (tara) with the three
vyahrtis, used collectively (samasa) and individually (vyasa)

(Tantra-sara, 1,38)%.

Such employment of the pranava with the vyahrtis would be
symbolic of the recitation of all the three Vedas. The importance of
the pranava is in any case highlighted.

It is also to be noted that the pranava is itself regarded as a
mantra, complete in itself. For it refers directly to Brahman, the
subject-matter and supreme spirit (ﬁf%m@fwﬁtmaﬁ . | ); and
further, it is the cause of reflection indicated in what follows
(W‘ﬁ@‘fﬂ:). The mantra tells us what to do, how to do, the

purpose and the object of mental activity; and all mantras
ultimately refer to the Brahman (the supreme spirit)°.

And as a mantra, the pranava has four stages of development
of the mantrika-varna : (i) the profound source of all sound (para);
(ii) the deliberation to articulate (pasyanti); (iii) inaudible
articulation (madhyama); and (iv) audible utterance (vaikhari).
There are also the mention of the sage-seer, poetic form and the

deity for this mantra, the pranava ( Yati-pranava-kalpa)®.

IR TYFER T AR T JeTuie: | IARGeE, o ¥E gaify
GHEATARI ST T g2 | R SRS Jaag1 & 7 )
rmRiERgoIed Tl I | A AR, W ST a9 |

(Rama-pirva-tapinyupanishad)

“FiUgleaan AW T FAGH ¢ || SFATHEHIT Tl AT TR I
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For the pranava-mantra, the sage-seer is the inner controller
(antaryami), the poetic form is the divine (daivi) Gayatri (in three
padas and twenty-four varnas), and the deity is the supreme spirit
(paramatma), sought after (pratipadya). And the sage-seer and the
supreme-spirit are one. They are two aspects (antaratma and
paramatma) of the same spirit (atma), who is explained as one
who transacts with the outer world but remains unchanged for all

time'.

This distinction between transactional existence (apara or
vyavahara) and transcendental existence (para or paramartha) is
fundamental to Indian thought. We meet with this idea again and
again in the Upanishads; we find it even in the Rgvedic mantras.
The Upanishads speak of the two aspects of Brahman (3 st

IfeTA W IR T ). We find Prasnopanishad (5,2) indicating
that even the pranava which is the vachaka of Brahman (aﬁw?r
@A 1) has these two dimensions : T87 ¥ B9T9 Tda AR T
TR F& I |

Om as the supreme and sole reality, unarticulated but
inherent and hidden in all existence, is the ‘pard’ (transcendental
aspect) while the three units, the three vyahrtis, the three padas of
Gayatri, the three realms of existence, the three Vedas are all
articulations of this Om (the transactional, apara). In other words,
Om that is uttered at the beginning of the mantra is the para
aspect, while the mantra itself is the apara aspect thereof. It is in

this sense of development that the mantra is called brahma (3@

Fal | dedlsT || afEgeE: | defd add 3 osE ).

It is also to be noted that the mantra is meant to transform
the gross form and name into their ultimate sources. The form
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(rupa) is generated from Siva and the name (nama) is ultimately

20

derived from ‘$akti’. Siva is pure consciousness (samrit, or akasa)
and ‘Sakti’ is energy or power. All forms constituted out of the
primary elements (bhiita) disappear into vacuity (akasa), and
merge with Siva (the presiding principle of akasa); and all names,
constituted out of articulated sounds, ultimately dissolve into the
soundless sound ($abda) that is ‘Sakti’. We read in

Dhyénabindipanishad - ¥ TR o107 fraed = vy 0|

This transformation is a movement from transactional
existence (apara) into the transcendental reality (para). If this is
regarded as a development in askesis, the latter condition is
brahma, in the sense of the final stage reached in the development

process ( I8l i?ff).

Now, the sage-seer of the mantra (the rshi) is responsible for
the mantra in its articulated form (the brahma). The real non-
human origin (apaurusheyata) is.the Om in its para aspect, for the
developed form of the mantra is obviously of human agency (the
apara aspect). The sage-seer of the para-aspect of Om is the self as
the inner controller (antaryami) who is identical with the
transcendental aspect of the Self (paramatma). There is no human
involvement in it, nor is it caused (hence anadi); it is eternal and
immutable (nitya). It arises on its own, and is not occasioned by
deliberation. It is not the Om that one utters in the form of letter
(varna) and word. The real Om is vibrating everywhere including
the human body, and all the time.

35
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7. Pranava-japa

Also to be noted in this context is that the technique of
pranava-japa is to begin with the vaikhari-dimension of
articulation (viz. the audible sound produced deliberately by the
vocal cords, throat and mouth), but proceed inwards. This
utterance (speech) moves into subdued and subtle, visual and
inarticulate sound (pasyanti), and finally merges in the Omkara
that is ever vibrating in the heart (hrt, para-vak). This is the reverse
(vyutkarma) of the normal tendency of speech, which originates in
para, but moves outside to pasyanti, madhyama and vaikhari, in
order. If this characterizes the utterance of Om, the reverse order
represents the contemplation on Om.

This corresponds with the upasana in Mandukya: The soul
(jiva) assumes three forms (called padas): wakefulness (jagrat) in
the right eye (viz., all sense-organs), dream (svapna), in the throat,

and deep sleep (sushupti) in the heart ( ZfaoTTfarer frrgeg: F08
ZfC 4T | ) The Omkara has three units (matras) corresponding to

these forms (padas). The Upanishad says 9IQT AT AT I T |
The contemplation on Om here begins with navel (nabhau
akarah), goes upto the heart (hrdi ukarah), and reaches the head
(mardhni makarah).

According to Prasnopanishad (5,1), it is this Om that the

mortal man should constantly contemplate uponl.

The sage-seer of the mantra in its articulate form (words and
meanings) is no doubt a human being in all his functional

dimensions (hence called purusha); and therefore it appears

lary ¥ oT WAEW RS A T F aa] APy TR g RA AR ]
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reasonable to describe the mantra as of human origin
(paurusheya). But the Om at the beginning and also at the end,
signifies that the mantra not only evolves from Om but is also
withdrawn into Om; and naturally it is Om that pervades and
sustains the mantra. Whatever the words or letters that constitute
the body of the mantra, it is Om that is the soul of the mantra. In
fact, all the fifty letters of the Sanskrit alphabet are regarded as
evolved from the initial unit of Om, viz. (31), and thus all words

are rooted in Om'.

Further, the sage-seer (Visvamitra, his son Madhu
chchandas, or any other) is not to be considered as a normal
human being when he sees or visualizes a mantra (becoming
thereby a mantra-drashtr). He is when visualizing the mantra in an
extraordinary state, with blazing light within (antah-prakasa) and
an exalted mind; he is then all-knowing and aware of things
normally beyond understanding. He is out of contact with the
transactional world, and in tune with the transcendental dimension
of reality. His consciousness at that time is not normal human, and
what he utters during this state of exaltation or possession cannot

be described as human in origin (paurusheya).

3%

Iregrrgr TR wEaeR Saishy || SR w9 wqeem |

™




8. Vedantic View

The Vedantic view, crystallized in the aphorism (4,1,5) in
the Vedanta-mimamsa-satra, is that one must look upon

everything as principally the supreme spirit. m I

Omkara must be regarded as the transcendental as well as
transactional Brahman. In fact, when Mandiikya-upanishad speaks
of Om as the ‘akshara’ comprehending ‘this” ( ¥dq ) pointing to
the heart) as well as ‘all this’ (38 ¥9), referring to the world
outside), the identity of the transcendental and the transactional is
indicated. The expression ‘akshara’ in the context has four
nuances of meaning :

(i) (1 &R?ﬁ'f%ﬂ, which does not wear out, decay, change or die;

(i) (87 + Qﬂ‘f%f), from which (31) all phenomena flow-out,
emerge, appear; and (1) is Brahman (STHRT ¥ ﬁﬁﬂ: ).

(31) is the sound that proceeds from the throat; it is the nada
or unmanifest vowel, indispensable and basic to all
articulation.

(iii)) (¥ + & + ), which encompasses the entire transactional
world constituted by speech, sounds from ( 37 ) to() in the
Sanskrit alphabet; and

(iv) 7§ + ¥, the undecaying power inherent in the sense -
functions (aksha), pointing to the one consciousness implicit
in all manifold experience.

The sound Om constituted by the three aksharas or sound
units ((3T). ( and () is reearded in Tantra as identical with the
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supreme lord (viz. Brahman), the creator, preserver and the

destroyer; and beyond the transactional dimension of existence'.

We also read in Yoga-$astra that Om is verily Siva who

creates all phenomena by pervasion and pulsation®.

This is beyond form, which can be apprehended or
otherwise dealt with, and therefore most significant. As

Badarayana has it ( Vedanta-mimamsa-sitra, 3,2,14): 31{33%3 R
T |

This one real is described as ‘hidden’ in the cavern of the
heart of all beings; but everything finds its nestling rest in it;
everything comes out of it, and returns to it, and it is the warp and
woof of all things, pervading all beings, as Yajurveda (32,8) says :
A I wARRE Tw e R e | IEitE €
fRfy o ¥ emes 7 4 wg |

All the gods of the world are settled in it (Rgveda,

1,164,39): AfEF @1 &I fey g )

And that one principle alone is worthy of adoration (ibid.,
5,51,16) ¥ & s{aﬂgl% I

Likewise, all the mantras find their origin and fulfillment in
pranava; all the sage-seers find their ultimate identity in the
antaryamin of pranava-mantra. The secret of the apaurusheyata of
the Veda lies here.

3%
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9. Transcendental Om in Rg Veda

In this context, Vamadeva’s hymn (4,58) assumes
considerable significance. It refers to the transcendental Om (para-
Pranava) as the ocean (samudra), limitless, devoid of form, and
widely pervasive. The imagery of ocean in Rgveda is symbolic of
the atmosphere (antariksha) that yawns between the earth below
and the sky above (cf. 7,6,7; 8,102,4; 10,5,1 and 10,45,3). The
sage-seer’s own mantra is like a wave (billow, Grmi) that surges
forward. It has a distinct and distinguishable form (called here
ecstasy causing taste, madhu), and it carries visible light that
draws near (upamshu). The ocean is distant, but the wave reaches
us. The ocean is immortal (amrta), but the wave is finite and
mortal; it rises and withdraws, it is born and it dies. When the
wave withdraws, however, it merges with the ocean and becomes
immortal (amrtatvam samanat). The mantra comes out of the
pranava, and becomes mortal. It however returns to the pranava,

and becomes immortal. This is the significance of apaurusheyata’.

The mantra also speaks of the hidden light in the ocean, and
calls it ghrta. The word ghrta in Kgveda occurs very frequently in
several contexts (like 2,3,11; 2,5,6; 3,1,18; 3,27,5; 4,10,6;
5,11,1; 10,12,3; 10,51,8; 10,70,8; 10,91,15; 10,122,2 and so
on). The meaning is invariably light, clarity, luminosity and
brilliance. This light refers no doubt to the one real (@ qq_1);
which is hidden (guhyam) by the divinities that vibrate in the
mantras. It is as if the divinities have found tongue (jihva) to
articulate. The ‘para’ dimension is transformed by them into

‘apara’.

'qETEfiNgATY  SERGIRIAT WHHAAMZ | g9e AW TE qefe e
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However, it continues to be the source of immortality, the
very navel (nabhi). The waves hide the ocean, but it is the ocean
that appears like the waves. The expression chhandas means
precisely this: the verbal form of the mantra hides the true
(chhadane), but projects delight (2hladane).

Then there is another mantra, well-known and mystic in
significance (4,58,3). There is an obvious mystery that the mantra
breathes. Commentators have seen in it references to Agni, Yajfa,
Siirya, Sabda-brahman and so on, justified in the vagueness that
surrounds the numbers and limbs that are suggested.

It is possible, however, to discern here a statement about the
‘guhya-ghrta’ (the hidden light) that is referred to in the very first

verse of the hymn'.

The mantra seems to say that this strange ‘bull’ (vrshabha)
enters well into the mortal beings (martyang a vivesha), bellowing
all the while (roraviti). It is described as the great god (maho =
mahan, devah), luminous and sportive (etymologically signifying
“‘dyotana’” and ‘‘krida’’). What indeed is this ‘bull’ who is also
‘the god” ? The subsequent verse, however, tells us that this was
stolen and hidden by the forces of darkness (4,58,4). Although it
has entered into mortal beings, it lies hidden. This is the mystery
that looms large.

The word ‘vrshabha’ ordinarily means ‘‘bull’’; but the large
number of references in Rgveda (1.36.8; 1.36.10; 1.140.2;
3.27.13; 4.3.7; 4.3.10; 10.11.6; 10.115.8 etc.) suggests that it is
but an image of strength, mastery, might, passion and vastness.
One can easily see that it is another word for ‘samudra’. Even as
waves flow out of the ocean, the roarings come out of the bull.

ISR IET AT S TIET 3 I 99 SR ot | BT wg g AAif
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The ‘bellowing of the bull’ (cf. 1.140.6 and 10.8.1) represent the
mantras that are articulated (apara Om), while the ‘bull’ itself is
para Om. The mantra in question describes the ‘bellowing’ of such
a ‘bull’.

It has four horns ($rnga 2, cf. 1.140.6; 5.2.9; 8.100.13),
exuberances from the head. The four sound-units of Om are
indicated here : (31), (3), (H) and (ﬁ). The first three are states
(avasthas), while the fourth is existence itself beyond the states.
The reference is to the four modes of existence. Three of them are
transactional: wakefulness, dream and deep sleep. The state
beyond (turya), is the transcendental state. These are mere
outgrowths, visible, recognizable and enumerable, like the horns.
The feet (pada, from padyate anena) are three: the three vyahrtis
(bhuh, bhuvah and suvah); the three quarters. The reference is
also to the three states (wakefulness, dream and sleep) which all of
us are aware of, and through which we reach the fourth state
(turya). Hence they are called ‘padas’. The two heads are evidently
para (transcendental) and apara (transactional) dimensions of
existence. The ‘seven’ hands (prehensile organs) refer to the seven
Omkaras in the pranava and the vyahrtis:

Om ( SR YU )

Om bhih Om ( ¥ AT )

Om bhuvah Om ( ¥9< aﬂiﬁf)

Om suvah Om (¥9< sqgﬁr)

THRIERT 9T 9 SeIERfT 91 frr )

The number seven also refers to the seven organs through
which we stretch ourselves into the outside, into the transactional

world. They are the five cognitive organs (eyes, ears, nose, tongue
and skin), mind (manas) and intellect (buddhi, the organ of
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volition). The first five indicate the waking state. The sixth one the
dream and the seventh the ‘tamas’ of sleep.

And the ‘bull’ is ‘tied’ (baddhah) to three pegs. Omkara
which is the bull rests on thre\e units or matras, A, 3 and .
Prasnopanishad (5,3-5) speaks of the meditation on each of the

matras (TFRIEERSIEIT 1), on two of them together (femmor w1 fy
FE 1), and on all three of them ( R fIcdRaTERen, that
is to say, on ¥, 33 and Bﬁ'{respectively.

\Z
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10. Discovering the Light

The next mantra refers to the three-fold concealment of the
real light by false lights (panibhih); and to the wise folk
discovering the light (ghrta) with the help of the three units of
Omkara #, S and T, represented by Indra (atmosphere), Surya (the
celestial realm) and Agni (terrestrial realm) (4,58,4)1.

The Panis (etymologically those who exert for selfish ends,
from ‘pan’) in the Vedic narratives are cattle-snatchers; they drive
away the cows stealthily and hide them in caverns in the
uninhabited land. They represent sense-functions and lower
mental processes, which take our attention away from the light of
the spirit shining within us (the ‘cattle’ in the Vedic context
meaning ‘rays of light’). And their deceptions are three-fold,
involvement in body, speech and mind. The three are the main
architects of the transactional world in which we live. They make
us outward-oriented, and the one real is thus screened from us.
The light of this real which is here called ‘ghrta’, is apprehended
only by the luminous ones (devasah), the sages who are inward-
oriented, the wise ones whose attention is focussed on the light
within, on the bull and not on its bellowing.

The next mantra relates the ocean to the heart. The light
within flows (arshanti) in a hundred streams (shata-vraja), from
the ocean in the heart (hrdyat samudrat), for one who is inward-
oriented?.

Py fii ofrhrleEEE T A gl | §R O 9 O A9 S
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The heart-ocean is again mentioned in 5.58.11 (samudre
hrdi). The waves mentioned in 4.58.1 is here referred to as the
hundred (that is to say, innumerable) streams ($ata-vraja).

It may be pointed out here in passing that in the spiritual
discipline, three hearts are recognized : (i) one in the basal centre
(muladhara), (ii) another in the chest; and (iii) yet another in the
head ($iras), where mind, intellect, egoity and deliberation abide.
The three are identified in Tantra with Brahma-granthi, Vishnu-
granthi and Rudra-granthi, the three knots that tie the
transcendental self to the transactional self. From the Brahma-
granthi (at the muladhara centre), vital currents flow; at the
Vishnu-granthi (at the anahata centre) is the ocean of
consciousness (&H1q ¥4aId ); and from the Rudra-granthi (at the
ajia centre, middle of the eye-brows) thoughts, desires,
resolutions and ego-involvements flow out.

The sage-seer of this verse beheld (abhichakasimi) the flow
of light (ghrtasya dhara) the streams of pure consciousness at the
anahata centre, in ones own being. And this was unseen by the
enemies of light (ripuna navachakshe), the panis who steal away
light (the cattle being symbolic of light). The panis are the thoughts
and desires, which hide the pure consciousness. In the midst of
the flow of light (madhya asam), there is this bright flame, golden-

hued and fascinating (hiranyayo). This is the one real (T& q),

shining lustrously amidst multiplicity and deceit'.

When the mind gets clear and purified (manasa piyamanah)
inside the heart (antarhrda), the rays of light (dhena) flow perfectly
well like swift streams (sarito na samyak sravanti), like unto the
antelopes (mrga iva) that flee speedily from the clutches of the

e wAfN WRAT T ST STl FE AL | U SeqEaT gae g
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hunter (kshipanoh ishamanah). The expression ‘Grmayah’ (waves)
occurs again. The light in the heart is the transcendental Om; the
currents that stream out as waves represent the transactional Om.
This happens when thoughts of the world are altogether absent.
The metaphor of antelopes hurrying away from the greedy and
violent hunter suggests the thoughts all dying down, leaving
consciousness pure and clear. The mind is cleansed of thoughts
arising from sensations, perceptions, imaginations and emotions.
Mind, in other words, ceases to be transactional; it attains to the
condition of being contentless and formless consciousness. It
transcends its own normal nature, and settles down in the heart
(antarhrda), when it can be washed by the uninterrupted and
blissful rays or streams of the Real’s light (ghrtasya Grmayah).

These floods of light are always there within us; but the
thought-constructions that well up play tricks of light and
darkness, screen them off. When the mind is busily involved in the
world of objects and ambitions, the pure waters of consciousness
appear muddied and restlessly stirred. This is looked upon as ‘the
enemy’ (ripu), as ‘the snatchers of cattle’ (pani), and ‘the hunter’
(kshipanoh, kshepakat). It is not a struggle between light and
darkness, but between real light and false lights.

This struggle or encounter is mentioned in a later verse

(4,58,11) ‘samithe’ (meaning “sangrame’’)’.

It is a struggle between diverse currents of water (apam
anike): one motley collection of tumbling currents that arise from
outside of oneself (coming from objects and thoughts, sense and
mind), and the other an uninterrupted, steady and peaceful flow of
currents that stem from ones own heart (hrdyantah). The latter is

gpr ¥ fgd yEwly Bewwr R TONREN | SOEEln 9 ar Sy
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described as the rays of the real light (ghrtasya dhara or Grmayah);
the heart that is the fount of this light is called the ocean within
(samudra hrdyantah).

It is interesting to note that the word for waters in Sanskrit,
‘apa’ (or ‘apah’), is derived from the root ‘ap’ meaning ‘‘to
move”’, and also “‘to be’” and *‘to beget”” (as in apatya). It is the
sense of movement that was responsible for the word’s normal
meaning as water. In the Vedic context, the waters carry light and
are luminous (hence the expressions ‘svarvatir apah’ and ‘apo
divyah’. And they originate in the ocean (viz. the heart), and
spread out. Ghrta, which means light, real light, rich and warm, is
also water; it arises as waves and currents (dhara or Girmayah); it
stands for brightness, clarity of pure consciousness devoid of
thought-constructions.

The encounter is between the waters that come from outside
into the heart-ocean and the waters that originate in the heart-
ocean and flow-out. This is ‘apam anike samithe’. The former
represent transactional Om (apara), while the latter signify the
transcendental Om (para).

3%




11. Spiritual Discipline

The spiritual discipline (sadhana or yoga) involving Om
assumes many forms. All of them, however, take into account the
two aspects of Om : transactional (apara) and transcendental
(pard). The former recognizes the picture (called mudra-lipi or
samjiia) which symbolizes Om as an object of devotion. It is
important to note that it is not a letter or a word; in fact, it is
beyond words, beyond sound. It connotes an integration of 3, S
and T representing the three dimensions of transactional life;
wakefulness, dream and deep sleep.

Transcending these states, but inherent in them, is the Om
that wells up within spontaneously as a result of spiritual practices.
It is described as ‘anahata’ (unstruck, uncaused), synonymous
with the ‘heart’ (hrt), the centre of ones being. The three states are
described as superimpositions (adhyaropa), and therefore unreal.
The fourth state (turiya) is a sublation (apavada) of these three
states. It is the same as the Self, the atman. It is the tantrik
kundalini which is at rest; the ascending kundalini is the
transactional aspect.

When Mandikya-upanishad begins with the ascertainment
of Om (Omkara-nirnaya), it identifies Om with the Atma. It has
already been mentioned that Yoga describes pranava (viz. Om) as
the name by which I§vara is known ( 9% ¥ JUTF: |). Implicit
here is the distinction between the object to be known or
predicated (vachya, abhidheya) and the means of knowing it
(vachaka or abhidhana). The grammarians speak of vachaka or
word ($abda) and the vachya or meaning thereof (artha). The word
is real, while the meaning is only ascribed to it, projected on it.
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Nothing for them is beyond the word. The Vedantins, however,
do not accept the difference between vachya (object or meaning)

and vachaka (word or name) as absolute (a'l‘aﬂm | )

and they insist that reality (§q , viz. Om, atman) is beyond both
word and meaning, but the ground (aspada) for both vachya and
vachaka.

Omkara is vachaka as the sign or symbol (mudra-lipi) and
vachya as the atman (or Brahman). It is vachaka when we recite
Om in its articulated form (vaikhari), but when in japa, it passes
through the madhyama and pasyanti forms, it loses its
transactional character and attains to the transcendental character
at the para level. Here, it is no longer vachaka, nor can it be
identified as vachya. It is beyond both.

According to the Trika viewpoint, the real (viz.
consciousness, the atman) first transforms itself into the life-
principle (prana), the vital current that pulsates in all things in the
universe 3% Hﬁi gTor TROTAT || This is the meeting point of the
transcendental (paramartha) and the transactional (samvrti). The
prana is the pranava.

The mudra-lipi of Om illustrates the transformation of
‘samvit’ into ‘prana’ : (Illustration - on the next page)

Ajna (middle of eye-brows) Siva -(antar-dvadasanta)
Nasagra (Nose-tip) Nada (vimarsha); Sakti
Kantha (throat) Prana (out-breath)
Mauladhara (navel) (Bahir-dvadas$anta)
(Samvit) Apana (in-breath) 3
matra (Prana)

Bindu (prakasha);

r
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The first constituent (matra) of the sign is the former half of
sound the (31); and then the second constituent is the latter half of
the sound (3); and the sound (q) which pulsates in the head
(murdha) is denoted by the crescent moon on top (ardha-
chandra), viz. nada. If all this is transactional Om (apara), the dot
(bindu) above the cresent-moon represents the transcendental Om
(para). The bindu is identified with Siva, in his aspect of
withdrawal from the transactional involvement : ﬁ%“f ém“r

FfeE ST ||

It is when the bindu bursts out (sphota), the transactional
o

world of multiplicity comes into existence : ﬁg‘%@mﬁw JUTIET
EIGECCHI

It is Siva or samvit; the atman (or Brahman), described as
‘beyond’ or the fourth (tara, turya). Siva is the light (prakasa) of
pure consciousness, while Sakti (represented by crescent moon) is
the energy and deliberation (vimarsa).

Association with classical chakras (psychophysical centres
of energy and awareness) is also obvious. The chakras are
essentially centres, hierarchically arranged in the body, for
focussing ones attention in spiritual discipline or askesis. They are
centres where individualized consciousness (vijasti-samvit) can be
localized and perceived. Principally, the centres of individualized
awareness and energy (Siva-Sakti) are muladhara ( around the
navel, also called nabhi-chakra), anahata (at the heart, called
hrcchakra), viSuddha (at the throat, or at the palate, kantha-chakra
or talu-chakra), nasagra (tip of the nose) and ajfia (middle of the
eye-brows). Above this is the sahasrara (the thousand petaled lotus
on the crown of the head), which represents cosmic
consciousness. (Siva) abiding in individualized consciousness.
Strictly speaking, it is not a detail of the individual organism. It is
transcendental, in contradistinction to the other centres which are
transactional.

3%
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12. Om in Yoga of Trika System-1

Yoga of the Trika system recognizes twelve stratified levels
or dimensions, in the individual being, the last of which is
transcendental ($inya). The first three are aspects of the pranava
(Om):

31 at the navel (nabhi or muladhara)
3 at the heart (hrt or anahata)
T at the mouth (root of the mouth or palate, talu or visuddha)

ﬁ;g at the meet of the eye-brows; where mind abides (bhra-
madhya or 3jia; also nasagra).

=g on the forehead (lalata) (F&1).

If this signifies the transactional (apara) aspect of Om, the
transcendental (para) dimension has the following centres, above
the forehead; and beyond the sign (mudra-lipi) of Om.

R on top of the forehead (kes$anta) ( T&HR )
91 on the crown of the head (miurdha or ushnisha)

q7Ed at the brahma-randhra or aperture leading to cosmic
consciousness.

U the pervasive centre above the body where individual
consciousness meets with cosmic consciousness.

AT the centre where mind becomes coextensive with individual
consciousness; the body-awareness disappears.

39T the state of transcending this mind merged with individual
consciousness, and dissolving individual consciousness in cosmic
CONSCiousness.



38 Trika System - 1

[ utter void (atman); vacuity where existence and nonexistence
become one; the transactional dimension is totally lost.

These levels are valid only in askesis. They are in fact stages
of spiritual ascent or unfoldment (yoga). They signify the gradual
withdrawal (nivrtti) of the transactional mode (laukika) and the
orderly approach to the transcendental mode (lokottara). It does
not, however, mean that the two modes are altogether distinct
from each other. In fact, they coexist, and are inseparable. This is
emphasized by the concept of ‘dvada$anta’, relevant in askesis.
Literally the expression means ‘at the distance of twelve finger-
breadths’. The idea of the breadth of the finger refers to the width
of the middle digit of the middle finger of ones right hand or the
length covered by eight barley-grains (yava) placed side by side in
a line. It is this measure of the life-force of beings represented by
Kundalini (in the form of the outgoing breath) that is expended
every day. We read in Rudra-yamala (17,18-19) :

FEMFORAT g R Femm | geaseTgy g FEiRy &

TEGTGATRATIY FUeel AT AT WAty fHEo |

At the initial end of this distance or space is the heart-centre
(hrt), from where the prana begins, and at the terminal end is the
dvadashanta. The heart here does not mean the physical organ
with that name, but the centre of individual existence.

Four dvadas$atas are recognized in the texts

1. The distance between the navel and the heart (adho-
dvadasanta)

2. From heart to the throat.

3. From throat to the forehead.

4. From forehead to cranium (tradhva-dvadasanta)

3%
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13.

Om in Yoga of Trika System-2

There is another reckoning of the twelve details of the Trika-

ideology mentioned earlier, grouped into lower (apara), lower-
higher (parapara) and higher (para) centres.

I Lower : (in the physical body) : the sthalasarira.

1.

2.

3.

4.

ST at the level of the generative organ (linga) (S-HTIR)

4 at the bottom of the spinal column, below the genitals

(9R) (5@f) the initial knot that ties the soul to the
physical body.

%3 bulbous root (tangle of nerves) (STE)

Tify navel; umbilical plexus, (nirmana-chakra) (Hﬁf‘{;{)

II Lower-higher (in the sikshma or subtle body) :

5.

% the heart (3&d) (dharma-chakra) (Reopf=); the
middle knot that ties the physical body to the subtle body.

%U3 the cavity at the base of the throat ( g\i}!ﬁ); above the
spinal column (sambhoga-chakra)

dTg the palate, the root of the mouth.

Y] the middle of the eye-brows : thoughts (manas$chakra)
(3TTET) parama-kula) (also (THT)); (Braaf=

@@l the forehead; Om is the seed-sound here (soma-
chakra) (@0); (FH) (3T99%)
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I Higher (outside the body; and beyond the knots);
para or karana.

10. F&EY apex of the cranium (top of the head) FRIGHEg
(sahasrara; niralambapuri); four angulas above the crown of
the head.

11. 31RF pure energy (outside the body)

12. FAMED the pervasive awareness which flashes forth when
Kundalini reaches the sahasrara (Rra=af).

The three contact-points (2, muladhara, which functions as
brahma-granthi; 5 hrt, anahata, vishnu-granthi; and 8, ajia or
nasagra, $iva-granthi) are where the three sound-units (matras) of
Om, viz. 37, S and H, are located. This is the transactional aspect
(apara) of Om. The fourth point (turya or beyond the physical and
subtle bodies) is 10, brahmarandhra. This is referred in the
celebrated Vedic verse (Purusha-sukta, which speaks the Purusha
transcending the body by ‘ten’ angulas (the number 10 signifying

countless) TATTELIGA |

The sound-unit (37) belongs to the apara group, where

brahma-granthi is located, and the sound-units (S) occur in the
parapara group, where both Vishnu and Siva-granthis are
included. The para aspect of Om is in the para group, beyond the
sign (mudra-lipi). This is only to be experienced, and can not
deliberated upon. It has no origination nor termination, either in
time or in space.

The above enumeration of contact - points in the physical
and subtle bodies, especially in relation to the sound-units of Om,
also brings out a point of difference between Hatha-Yoga and
Raga-Yoga. The former, relying as it does on the physical and vital
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forces operating in the body, seeks to transform the entities,
functions, forces and experiences, by focussing attention on the
nose-tip (nasagra-dhyana), where the prana enters and leaves the
body. Raja-yoga, on the other hand, works in the area above the
nasagra tip of the nose or rather top of the nose. (bhri-madhya-
dhyana), especially the area of the head above the two ears. The
principal centres here are ajiia and sahasrara; in fact, the union of
these two centres is sought to be achieved by Raja-yoga. The
contemplative absorption (samadhi) here is described as utterly
devoid of mental constructs (nirvikalpa). This is what is known as
vacuity (Stnyata), or adamantine (vajra). The soul (jiva) here
merges with the self (atman). This is nirvana or brahma-nirvana.

3%



14. Omkara for Transformation

Hatha-yoga deals with the transformation (paravrtti) of the
gross and the subtle bodies, whereas Raja-yoga seeks to work at
the subtlest level (mind, consciousness) in the parapara group
(indicated above) and unfolds the potentialities at the para level.
The best illustration of Raja-yoga is Vajra-yana, where mantra (the
arousal of sound-seeds j[hat are natural), mudra (language of
soundless sound) and mandala (silent meditation) are employed.
This is where Om becomes most significant. The Vajrayana

formula 3 JATHTTEAFEAETARISE I

illustrates the vacuous, conscious and adamantine nature of
Om which is the individual being’s original nature. This is the para
aspect of Om. Hatha-yoga operates in the apara-dimension of Om,
while Raja-yoga works in the para-aspect. A sadhana of Vajrayana
describes the Omkara as tantamount to the arousal of the thought
of enlightenment (bodhi-chittotpada) through the understanding of

vacuity of all things'.

As indicated earlier, there are several spiritual practices in
India and in Tibet connected with Om. Most of them are
associated with observation or regulation of breathing (prana,
pranyama). This is based on the idea of equation of Omkara,
prana and atman. The presupposition in Yoga-sastra is that the
atman (pure consciousness called variously chit, samvit, $unya or
isvara) dwells not inside physical body but in the space above the
head (known as para, vyapini, brahma-randhra or $iinya), where it

Iffafaiene = Faiq @ ¥ IR ST | A Al e | R
fremEeTr e SRR TR Rt e ( TEdiiEs )
AT T
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is present in the real centre of ones being (the space of heart,
hrddesa). Its reflection or representative in the psychophysical
organism known as body (kaya) is prana (the life-principle, para-
devata). This functions as awareness (jiana-Sakti), energy (kriya-
$akti) and will (ichchha-$akti), and is responsible for transactional
existence (samvrti or vyavahara). In contradistinction to this is the
atman, which is described as transcendental (paramartha) to the
psychophysical organization.



15. Soham Sadhana

Omkara (pranava) comprehends the atman as well as the
prana. It integrates the impersonal atman with the personal prana.
And it makes the individualized life bloom into the universal
existence; this ‘growth’ expansion or development is signified by
the expression ‘brahman’ (from ‘brhi’ meaning vrddhau, ‘“‘to

grow’’). Hence the statements : mfafe 5= | anfadie iﬁ'{l

This also explains the philosophy and practice of pranayama
(as expansion of prana) and the sadhana of Soham (ajapa-japa or
hamsa-japa).

The prana articulating inaudibly but incessantly ‘hamsah
soham’ as it takes the forms of inhalation and exhalation gives rise
to the subtle Om, during the interval between inhalation and
exhalation (known as madhya-dasa). It is the empty, vacuous
condition, when prana neither goes out of the body (prana) nor
enters the body (apana). Prana is here at rest (viSrama), it is $unya.
We read in Vijdana-bhairava, a Kashmira Saiva text of immense
esoteric significance'.

The air is inhaled and exhaled. It is the energy of prana
(prana-$akti) that makes the air come in or go out. But the energy
itself neither comes in nor goes out. It assumes the form of the air
(marut) that comes in and goes out, to render transaction (viz.
awareness, action and deliberation) possible. However, it remains

untouched by transactional vagaries. ffderaar m= AT |

It is void, devoid of action, in the ‘middle’ (viz. the interval
between inhalation and exhalation)z.

ImedsE Rty frgrfEda | 7 e fefn mgm Rl )
Yoy Afrr a1 qRAT AT TR | T AT I
e THET |
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After inhalation or exhalation, there is a brief, subtle interval
of rest, which is not observed. One is asked to observe this period
of rest, which represents the pure power of prana (prana-S$akti),
which is at once light and sound, tranquil and luminous. This
vacuous interval is inside the body at the heart (hrt), the centre
known as ‘anahata’, and also outside the body at a distance of
twelve finger-breadths (dvada$anta) from the nose-tip (nasagra).
They are called respectively antah-kumbhaka and bahih-
kumbhaka. Both are characterised by the potential prana (prana-
$akti), which is perfectly queiscent (neither inhaling nor exhaling).

By observing serenely this interval, and by rendering the
mind completely bereft of all-thought-constructions (nirvikalpa)
this internal expands naturally, spontaneously and accompanied
with a feeling of quiet happiness. This is called ‘madhya-vikasa’.

In the repeated utterance of ‘hamsas-soham’ along with the
attention focussed on in-breathing and out-breathing, the sounds
‘ha’ and ‘sa’ associated with the breaths are abandoned, and Om
alone remains, representing the interval (madhya-da$a, viz. prana-
$akti). Beginning with short intervals (hrasva, one-matra only), the
articulation of Om becomes long (dirgha, two-matra span), and
gets further elongated (pluta, three and more matras). As the span
increases the feeling of vacuity, rest and happiness also expands as
stated in Vijiana-bhairava'.

3%
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16. Enlightenment and Omkara

The long articulation of Om will end in the last of the four
dvadasantas in the body (this is plutanta), beginning with the navel
(nabhi) and passing through the heart (anahata), throat (kantha or
talu), centre of the forehead (lalata-madhya), and top of the subtle
aperture in the head (brahma-randhra), each of which is
dvadasanta, being located at the end of the distance of twelve
angula-measures from the starting point (technically called ‘heart’
or hrt). Navel is the source of prana : the out-breath starts there,
and the in-breath ends there. At a distance of twelve-finger
breadths above it is the heart-centre (hrt), or anahata. This is the
first dvadasanta encompassing the first matra of Omkara, viz ().
The heart then becomes the starting point (hrt), and a dvadasanta
(covering the second matra of Omkara, viz (3)). With throat as the
starting point (hrt), the dvadasanta that ends in the centre of the
forehead will be the third (covering the third matra of Omkara, viz.
(). The fourth matra of Omkara, which has four quarters
(chatushpat), corresponds to the fourth dvadasanta, which
terminates in brahma-randhra on top of the head.

It is to be noted that the brahma-randhra is not a detail of the
psychophysical organism which is pervaded, animated and
regulated by prana. It is outside the body, above it and
independent of it. Thus the Omkara which ascends to the last
dvadasanta, viz. brahma-randhra, transcends the scope of the
prana. The Upanishads speak of the prana becoming ‘virat’ (all-
pervasive and luminous); it is no longer individuated and confined
within the body. This signifies freedom from confinement or
bondage (mukti, moksha). It is in this sense that prana expands
into brahman (getting identified with the atman). The Mandikya-
upanishad (2), which commences with the ascertainment of
Omkara (omkara-nirnaya), confirms the identify of Om with the

itman : ¥4 Tdg & | IHIAT S | GISTHCAT TG |

Y
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The Omkara, identified with prana within the body has three
matras, or padas, (quarters represented by the three dvadasatas),
beyond which it gets identified with the atman (represented by the
fourth matra, pada or quarter). The fulfillment of Om is in the
brahma-randhra, the final dvada$anta, the turya (beyond the
body)'.

When the Omkara, prompted by prana-§akti, reaches to the
top of the head, it breaks the body-barrier and crosses over by the
bridge formed by the upward twist of the eye-brows. The mind
freed from all-thought-constructs, the Omakara rises above
everything psychophysical, and becomes thoroughly expansive
and free. The expansive void is experienced in ones own body, in
all directions, and at once. It is like the luminous vast and clear
sky, without a trace of cloud, allround?.

There is for him an experience of void above, and void
below, at once; the expansive prana no longer is tied to the body;
it has grown beyond it. And the experiencing mind too has
become vacuous”.

In fact, the entire body is felt as vacuous; all the things that
go to make up the body are in themselves pervaded by vacuity®.

One in that state is not aware of his body; his mind no
longer thinks. His eyes are closed to the outside; he is altogether
detached from the world around him, his attention is fixed on top

of his head. In due course, he experiences the highest reality’.
3%
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17. Grammatical Nuances

It may appear curious that the earliest of Indian books,
Rgveda does not contain this sound, explicitly or significantly at
any rate. There are however three mantras where the derivative
words ‘omanam’ (1,34,6 and 6,50,7) and ‘omasah’ (1, 3, 7)
occur. Both words are explained as derived from the root ‘ava’
meaning ‘‘to protect’”’ (rakshane, Yaska, 12, 40, I AR |
omasah are protectors). The grammatical nuances indicated in the

context are :

(2) =aIsfy T39=0 | Panini, 3,2,75 S + W | SFAIEFIET
A | I A a6 feen snfufa gzt
(Kaumudi)
() ofy fr Bfr g fF | Unadi-samra 1,141 37 o 43
T g TR Y A g AT g | R

The root ‘ava’ has more than twelve meanings. And all of
them must be conjointly and equally valid in the Vedic context.

[aNE N aN

 ERIEUCIARGIREGICAIBUIGEIIRE
I RINRCIRE ECH
st T Rfrafaramag w1
(i)  avati, pravisati (H’qﬁ W, el H‘@imﬁ' 1)

““to enter’’ (by pervasion) : it enters into all, and everything

enters into it. It is comprehensive and exhaustive in its

scope. AT TER: |
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(i)

(iii)

(iv)

(v)

(vi)

(vii)

ava gachchhati, janati (iﬁ 3!'?4%[; a7 3 &l )

“knows’” everything; it is knowable for all and by. The root

‘gam’, “‘to go’’ also has the significance of “‘to know”’
(TR FATEAT 1)
adatte (sarvam), (YOS TF TGRS | §a: ST 1)

““withdraws’’, ‘‘takes away’’ everything during the great
dissolution and also in periodical dissolutions like sleep,

samadhi and murchcha.

avati, rakshati (Y@fd Wﬁi )

“‘protects’” all beings. This is the main etymological sense

adopted by Yaska.
trpyati, tarpayati (& qa: | qifar T m )

““is satisfied’’; satisfies all creatures. The satisfaction is in

terms of being full, and not wanting anything to fulfill itself.
Kantyarthe (TR ¥afd | Fif~ <&Ifd 1)

““to become luminous’’; to bestow brilliance on others. It is
the light ( jyoti, prakasa) that shines on its own; no other

light is there to illumine it.
gatyarthe (TRATY wafer | Trfy ofm | R i 1)

“to move’’, “to go’’; becomes dynamic, makes all things

move; and is the final resting place of rest for all. This is the
transactional aspect.



50

Grammatical Nuances

(viii) prinane (Qefuﬂﬁ' Wﬁ{l AT wafd 1)

(ix)

(x)

(i)

(xii)

“to please”, “‘to delight”’; causes happiness to all beings;
becomes delighted by all things. Happiness is the nature of
the self — existent light. It is because of this that all worldly

happiness occurs. Tl ¥ §: | WA FeelsT=] Waf |
svamibhave (BTH! ¥afd ST 1)

vy (X3

““to lord over”’, “‘to rule”’; it governs everything. This is the
‘I$a’ of the [$avasya-upanishad.

prapnoti (TR | T 9T | g ur: | HIRRELEH

““to obtain all things’’; it is to be obtained by all. Whatever
one gets is in reality, this supreme reality only; there is
nothing else that is worthy of getting.

dipyate (g BT SfaT | WWW )

b el (X3

“‘to shine™, “‘to illumine’” : shines by its own light; lights up
all things in the form of knowledge. The light of
consciousness (samvit) is referred to here o WET §afie

fanrfar |

vardhate (fd TUT T FH ehET TR | Wz, Tﬁ"{%: [
TR 1)

“to grow’’, “‘to develop”, “‘to unfold” : unfolds before the
devotees as they grow in spiritual stature; grown to the

fullest; helps everything grow. This is ‘brahman’ (from ﬂ'@
T2 1)

In the expression ‘Om’ all these meanings coalesce. In the

first Rgvedic mantra referred to above (1,3,7), the word ‘omasah’
as the nominative of address in plural number for all the ‘luminous
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spirits’ (gods), (the sense functions and mind) who are beckoned
to come near. This mantra has ASvins as the devata, and

Madhuchchhanda-Vaisvamitra as the sage-seer : Sﬁmﬁ“f“ﬁ@
fagaeemr o d |

The gods (viz. the sense — functions, external and internal)
are not only the protectors (avitarah) of all creatures, but are borne
by all human beings (charshani-dhrta, manushya-dhrtah). They
appear and protect when they are besought. All the above twelve
meanings hold good in the context. So also in the other verse
1,34,6 (Hiranyastipa-angirasa is the sage-seer): A TR

¥ Fng o 7 g |

Where Om as the principle of felicity, delight, protection
and light (omanam) is begged to be bestowed (vahatam) for
obtaining happiness ($am yoh); it means protection (sharma) in
body, speech and mind (tridhatu). Om has these three aspects : 31

(existence), S (expression) and H (mind).

In ShuklaYajurveda, Om occurs more explicitly and more
specifically, as for instance in 40,15 (Kanva-samhita, 40,17) :

T3 el W | fFoT VR | FAYE |

This is addressed to the empirical soul as the doer (krato) :
“Be mindful of Om,”’ (om smara), for contented existence (klibe);
remember your purpose of life (krtam)’’. Shukla Yajurveda also

explains that Om is the highest reality (40, 17)%.
The face of the Real is covered by the golden lid (here, the

Sun, whose brilliance hides the deity, ‘‘the real”’, that is within
him); whatever spirit is in the sun, hidden but real, that is in me

IRRoTT TR G G | AISTETR [oT: SisTTey | 3 @ 54 ||
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also. And the expression signifying that the spirit is Om, devoid of
distinguishable details (kham, wiz. sky, vacuity). The Veda
prescribes Om to be indicated as i} 31, the number 3 intervening
between 31 and q_ signifying the articulation in three or more
measures (matras, viz. pluta). The three measures indicate the
sound originating in the abdomen (miladhara), proceeding to the
chest (anahata), and spreading in the head (ajfia), in turn
representing Agni (37), Vayu (3) and Aditya (¥) in the three realms:
terrestrial (bhah), mid-region (antariksha) and celestial (svah).

It is interesting to note in this context, that Manu (2,26)
regards the three constitutive units of Om as derived from three
Vedas'.

We also read in Gandharva-tantra W ot free
gau

And in another context (2, 74), Manu prescribes that Om is
to be added at the beginning of each mantra as well as at the end,
for if it is not there at the beginning, the essence of the mantra will

leak away, and if it is not there at the end, the body of the mantra

will wear awayz.

Ly STgHR T AHRR T GO | IRgeE T @Rid T 1
257 YT FAteTErEeY ¥ GAeT | S 03 JREdT ARt |
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On Vedas
Rig Veda Mantra Samhita
Secrets of Rig Veda

Krishna Yajur Veda Taittiriya Samhita
Volume - |, Kanda 1& 2

Volume - Il, Kanda 3, 4 & 5

Volume - lll, Kanda 6 & 7

Krishna Yajur Veda Taittiriya Samhita
Complete Text in Devanagari

Why Read Rig Veda
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Sarasvati - Goddess of Inspiration

The Light of Veda

How to Manifest Bliss

Agni and Indra Powers

Rudra Mantras

Essentials of Atharva Veda

Shanti Mantras

Veda Upanishad & Tantra

Divinizing Life: The Path of Atri Rishi
Lights on The Upanishad

Veda Mantras and Suktas widely used in Worship
Essentials of Krishna & Shukla Yajur Veda
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06. Shanti Mantra
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