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om apyayantu mamangani vakpranascaksuh srotramatho balamindriyani ca sarvanil
sarvam brahmopanisadam ma'ham brahma

nirakuryam ma ma brahma nirakaroda nirakaranamastva nirakaranam me'stu|
tadatmani nirate ya upanisatsu dharmaste mayi santu te mayi santul

om santih santihm

May (by the Anugraha of Paramatma) my speech, prana (vital life force), eyes, ears, strength,
and all the senses be fully developed (vriddhi bala). All (including these) revealed by the
Upanisads are Brahman. May | never deny Brahman, May Brahman never disown me (not
become paroksha), Let there be no repudiation (from Brahman), Let me always abide in the
inherent nature of Brahman, May all the dharmas extolled by the Upanisads shine in me, Who
am intent on knowing the Self. May they shine in me Om! Peace! Peace! Peace!*

*May the obstructions from adhyatmika, adhibhautika, and adhidaivika vanish.

*kkk
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BB ( Bhasya Bhaga) 1
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omityétadaksaram ityadyastadhyayi chandogyopanisat | tasyah sanksépatah arthajijidsubhyah
rijuvivaranamalpagranthamidamarabhyaté |

The Chhandogya Upanisad, consisting of eight chapters begins with the word " The syllable
Om," and so on, and with a view to briefly [1] explain its scope to people desiring to learn it, we
begin this short treatise [2] with a direct explanation [3] of it.

Footnotes:

1. Even though this Upanisad is extensively discussed in sariraka, this work is written to
convey the entire meaning succinctly. - says Ti|| Tikakara.

2. Dravida Bhasya of this Upanisad is extensive. This Bhasya is meant for those who would
like to study it in succinct form. - T||

3. Sariraka Bhasya does not have detailed discussions in the order of the topics presented
in the Upanisad. To fill this void, this work is undertaken. See the preface for the (SSS)
book.

Relationship of this Upanisad to previous texts ( in Sama-Veda)
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tatra sambandhah — samastarm karmadhigatarm pranadidévatavijfianasahitam [1]
arciradimargéna brahmapratipattikaranam ; kévalarm ca karma [2] dhimadimargéna
candralokapratipattikaranam ; svabhavavrttanam ca margadvayaparibhrastanarm kasta
adhogatirukta ; na ca ubhayormargayoranyatarasminnapi margé atyantikT purusarthasiddhih —
ityatah karmanirapéksam advaitatmavijianam sarmsaragatitrayahétipamardéna vaktavyamiti
upanisadarabhyate |
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Here [3] is the context. The complete course of karma or action (sacrifices) has been
comprehended (in Sdma-Veda before coming to this Upanisad [4]). This includes the
contemplation (upasana) of the deities, prana and the rest joined together with karma [5] which
leads to the attainment of Brahma (loka [7] via the route known as the Arch-adi (light etc., and
Uttarayana [6]). With only karma or action by itself ([8] without upasana of the deities), one
reaches the region of the moon (chandra loka) through the bhuma-Adi route (" smoke", etc.;
dakshinayana). Those following their own natural inclinations ([9] without or upasana) fall out of
both these routes into a troublesome lower world [10]. However, neither of these two roads can
reach the absolute highest good (summum bonum) of life [11]. The purpose of this Upanisad is
precisely to point to the understanding of the principle of non-dual Self (advaitatma tattva) which
is not dependent on karma (and/or upasana), and which is strained by the removal of the cause
(ignorance or ajnana) of the three lower paths.

Footnotes:

“pranagvadidévata” is in conformance with Ti||

“kévalar ca karma”. A|| and V|| has karma extra, but this also works.

Here means in this Upanisad.

Here “prana, agni etc.” should be understood.

Here (in karma section) also the upasana of prana etc., are taught they are of lesser

benefit there. The greatest benefit is when these upasanas are joined to Brahma Jnana;

and that is the uniqueness here (in Upanisads).

6. The route of the archie etc. (devayAna, uttarAyana), and the route of dhuma
etc.(dakshinAyana) are both mentioned in this section as well as fourth and fifth
sections.

7. The word “brahmaldkapratipattikaranam” is there in some versions. Even if not present,

it should be understood as the attainment of Brahman.

Unrelated to upasana.

9. Aperson in his natural understanding, without any guidance from sastra, is subject to
attachments and aversions.

10. This person who follows this third route is repeatedly subject to birth and death is
mentioned in the fifth chapter also. Even though these three routes are discussed
extensively in karma kanda (of Sdma-Veda), they are mentioned here to distinguish
them from the cause of liberation.

11. Karma by itself can only bring attainment of pitruloka which vanishes in time. Karma
combined with upasana can bring devaloka which lasts longer but cannot bring ultimate
liberation. The natural karma (in the wild, not shaped by sastra) is the cause of repeated
births.
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Without Advaitic Realization there is no ultimate Liberation
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na ca advaitatmavijidanadanyatra atyantiki nihsréyasapraptih | vaksyati hi — ‘atha yé'nyathato
viduranyarajanasté ksayyaloka bhavanti (cha. u. 7 | 25 | 2) ; viparyayé ca — ‘sa svarad bhavati
(cha.u.7 125 12)—iti | tatha — dvaitavisayanrtabhisandhasya bandhanam , taskarasyéva
taptaparasugrahané bandhadahabhavah, sarmhsaraduhkhapraptisca ityuktva —
advaitatmasatyabhisandhasya, ataskarasyéva taptaparasugrahané bandhadahabhavah,
sarmsaraduhkhanivrttirmoksasca — itill
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The absolute highest good is not achieved through any other means than the realization of
non-dual Self. Later in the text, the Upanisad itself is going to declare that “those who know
otherwise than this (truth about Self) and have another king, go to perishable regions” (ChU
7.25.2); in accordance with that, another later saying, “He who has self-sovereignty” (ChU
7.25.2). One who is attached to the false doctrine of duality [1] there is bondage and agony of
births and deaths, similar to that of a thief who holds the red-hot iron rod (ordeal of his trial [2])
and gets actually burnt and imprisoned (ChU 6.16.1). The one who abides in the non-dual Self
principle experienced no worldly suffering and in fact gets liberated (as will be said later in the
Upanisad) just as a one who is not a thief is unaffected by holding a red-hot iron rod.

Footnotes:
1. Through the bhasya the words anruta, mithya, and vithitha- all are used in the sense of
false appearance.
2. This refers to the story of testing a thief with a red-hot iron. The illustration is that
bondage, suffering, burning and other such agonies does not affect a liberated person.

No combining (samucchaya) of Advaitic knowledge and karma
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ata eva na karmasahabhavi advaitatmadarsanam ; kriyakarakaphalabhedopamardena ‘sat . . .
ekamevadvitiyam' (cha. u.6 12 | 1), (cha. u. 6 |1 2 | 2) ‘atmaivedam sarvam' (cha. u. 7 1 25 | 2)
ityevamadivakyajanitasya badhakapratyayanupapatteh | karmavidhipratyaya iti cet , na ;
kartrbhoktrsvabhavavijfianavatah tajjanitakarmaphalaragadvesadidosavatasca karmavidhanat |
adhigatasakalavedarthasya karmavidhanat advaitajfianavato'pi karmeti cet , na ;
karmadhikrtavisayasya kartrbhoktradijianasya svabhavikasya ‘sata . . ekamevadvitiyam'
‘atmaivedam sarvam' ityanenopamarditatvat | tasmat avidyadidosavata eva karmani vidhiyante
; ha advaitajianavatah | ata eva hi vaksyati — ‘sarva ete punyaloka bhavanti,

brahmasamstho'mrtatvameti' (cha. u. 2 1 23 | 1) iti Il

Therefore, the realization of the non-dual Self does not accord with Karma. For, the
differentiation of kriya (work), karaka (instrument), and phala (benefits from work) is dissolved
when Sruti says, “That truth which does not have another” (6.1.2-3); “All this is Atman” (7.25.2).
And, the knowledge indicated in these sentences would be inconsistent otherwise (if we admit
duality of karma) [1].

Objection: How about the sentences prescribing "Vedic" injunction of action (would they be
inconsistent)? [2]

Answer: No. The injunctions are meant for one who identifies with doership and enjoership, and
the consequent defects of attraction and aversion (raga/dvesha). [3]

Objection: The injunction of action applies also to those who have understood the meaning of all
vedas. Couldn’t we then say the injunction applies also to those who have realized the non-dual
Self? [4]

Answer: No. For the one who is engaged in karma, the accompanying natural (svabhavika)
understanding of doership and enjoyership is inconsistent [5] with the sayings - “That truth
which does not have another”; “All this is Atman”. Therefore, the karmas are meant for those
with defects of ignorance (avidya) etc., and not for those who have the knowledge of the
non-dual Self [6]. Isn’t that the reason the Sruti says (later in this text): “All these persons attain
the more pure regions, only the person abiding in Brahman attains immortality"? [7].

Footnotes:
1. All the agonies are in the world of duality. No such agonies can be there when all is
Atman and there is no second. Therefore, it is impossible to conjoin karma with Advaita
Jnana.



2. The concern is: the awareness that one should do karma, due to sastric injunction,
seems to be inconsistent with Advaita Jnana.

3. Nitya karma (daily rituals) are an injunction only for a person in avidya. See BrUBh 1.3.1
(55).

4. The doubt is: because Advaitic understanding is Veda Jnana, then rights for karma
(adhikara) comes only after such understanding. TaiUBh 1.11 (70). BSBh 3.4.6 (443).

5. In the Jnana that Atman is one, there is no possibility of instruments and objects. Duality
is in avidya only.

6. For an ignorant person, desirous of the results of an action, sastra prescribes karma for
the attainment of the results. Therefore, the injunction makes sense for such a person.
How can it be applicable to a desire-less Atma Jnani? See TaiUBh 80.

7. In this Sruti, the karmanishta attains more pure regions (punyaloka) but this is not
applicable to brahmanishta. The amrita-granting brahmanishta is not applied to
karmanishta.

Difference in Advaitic Knowledge and upasana
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tatraitasminnadvaitavidyaprakarane abhyudayasadhanani upasananyucyante,
kaivalyasannikrstaphalani ca advaitadisadvikrtabrahmavisayani ‘manomayah pranasarirah’
(cha. u. 3 114 1 12) ityadini, karmasamrddhiphalani ca karmangasambandhini ;
rahasyasamanyat manovrttisamanyacca — yatha advaitajianam manovrttimatram , tatha
anyanyapyupasanani manovrttiripani — ityasti hi samanyam | kastarhi
advaitajfidanasyopasananam ca visesah ? ucyate — svabhavikasya atmanyakriye'dhyaropitasya
[1] kartradikarakakriyaphalabhedavijfianasya nivartakamadvaitavijfianam , rajjvadaviva
sarpadyadhyaropalaksanajfianasya rajjvadisvartpaniscayah prakasanimittah ; upasanam tu
yathasastrasamarthitam [2] kificidalambanamupadaya tasminsamanacittavrttisantanakaranam
tadvilaksanapratyayanantaritam — iti visesah |

B5-

This being so, in this topic of Advaitic teaching certain upasanas are presented that are highly
beneficial in elevating one to higher regions (or lokas), are near-realization, and are said to be
close to Brahman in inquiry but only slightly different [3] as “manomaya, pranasarira” etc.
(3.14.2). These very same upasanas also belong to the karma [4] section (of Saamaveda,



where karma is primary or pradhAna) and are said to have beneficial results (karma samruddhi).
They (upasana and Jnana) have commonalities in secrecy [5] (relative to karma - they are both
deep); which is they are common as manovritti [6] (is said in the Upanisad; the vrittis are not
about the external world). The manovritti of Advaita Jnana and that of upasana are comparable.

Question: What then is the difference between Advaita Jnana (realization) and upasana?

Reply: Let us explain. What appears as naturally occurring (svabhava [7]) is the superimposition
(adhyaropita), on this actionless Atman [8], the notions of doer, action, and results (all
understood in duality). Advaita Jnana removes these superimpositions, just as the realization of
the true nature of the rope, brought about by light, does away with the misconception [9] of the
shake etc., a notion superimposed upon the rope. In contrast, upasana is to procure a support
for the mind approved by the teachings of the scriptures (such as sound, name, object) that
helps chitta-vritti (states of the mind) flow towards it uninterrupted by other thoughts foreign (to
the object of upasana). This is the difference between Advaita Jnana (realization) and upasana
[10].

Better than “atmanyakriye” is “atmani avikriye”

Better than “samarthitam” is “samarpitam”.

Through apara-brahma prapti upasanas give Krama Mukti. See BSBh 4.3.10 (576).

upasanas which are part of the karma sections, i.e., Sama in this context in which karma

is the pradhAna or the main goal and upasana enhances the karma benefits, are
mentioned here in the Upanisad. See BSBh 1.1.12 (91) for more on the benefits of
upasanas.

5. The two names, secret (rahasya) and Upanisad, are common to both Advaita jnana and
upasana which are mind-dominant in contrast to karma which is action-dominant.

6. The seeking of Atma-Jnana is of the nature of manovritti.

7. The awareness (that informs) of duality is Avidya which has (and is always in) its own
nature (svabhava). Unlike Vidya, it is not newly born from teaching (or the lack of it).

8. Instruments, work, and enjoyment of results cause modifications in those associated with
them. Atman has no modification or actions. Modifications and their causes are
superimposed on the actionless by avidya.

9. Avidya is delusional knowledge (branthi jnana). Vidya is knowledge about the Truth
(Samyak jnana). This example illustrates that the latter eliminates the former.

10. upasana is kartru-tantra whereas Atmajnana is vastu-tantra. upasana is repeated

practice whereas Atmajnana once attained eliminates all ignorance. These contrasts are

taught here. See BSBh 1.1.4 (51).

N =

Why is upasana mentioned first?

B6



dlradlrQQIHdlld HodR q *{Cdrl d{-ddt‘dlda-ll{-lqﬁcdld J‘IGddﬂlle*l{dﬁllUI 3'|IOH-G|a'lld°|€4cdld
@ T — ﬁw—awﬁlaamwﬁwa:ﬁqﬁ—qmﬁwwga
aﬁmﬂmaﬁﬁﬁaﬁmﬁmﬁamﬂﬁwm I

tanyetanyupasanani sattvasuddhikaratvena vastutattvavabhasakatvat advaitajfidanopakarakani,
alambanavisayatvat sukhasadhyani ca — iti pdrvamupanyasyante | tatra karmabhyasasya
drdhikrtatvat karmaparityagenopasana eva duhkham cetahsamarpanam kartumiti
karmangavisayameva tavat adau upasanam upanyasyate ||

These meditations help to purify the mind (sattva shuddhi), reveal the true nature of objects, and
are conducive to Advaita Jnana [1]. Furthermore, they are easily practiced as they are based on
certain supports [2]. Hence these meditations are described at the beginning [of the Upanisad].
Karma gets deeply rooted as a habit in people [3]. It is difficult to get out (of these habits) and
focus on upasana only. To break these habits, upasana of karma section is taught at the
beginning (of the Upanisad) [4].

Footnotes:

1. Karma is an external means for the attainment of knowledge (about the external world).
upasana is an internal means for knowledge (about the internal world of mind, intellect,
awareness etc.). Karma removes the dirt in chitta whereas upasana removes the
wandering or noise (vikshepa) and helps with the rise of Atmajnana.

2. Atmajnana, having attribute-less and shapeless Brahma as the object, is devoid of any
support. As upasana needs an attributed or shaped object and therefore it leans on a
support. Thus, upasana is easier accomplished than Atmajnana.

3. The point is - Having done karma all this while, it has become an entrenched habit.

4. Karma section (karmanga) upasanas are discussed in BSBh 3.3.42; 3.3.55-56; 3.4.21;
and 3.3.44.

Way of Omkara upasana

Chandogya Upanisad 1.1
MNAATeeRAI AT | 3fATY egermafa aeavearea=4 || ¢ ||

omityetadaksaramudgithamupasita | omiti hyudgayati tasyopavyakhyanam || 1.1.1 ||

1. Om is the closest word to Brahman. Recite this Om as if you are worshipping Brahman. [That
is, treat this Om as the symbol of Brahman and concentrate on the idea of their oneness.] How
you recite this Om is being explained.



Omkara upasana must be done
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omityetadaksaramudgithamupasita — omityetadaksaram paramatmano'bhidhanam nedistham ;
tasminhi prayujyamane sa prasidati, priyanamagrahana iva lokah ; tadiha itiparam prayuktam
abhidhayakatvadvyavartitam sabdasvarlGpamatram pratiyate ; tatha ca arcadivat
parasyatmanah pratikam sampadyate ; evam namatvena pratikatvena ca
paramatmopasanasadhanam Sresthamiti sarvavedantesvavagatam ;
japakarmasvadhyayadyantesu ca bahusah prayogéat prasiddhamasya $raisthyam ; atah tadetat ,
aksaram varnatmakam , udgithabhaktyavayavatvadudgithasabdavacyam , upasita —
karmangavayavabhite onkareparamatmapratike drdhamaikagryalaksanam matim santanuyat |
svayameva srutih onkarasya udgithasabdavacyatve hetumaha — omiti hyudgayati ;
omityarabhya, hi yasmat , udgayati, ata udgitha onkara ityarthah | tasya upavyakhyanam —
tasya aksarasya, upavyakhyanam evamupasanamevamvibhityevamphalamityadikathanam
upavyakhyanam , pravartata iti vakyasesah |

BB 7

MEDITATION ON OM THE SYLLABLE OM, called the udgttha, should be meditated upon for
Om is the symbol and the name closest to Paramatma. Paramatma is pleased (when that name
is used), just as people are pleased when they are called by their dear name. When that symbol
is used in front of ‘iti’, it is understood as sound (sabda) only and not a designation
(abhidhayaka). [1] Just like light (archi or archana [2]) etc. it is a symbol (pratika or reminder) of
paramatma [3], and (Omkara) is considered by all texts 4] to be an excellent means for
paramatma upasana. It is well known [5] for its excellence as it is used in japa, karma, and
svadhyaya [6] - in the beginning and in the end. Therefore [7], we should meditate upon this
articulated (varnatmak) symbol, a part of udgitha Bhakti (a section in Samaveda [8]) and
expressed as sound (vachya sabda [9]) in udgitha. As (udgitha is) a part of the karma ritualistic
worship [10] laid down in the Sdma-Veda, one should repeatedly practice this upasana and
develop intense concentration on the symbol of paramatma.

Sruti itself provides the reason for the syllable Om being spoken of as 'udgitha': because one

sings (beginning) with Om. Doesn’t one begin singing with Om and hence the syllable is called
'udgitha'?[11]

10



“It's supplementary explanation” means that of the symbol Om and its upasana [12] along with
its potencies [13] and the results it brings [13] about and so forth. The term 'follows' has to be
supplied (as in explanation follows).[15]

Footnotes:

1. Because here Om is used before “iti”, it is not referring to the paramatma (Om sabda
vachya). Here it is used only as a sound. Just like the sound, “sugar” in the sentence
-‘Sugar is the name of sweet’ - Om is used here as sound (in its acoustic or sabda
nature).

2. Just like idols etc., used in worship (archana).

3. Symbol (or pratika) means an object of upasana which is viewed from another angle (or
different from how it is viewed normally or that which takes a different position). That
Omkara should be mediated upon as Brahman - is the stated meaning of the injunction
here. See BSBh 4.1.4-5 for pratika upasana.

4. KaU 1.2.7; PrU 5.2; and TaiU 1.8.

5. The austerity with which it is chanted is a mark of its auspiciousness.

6. Om is chanted at the beginning and at completion of japa such as Gayathri etc., of
karmas such as yajna etc., and of study of vedas. See BG 17.24.

7. ltis a great means of attaining the benefits of any upasana.

8. Because of the attribute “omityetadaksaram”, here ‘aksaram’ is descriptive of Omkara,
and does not refer to paramatma.

. Various sections of Sama are called bhaktis. The section chanted by udgatru is udgttha.

10. In “omityetadaksaramudgitham?”, it is not said that udgitha dristi is to be taken with/on
Om while doing upasana. Nor is it said that Omkara is really udgitha, for it would be like
taking sea-shell as silver; nor that they are identical (ekatvam) in the sense that the
brahmana and the learned are said to be one. See for more BSBh 3.3.9 (331-2).

11. This is the overall meaning. Although (in ritual practice) udgitha is an upasana as a part
of the Jyothistoma Karma section, it is an independent upasana and is not necessarily
joined to karma. See BSBh 3.3.42 (399).

12. upasana is to be done thinking it has these three qualities (gunas): essence, gaining or
fitness (apti), and prosperity (samruddhi).

13. The potencies are: supreme (parama), divine (parArdhya), enhancer of sastra karmas
(vaidikakarma pravartaka).

14. Results are: fulfillment of desires, and prosperity (samruddhi).

15. Karma done with this upasana will bring vigor and potency (viryavat).

Essence of Omkara
Chandogya Upanisad 1.2

TNT ${TAT G T8 GRS 39T IH: | JATHEINEAT I AT JEN T8: GeTEg 1T are Had
Fd: GTH T T 3N &: 112 ]

11



esam bhatanam prthivi rasah prthivya apo rasah | apamosadhayo rasa osadhinam puruso
rasah purusasya vagraso vaca rgrasa rcah sama rasah samna udgitho rasah |l 2 ||

The essence of [all] these beings is the earth; the essence of the earth is water; the essence of
water is plants; the essence of plants is the person; the essence of a person is speech; the
essence of speech is the Rig-Veda; the essence of the Rig-Veda is the Sama-Veda; the
essence of the Sama-Veda is the udgttha.

B8

UNT TRTERTOT AT G T8 1 RIAUTHTSEF: ; giean 3H9: 3&: — HQT%H’IT—!THQ’IFITH
g ; aHaqufiqu | 379Te 3TY: T4, atqﬁmm—dmcr%ﬁam HWWR—T
ﬂqﬁwmﬁréww AEITTY JESEY dTeh TH: — TREaIdll fg areh AIiksar, aaTara:W
T IS ; T 3 AT, ﬂz{wm AR ; T TH T ARAH ; TEAT FTeeT: 383N
JehclcdleIghR: ARK: ||

esam caracaranam bhatanam prthivi rasah gatih parayanamavastambhah ; prthivya apah rasah
— apsu hi ota ca prota ca prthivT ; atah tah rasah prthivyah | apam osadhayah rasah,
apparinamatvadosadhinam ; tasam puruso rasah, annaparinamatvatpurusasya ; tasyapi
purusasya vak rasah — purusavayavanam hi vak saristha, ato vak purusasya rasa ucyate ;
tasya api vacah, rk sarah saratara ; rcah sama rasah sarataram ; tasyapi samnah udgithah
prakrtatvadonkarah saratarah ||

For all beings -animate and inanimate [1] - earth is the essence, i.e., origin, substratum, support,
and ultimate end. Of earth, water is the essence ; it is in water that earth is inter-woven like warp
and woof : hence water is the essence of earth. Of water, herbs are the essence: as herbs are
modifications of water.

Of these (herbs) man is the essence ; as man is developed through the food (he eats [2]). Of
man, speech is the essence: because of all the organs of the man's body, speech is the most
essential. Therefore, speech is called the 'essence' of man. Of speech, rk is the essence,-i.e.
the most important part. Of rk, saman is the essence, i.e., the most essential part is saman, the
essence is udgrttha. In the present context, the syllable Om [3] is the most essential [4].
Footnotes:

1. The attribute “cardcaranam” indicates it is not a reference to mahabhutas.

2. Because humans are dominant in food essence - See TaiUBh 2.1 (116) — Purusha is
said here.

3. This is not the context of udgitha. Because Om is a part of the udgttha, and the primary
context is Omkara upasana, the intention is to grasp Om through the word udgttha
(secondary context).

4. The ‘Essence’ in the last sentence is in the original bhasya but is missing in many later
versions.
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Omkara is Essence of essences

Chandogya Upanisad 1.3
T UY THHARETH: IH: WRIEhfsSTAT Tgeaia: || 3 |

sa esa rasana rasatamah paramah parardhyo'stamo yadudgithah Il 3 |I

That udgitha (Om) is the best of all essences, the supreme, deserving the highest place, the
eighth.

B9
TGH — § UY: 3CINUTEy 3NFHR:, I TRITIATAH , 3T 38: A ; W,
RATCATAIPEATe | TRTEH: — 378} TATLTH , T T Fae} 7 I , dedeia e, —

qumm 315eH: — YAAeIaHSTAH ; Igeany: I
3cany: ||

evam — sa esah udgithakhya onkarah, bhatadinamuttarottararasanam , atiSayena rasah
rasatamah ; paramah, paramatmapratikatvat ; parardhyah — ardham sthanam , param ca
tadardham ca parardham , tadarhatiti parardhyah, — paramatmasthanarhah,
paramatmavadupasyatvadityabhiprayah ; astamah — prthivyadirasasankhyayam ; yadudgithah
ya udgtthah I

This way, the syllable Om named the udgitha, is the essence of essences [1], earth and the rest,
which have been mentioned (in the preceding text) in the progressively higher order of their
'‘essentiality'. It is the 'supreme' because it represents Paramatma. It is 'deserving of the highest
position'; “ardha” is position ; 'para’ is highest ; hence 'parardha’ is that which is deserving of the
highest position; that is, deserving of the same position as the Paramatma; it is so because it
deserves to be meditated upon and worshipped as the paramatma. (yadudgtthah ya udgithah) It
is the eighth [2] in the numbering of earth and the other essences.

Footnotes:
1. udgrttha is not the main focus (or praise) here. The injunction on it comes from an earlier
part of the Veda. The injunction of meditation on Om in 1.1.1 here is to be viewed as an
injunction on (meditation of) essentiality. See BSBh 3.4.21 (463).

2. The statement ‘earth is the essence of bhutas’ - should be taken as viewed from earth.

Omkara is fulfillment: it has the character (guna) of fulfillment of all desires

Chandogya Upanisad 1.4
A HT HcTHTDAHhIHCHIH held: hold ey sl faeyse srafa 11 ¢ |
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katama katamarkkatamatkatamatsama katamah katama udgttha iti vimrstam bhavati Il 4 ||
What, then, is the rk? What is the saman? What is the udgitha? This is to be considered.

BB 10-

AT HIH: . . . SgFAH ; AT AT FKeh ? SAHTHIH: ? Sheldl al F 33 ? AT AT drear
HlaTru‘rla?r aag\?naﬁqﬁq%ﬁgamr (1. 9. 913 | *3) 3f ST I5¢: ; A R 31T
ﬂ@aﬁaﬁﬂ 2 STHTRIT: 2 39 &)W ; ST TRReT SAIRIT: — SAaTEATR
\ﬂldlddcé-lckdle-ll qscqqud of S W&Hgﬁrﬁmﬁ | o] ST IRYLA: — ScATEATTaU
FH: TS écqlc\qc\lswmwma STl IRURET 54 HHQch —mﬁwﬁamﬁa’
mqﬁwm%ﬂm | T ST TR {-eud el HT ShlHeh SCATCIJIHS A
T T4 | faeyse srafcy faee: ot srafar IIW@T%WH@ gfaaaai i deI el —

vaca rgrasah . . . ityuktam ; katama sa rk ? katamattatsamah ? katamo va sa udgithah ? katama
katameti vipsa adarartha | nanu ‘va bahanam jatipariprasne datamac' (pa. su. 5 | 3 | 93) iti
datamacpratyayah istah [1] ; na hi atra rgjatibahutvam ; katham datamacprayogah ? naisa
dosah ; jatau pariprasno jatipariprasnah — ityetasminvigrahe jatavrgvyaktinam
bahutvopapatteh, na tu jateh pariprasna iti vigrhyate | nanu jateh pariprasnah —
ityasminvigrahe ‘katamah kathah' ityddyudaharanamupapannam , jatau pariprasna ityatra tu na
yujyate — tatrapi kathadijataveva vyaktibahutvabhiprayena pariprasna ityadosah | yadi jateh
pariprasnah syat , ‘katama katamark' ityadavupasankhyanam kartavyam syat | vimrstam
bhavati vimarsah krto bhavati ||

vimarse hi krte sati, prativacanoktirupapanna —{[2]

Itis said (1.1.3) that 'rk is the essence of speech'. Now the question arises — What is rk? What
is saman? What is the udgrtha mentioned here? The repetition of the word 'what' (katama) is
meant to indicate the importance attached to the subject.

(Objection): In (the phrase) ‘va bahlnam jatipariprasne datamac' - the affix 'datamac' is to be
used (grammatically) when a question arises regarding the genus of a number of things. In the
present instance, there is not a multiplicity [3] of the genus rk [as the question relates to the
nature of the single genus rk, the single genus saman, and single syllable Om]. How is it then
that the affix 'datamac' has been used?"

(Answer): It is not incorrect. The term jatipariprasne' is to be expounded as 'jatau pariprasnah’,
'question relating to the genus', and there is multiplicity of members included under the single
genus rk [4], and the compound (vigraha) is not to be expounded as 'question of genus' [5].

(Objection): "It is only when the compound 'jatipariprasna is expounded as 'jatehe pariprasnah’;
the question of genus, the phrase "“katamah kathah”, 'which one is of the kathah clan’, can be
justified [as here, the question is of the genus]. It could not be justified if the compound were
expounded as 'jaate pariprasnah’ - 'question relating to the genus'.
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(Answer): In the instance cited the question is reference to many members included under the
clan 'Katha'; so that the objection has no force [6]. If the question raised were one of the genus
or class then it would be necessary to find out some other rule (justifying the term in the present
text, which, being Vedic, cannot be rejected as wrong). This is now considered. Should the
response be after consideration and discussion [7]? After the 'consideration' has been done, the
appropriate answer is stated-

Footnotes:

1. Some versions ( A|| and Ka||) have unnecessary extra phrase - ‘iti datamac pratyaya
istah’

2. ltis better to have this last sentence in this part of bhasya (rather than being in the next
bhasya bhaga found in many versions).

3. This is a mark or upalakshana in the objection. If this were the case, there would not be
too many in sama genus (jati) and udgitha genus.

4. The meaning of the sutra (aphorism) in the question is to fix one member as a
representative of a class, where each class has many members.

5. Patanjali Bhasya has the example "katamah kathah”. The word "kathah” indicates
shakha (branch) meaning it is a class. So, the objection is: does not the sutra indicate a
class only?

6. The only way the question is to be understood is: among the many in ' kathah” class who
is the person? Patanjali sutra 5.3.92 says how datamac is to be applied. Continuing with
Sri Hari sarma patha explanation: rk is feminine gender, saman is neuter, and udgitha is
masculine. However datamac (superlative) can be applied to all genders. Application to
prefixes kim yat tat yields katarah yatarah tatarah. So the standard application of sutra
as “jateh pariprasnah” is not necessary (in shashti vibhakti). The appropriate application
in this context is “jatau pariprasnah” in saptami vibhakti, and to take rk as having no
genus. Where does one assign the collection of rk mantras to other than vak? That is
why vak is rk. Similarly, breath is sama, and Om is all of udgitha.

7. The sutra had to be understood to accord with this example by extending its
interpretation (to this vedic context which cannot be ignored).

Chandogya Upanisad 1.5
AEIGFATOT: ATATAATEERAINY: | dedl Ud-ay+ Jegrerd qoRds s | 9 ||

vagevarkpranah samomityetadaksaramudgtthah | tadva etanmithunam yadvakca pranascarkca
samaca ll 5|l

5. Speech, indeed, is the rk; the vital breath (prana) is the sdman; the syllable Om is the
udgitha. Speech and the prana, or the rk and the saman, form a couple.

Omkara is union of rk and the saman
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vageva rk pranah sama omityetadaksaramudgithah [1] iti | vagrcorekatve'pi na
astamatvavyaghatah, plrvasmat vakyantaratvat ; aptigunasiddhaye hi
omityetadaksaramudgtthah iti | vakpranau rksamayoni iti vageva rk pranah sama ityucyate ;
yatha kramam rksamayonyorvakpranayorgrahane hi sarvasamrcam sarvesam ca
samnamavarodhah krtah syat ; sarvarksamavarodhe ca rksamasadhyanam ca
sarvakarmanamavarodhah krtah syat ; tadavarodhe ca sarve kama avaruddhah syuh |
omityetadaksaram udgithah iti bhaktyasanka nivartyate | tadva etat iti mithunam nirdisyate | kim
tanmithunamiti, aha — yadvakca pranasca sarvarksamakaranabhutau mithunam ; rkca sama
ceti rksamakaranau rksamasabdoktavityarthah ; na tu svatantryena [2] rkca sama ca mithunam
| anyatha hi vakpranasca ityekam mithunam , rksama ca aparam [3], iti dve mithune syatam ;
tatha ca tadva etanmithunam [4] ityekavacananirde$o'nupapannah syat ; tasmat
rksamayonyorvakpranayoreva mithunatvam ||

Speech is rk, vital life force (prana) is saman. Even though speech and rk are declared here to
be one here it does not contradict the eighth position (assigned to the udgitha in the earlier
verse). This statement is entirely separate [5] from the previous one (which has declared
udgttha to be the eighth among the 'essences'); the present statement, that the syllable Om is
udgitha’, is meant only to serve the purpose of indicating the quality of ' fulfilment ' [6] (as
mentioned in the next text).

In fact, speech and prana are the sources of rk and saman, respectively; and yet speech itself is
declared to be rk and prana itself to be saman [7]. If the text had mentioned speech and prana
as the sources of rk and saman respectively, then, all rks and all samans would become
included [8]; and the inclusion of all rks and all sdmans implies the inclusion of all those acts
(rites) that are accomplished with the help of rks and samans [9]; so that practically all acts
become included [10].

There may be an idea that the expression, 'The syllable Om is ' udgttha' is only figurative (and
the doubt [11] that sama bhakti is udgrtha); this idea is set aside by what follows in the text.

‘This indeed' refers to the union of the couple. Question: 'What is that Couple?'. Answer: 'speech

and prana’ are the couple, the sources of all rks and all sdamans. The words ' rks ' and 'samans’
that follow are meant to point out that the speech and prana spoken of are the sources of rk and
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saman; and 'rk and saman' are not meant to be a separate independent couple. If this were not
so, then 'speech and prana’ would be one couple, and ‘rk and saman ' would be another
'couple; so there would be two couples; and in that case, the singular number in the phrase 'This
indeed is a couple ' would be incompatible [12]. Hence what are meant to be spoken of as
couple here are only 'speech and prana’ as the sources of rk and saman respectively [13].
Footnotes:

1. For the (parantara) inquiry see the footnote on repetition.

2. ‘svatantryena’ and ‘svatantre’ - not work. The former is Val|.

3. The versions in A|| and Va|| are slightly different around “vakpranasca ityekam
mithunam”.

4. “tadva etanmithunam” here (in Va|| version) is better than “tadetanmithunam”.

5. In an earlier section, it is said Speech and rk are separate so they total eight. Now if it is
said Speech is rk, the doubt is whether the total is reduced to seven.

6. This sentence is implicating another topic.

7. Long footnote on Sanskrit and versions

8. From Speech is generated rk. From prana (strength), the samagana (singing) results.
Therefore, the meaning is: speech is rk and prana is sdman.

9. Speech (vak) is expressed in the word rk; and prana is expressed in the word saman. If
the meaning is taken this way, then it can be said that all rks are speech, and all saman
are prana. (The effects are the cause; karyakarana.)

10. The two entities rk and saman are needed for all karma or rites, so if one grasps speech
and prana, it could be said that he grasps all karma.

11. As desires (kama) are attained through karma (k&mavapti), by grasping sarva-karma it
will be like fulfilling all desires. From the Omkara which is a part of udgitha and its
upasana all desires are fulfilled, as will be said in the next section.

12. A||-version has “tadetanmithunam” which is to be understood as mithunam only. Next
khanda clarifies.

13. It is to be understood (expressed meaning) as the union of the couple speech and prana
which were said to source rk and saman earlier.

The benefits of Om from the union of the couple

Chandogya Upanisad 1.6
AT AYTANAAIEAER & YoId FeT § AYA TAFTS 9! d da-dleded HH |l € |

tadetanmithunamomityetasminnaksare sam srjyate yada vai mithunau samagacchata apayato
vai tdvanyonyasya kamam |l 6 ||

6. And that couple became united in the syllable Om. When a pair come together they fulfil each
other's desire.

BB 12
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tadetat evamlaksanam mithunam omityetasminnaksare samsrjyate ; evam
sarvakamaptigunavisistam [1] mithunam onkare samsrstam vidyata iti onkarasya
sarvakamaptigunavattvam siddham [2]; vanmayatvam onkarasya prananispadyatvam ca
mithunena samsrstatvam | mithunasya kamapayitrtvam prasiddhamiti drstanta ucyate — yatha
loke mithunau mithunavayavau stripumsau yada samagacchatah gramyadharmataya
samyujyeyatam tada apayatah prapayatah anyonyasya itaretarasya tau kamam , tatha [3]
svatmanupravistena mithunena sarvakamaptigunavattvam onkarasya siddhamityabhiprayah ||

"This couple', just described, is joined together in the syllable Om'. The sense is that the couple
[4], endowed with the quality of fulfilling all desires, remains 'joined together' in the syllable Om.
It is well known that the syllable Om is endowed with the quality fulfilling all desires. It is
well-known that the syllable Om contains within it all of speech (vangmaya), and that it is
brought about (pronounced) through the prana.

It also joins within itself the 'couple’, and the 'couple’ fulfill all desires. In order to make this clear,
an illustration is cited through the local dharma, 'whenever a couple', a man and a woman [5],
with the physical constituents of the couple, are joined together i.e., meet together, in sexual
association, they fulfil each other's desires. What is meant is that it becomes established in the
same manner, the syllable Om becomes the fulfiller of all desires through the 'Couple’ that lies
within it.

The following text declares that the Udgatr Priest, who meditates upon the udgitha, becomes
endowed with the udgttha's quality (of being the fulfiller of desires).
Footnotes:

1. “sarvakamapti” here is better than “sarvakamavapti” in A|| version.

2. “siddham?” here is better than “vrasiddham” in other versions.

3. Some versions have ‘ca’ after ‘tatha’ which is unnecessary.

4. Of the form of “vakpranatmaka”.

5. Since mithuna is not two, the plural in “mithunau” is split this way.

Omkara Upasaka obtains benefits (phala) of fulfillment of all desires

Chandogya Upanisad 1.7
AGUIHRISTIEATTAT TEUHT HaAIcdE —
mﬁmgéwmﬁunﬁﬁm&m&ﬁwﬁ o Il

tadupasako'pyudgata taddharma bhavatityaha —
apayita ha vai kamanam bhavati ya etadevam vidvanaksaramudgithamupaste Il 7 ||
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7. He who knows this [as stated above] and meditates on the syllable Om, the udgttha,
becomes, indeed, a fulfiller of desires.

BB 13
AR § 3 HTATAT TSTHTET Had, T Uell 38TH T JHTTTIUTad 3eailesH 3UrEd, el
TAeTNFd BelTHY:, ‘d TUT TUITHA ded Hafd’ (Td. ST 2o ICIEY Qo)gﬁr%‘r I

apayita ha vai kamanam yajamanasya bhavati, ya etat aksaram evam aptigunavat udgitham
upaste [1], tasya etadyathoktam phalamityarthah, ‘tam yatha yathopasate tadeva bhavati' (Sata.
bra. 10 1 5 1 2 | 20) iti $ruteh I

One (the udgatri or the priest) becomes a fulfiller of the desires of the sacrificer if he meditates
upon this syllable itself, which has the character of fulfilment as udgttha [2] . Such a person
accrues the results as per the text, "As one meditates upon a thing, he becomes that thing
itself".

Footnotes:
1. The word ‘vidwan’ in Upanisad seems to be missing from bhasya (before aptigunavat) in
print in many versions.
2. The udgatri priest, having meditated thus, can bless the yajamana (the sacrificer) with
the fulfillment (phala).

Omkara as prosperity

Chandogya Upanisad 1.8
cTedl TdceIiIeR ISt hsalelsi-TcaliAcdd dale™ Ud HHe et GHURIAT § & hrAreT s1afa
g Uded faearaereesfiyaured |l ¢ |

tadva etadanujfidksaram yaddhi kificanujanatyomityeva tadahaiso eva samrddhiryadanujia
samardhayita ha vai kamanam bhavati ya etadevam [1] vidvanaksaramudgithamupaste |l 8 ||

This syllable Om is used to give assent or approval, for wherever one approves something, one
says Om (yes). Now, what is assent is gratification. He who knows this and meditates on the
syllable Om, the udgitha, becomes, indeed, a gratifier of desires.

Footnotes:
1. The word “vidvan” though contained in the Upanisad is missing in some print versions of
bhasya.
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The benefits of upasana on the attribute (guna) of prosperity

BB 14
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samrddhigunavamsca onkarah ; katham ? tat vai etat prakrtam , anujidksaram anujfia ca sa
aksaram ca tat ; anujiia ca anumatih, onkara ityarthah | kathamanujfeti, aha srutireva — yaddhi
kifica yatkifica loke jianam dhanam va anujanati vidvan dhant va, tatranumatim kurvan
omityeva tadaha [1]; tatha ca vede ‘trayastrim$adityomiti hovaca' (br. u. 3 | 9 | 1) ityadi ; tatha
ca loke'pi tavedam dhanam grhnami ityukte omityeva aha | ata esa u eva esaiva hi samrddhih
yadanujia ya anujia sa samrddhih, tanmulatvadanujiiayah ; samrddho hi omityanujiiam dadati ;
tasyat samrddhigunavanonkara ityarthah | samrddhigunopasakatvat taddharma san
samardhayita ha vai kamanam yajamanasya bhavati ; ya etadevam
vidvanaksaramudgithamupaste ityadi parvavat ||

The syllable Om is also endowed with the quality of fulfilment (prosperity). How? This syllable in
the context is the 'syllable of acquiescence' - or agreement. Sruti itself explains how the syllable
is one of acquiescence. In common practice, whatever knowledge or property one acquiesces
to - be he a Jnani or a wealthy person, in expressing his agreement, he says Om e.g. we find
such texts as (BrU 3.9.1) “They are thirty-three; Om (yes) he said” [2]. In ordinary life also, when
one says to another person - “This property is yours, | am taking it”. the person addressed says
'Om' (Yes, all right) [3].

For this reason, acquiescence verily is prosperity; that is, what is known as ' acquiescence' is
prosperity itself because acquiescence is based upon prosperity. It is only one who is
prosperous (rich) who acquiesces (permits). Hence, what the text means is that the syllable Om
is prosperity itself.

Inasmuch as the syllable is endowed with the quality of prosperity, one who meditates upon that
quality thereby becomes endowed with that quality. He (as udgatri) also becomes the prosperer
of desires for the sacrificer (yajamana) when he knows this and meditates upon this syllable as
udgttha.

Footnotes:

1. “omityeva aha” is better than other variations.

2. When Yajnavalkya answered thirty-three to Sakalya’s question on the number gods,
Sakalya said “Om’. This example demonstrates that Om is used as a symbol of
acceptance.
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3. Notjust in Vedas even in ordinary Sanskrit also, Om is used in this sense.

Praise of Omkara

Chandogya Upanisad 1.9

o AT aoid MNFAIAHTTINATY o Tl A G ATEAdEREAT I AfgF=T W8T 1|
I

teneyam trayividya vartate omityasravayatyomiti Sam
satyomityudgayatyetasyaivaksarasyapacityai mahimna rasena |l 9 ||

9. By means of this [syllable] the threefold knowledge proceeds. When the [adhvaryu] priest
gives an order [in a sacrifice], he says Om. When [hotri] priest recites [the hymn], he says Om.
When the [udgatri] priest sings [the saman], he says Om. All this is done for the glory of the
Imperishable [Atman] by the greatness of that syllable and by its essence.

Vaidika karma is based on Omkara

BB 15-
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atha idanimaksaram stauti, upasyatvat , prarocanartham ; katham ? tena aksarena prakrtena
iyam rgvedadilaksana trayividya, trayividyavihitam karmetyarthah — na hi trayividyaiva —
asravanadibhirvartate | karma tu tatha pravartata iti prasiddham ; katham ? omityasravayati
omiti S$amsati omityudgayati ; lingadcca somayaga iti gamyate | tacca karma etasyaiva aksarasya
apacityai pdjartham ; paramatmapratikam hi tat ; tadapacitih paramatmana evasyat [1],
‘svakarmana tamabhyarcya siddhim vindati manavah' (bha. gi. 18 | 46) iti smrteh | kifica,
etasyaivaksarasya mahimna mahattvena rtvigyajamanadipranairityarthah ; tatha
etasyaivaksarasya rasena vrihiyavadirasanirvrttena havisetyarthah ; yagahomadi aksarena
kriyate ; tacca adityamupatisthate ; tato vrstyadikramena prano'nnam ca jayate ; pranairannena
ca yajiiastayate ; ata ucyate - aksarasya mahimna rasena iti Il

tatra aksaravijfianavatah karma kartavyamiti sthitamaksipati —

Now with a view to attract people to it, Sruti proceeds to eulogize the syllable on the ground of
its being a fit object of worship and meditation. How? With this syllable the threefold teachings
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(vidya) of Rigveda etc. (Yajurveda and samaveda) proceed. What proceeds is the action
prescribed in this threefold vidya. The threefold vidya itself does not proceed with reciting,
directing and singing. It is only the act that is known to proceed with these.

Question :-In what way does the act proceed with this syllable?

Answer: With Om does one recite, with Om does one direct and with Om does one sing. It is to
be understood that Somayaga [2] is being mentioned here in the Sruti (where alone all these
reciting etc., are done). This act is meant for the adoration of this same syllable as this syllable
represents Paramatma so that the adoration of the syllable would be the adoration of the
Paramatma. To this same effect there is the Smriti-text BG 18.46: “Having adored Him with his
action, the man attains success.” [3].

So also with the eminence and the essence [4]. Further with the eminence and greatness of this
same syllable i.e., with the prana of the priests and the yajamana (one who is doing the
sacrificial rites); and with the 'Essence’ of this syllable. i.e., with the offerings made up of the
essence of Vrihi, Yava etc., grains [used in the sacrifice]. It is with the syllable Om that all such
acts as sacrifices, pouring of libations and so forth are performed [5]. All these offerings reach
the sun and thereafter through rain and other processes turn into [6] prana and food (annam),
which are in turn used for sacrifices. It is for this reason that it has been declared [7] that (acts of
sacrifice proceed) with the eminence and the essence of this syllable Om.

Footnotes:

-_—

. AJ| A|| version has unnecessary 'syat’.

2. See TaiU 1.8. Karmas which include all three - adhhvaryu, hrotru, udgatru - are said
here, and these include agnishtoma somayaga etc.

3. Because Omkara is needed for Karma, through Omkara one is doing worship of

Parameswara. So, the view is that the praise of Omkara is showing respect for

paramatma.

This phrase is not in Val| version. Even so, ‘kifica’ is the bridge to the next sentence.

See BG 17.24.

See Manu Sm. 3.76

As the sacrifice done integrating Omkara generates prana and food, which in turn

become instruments for sacrifices, it is said that karma gets done by the essence and

eminence of Omkara.

No o bk

The amplified efficacy of combining Omkara upasana with karma

Chandogya Upanisad 1.10
deltelt ol FeAASE dg I of A< | AT  FaeAT =i I Aga g I seuiafaryer
TT T HINY TedaEiaTeREATeITETE Ay Il to |
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tenobhau kuruto yascaitadevam veda yasca na veda | nana tu vidya cavidya ca yadeva vidyaya
karoti Sraddhayopanisada tadeva viryavattaram bhavatiti
khalvetasyaivaksarasyopavyakhyanam bhavati Il 10 I

10. He who knows about Om and he who does not know about it both work with strength they
derive from Om. But knowledge and ignorance produce different results. Anything done with
knowledge [about Om], with faith in the teachers and in the scriptures, and according to the
principles of the Upanisads [or of yoga] is more fruitful. This certainly is the right tribute to Om.

BB 16
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tena aksarena ubhau kurutah, yasca etat aksaram evam yathavyakhyatam [1] veda, yasca
karmamatravit aksarayathatmyam na veda, tavubhau kurutah karma ; teyosca
karmasamarthyadeva phalam syat , kim tatraksarayathatmyavijianena iti ; drstam hi loke
haritakim bhaksayatoh tadrasabhijfietarayoh virecanam — naivam ; yasmat nana tu vidya ca
avidya ca, bhinne hi vidyavidye, tu — $abdah paksavyavrttyarthah ; na onkarasya
karmangatvamatravijianameva rasatamaptisamrddhigunavadvijfianam ; kim tarhi ?
tato'bhyadhikam ; tasmat tadangadhikyat tatphaladhikyam yuktamityabhiprayah ; drstam hi loke
vaniksabarayoh padmaragadimanivikraye vanijo vijianadhikyat phaladhikyam ; tasmat yadeva
vidyaya vijianena yuktah san karoti karma sraddhaya sraddadhanasca san , upanisada yogena
yuktascetyarthah, tadeva karma viryavattaram avidvatkarmano'dhikaphalam bhavattti ;

BB 16

The conclusion is that the one who understands (vijnana) the syllable, should perform karma or
sacrifices [2]. This could be an objection. That is: "With this syllable, two kinds of persons — one
who performs acts without understanding the syllable as described above, and one who acts
knowing the real principle of the syllable — both of them accrue the same results proceeding
from the performance of the act. What then is the need of knowing the real nature of the syllable
Om? In ordinary life, it has been seen that when two persons eat the haritaki (an Indian walnut
formally known Terminalua Chebula), the purging (diarrhea) that follows from the eating comes
equally to both, to him who knows purgative properties as also to him who is ignorant of it [3].

It is not so, we reply. Because knowledge and ignorance are totally distinct - 'there is a great
difference between knowledge and ignorance’ is the quote. The particle 'tu’ is meant to reject
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the view put forth by the opponent. The knowledge of the syllable 'Om' being the essence of the
'‘essences', its being endowed with the qualities of fulfilment and prosperity does not consist
merely in knowledge of that syllable being a factor of the sacrifice. It is much more than that [4].
What is meant is that, inasmuch as it is so, the result proceeding from the former must be
superior to that proceeding from the latter. In ordinary life also, it is found that when a merchant
and a forester sell pieces of ruby and other gems, the former (who knows the real character of
the gems) always obtains a higher price than the latter (who is ignorant); and this is due to the
superior knowledge possessed by the merchant [5].

From this it follows that what is done with knowledge by a person fully cognizant and by a
person imbued with due faith, application, and equipped with the faculty of concentration - that
act becomes more effective, i.e., more fruitful than the act done by the ignorant person.

Footnotes:

1. This version with ‘yathavyakhyatam’ is better than ‘vyakhyatam’.

2. The conclusion is based on the previous section where Omkara is praised as part of
threefold vidya.

3. Here the point (of purva pakshi) is that the haritaki gives results even whether or not one
is aware it's nature.

4. For an ajnani, the symbol is a part of the karma. For a knower, the Omkara symbol along
with its meaning is the part of the karma.

5. In this example, the action of selling is based on the meaning. In contrast, the meaning
is not a part in the haritaki example, for it based on physical consumption. (Hari patha: If
consumed by one who knows it's nature, isn’t it because of his desire to eat it?)

BB 17
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vidvatkarmano [1] viryavattaratvavacanadaviduso'pi karma viryavadeva bhavatityabhiprayah |
na ca avidusah karmanyanadhikarah, ausastye kande avidusamapyartvijyadarsanat |

The assertion that the act of the man with knowledge is 'more effective' than that of the ignorant
man means that even when done by the ignorant person, the act is effective; so that it does not
mean that the ignorant man is not fit to perform the act. In fact, in the section dealing with
ausastya (later khanda) it is described that even ignorant persons 'have performed the priestly
functions’ [2].

Footnotes:

1. Here “viryavattaratvavacanat” is better than “viryavattara”. With “viryavattara”, if you take
bhava-pradhana prayoga then meaning will be the same (as indicated here).
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2. The reason is - before receiving vidya through ausastya the king has done varana (act of
honoring) of the priests (ritvijas). See discussion in 1.10.

BB 18
THAATTCTHHE AU R A ASHIEAH , HEY TcallecRIeI=ATd ; 3elehie (Ao Jelehtr
YRl |

rasatamaptisamrddhigunavadaksaramityekamupasanam , madhye prayatnantaradaréanat ;
anekairhi viSesanaih anekadha upasyatvat |

This symbol 'Om' has the qualities as ‘essence of essences', as 'fulfilment' and as 'prosperity’,
and should be (thought of) as (the prescription of) a single upasana. There is no intervening
(injunctions of) efforts between them [1]. In fact, the mention of several qualities means that it is
to be meditated upon in several ways and times.

Footnotes:

1. The upasana on rasatama (essence of essences) have to be linked to results as in any
other upasana. Here is an inquiry. The results for apti and samruddhi gunas are said to
be different. The question therefore is: even though the word ‘upasita’ suggests a single
injunction, are two different upasanas mentioned here? Many tikas including A|| G|
interpret a single upasana here. The object of upasana being the same and due to
vidhi-vibhakti here the upasana should be viewed as one even though there are many
gunas in it. The phala Sruti should be attached to the different gunas or qualities of the
main (pradhana) upasana. This seems to be the view of bhashyakara.

BB 19
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khalu etasyaiva prakrtasya udgithakhyasya aksarasya upavyakhyanam bhavati ||

Hence indeed there is the expounding of this syllable “Om”, the udgitha.

Footnotes:

1. As commentary, it is related to the next section (khanda). To think of the upasana as
described from introduction to conclusion here as three different upasanas is not logical.
This seems to be the special point made here. This also aligns with the logic of BSBh
1.1.13. ‘etasyaiva’ here points to the conclusion of the topic raised on verse 1.1.1 as
‘tasyopavyakhyanam’. This conclusion also indicates that Omkara upasana taught here
is only one upasana even though the meditation is in several ways.
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sfa JUHEUSHTSTA ||
End of Bhasya of Khanda 1

AERIRERCEES
Khanda 2
Section 2

(Meditation on Om through viewpoint of the breath or prana and the sun)

Deities performed udgitha

Chandogya Upanisad 1.2.1
GaTERT & & I FATAY 391 TTITIcAREACY T S TAHATSTgeetetlet o1a [asmat STy Il ¢ |

devasura ha vai yatra samyetire ubhaye prajapatyastaddha deva
udgithamajahruranenainanabhibhavisyamaiti Il 1 |

On the occasion when the devas and the asuras, both born of prajapati, fought each other, the
devas took on udgrttha (for anushthana or religious practice) ‘with this we shall suppress these.

The story and its purpose

BB 20
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devasurah devasca asurasca ; devah divyaterdyotanarthasya sastrodbhasita indriyavrttayah ;
asurah tadviparitah svesvevasusu visvagvisayasu prananakriyasu ramanat svabhavikyah
tamaatmika indriyavrttaya eva ; ha vai iti parvavrttodbhasakau nipatau ; yatra yasminnimitte
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itaretaravisayapaharalaksane samyetire, sampurvasya yatateh sangramarthatvamiti,
sangramam krtavanta ityarthah | sastriyaprakasavrttyabhibhavanaya pravrttah
svabhavikyastamortpa indriyavrttayah asurah, tatha tadviparitah
Sastrarthavisayavivekajyotiratmanah devah svabhavikatamortpasurabhibhavanaya pravrttah iti
anyonyabhibhavodbhavaripah sangrama iva, sarvapranisu pratideham devasurasangramo
anadikalapravrtta ityabhiprayah | sa iha $rutya akhyayikaripena
dharmadharmotpattivivekavijidnaya kathyate pranavisuddhivijianavidhiparataya |

The phrase ‘devasurah’ means devas and asuras.-The term ‘deva’ is derived from the root 'dio’
which means to shine'. Hence the word devas stands for the acts (vrittis) of sense-organs
illuminated by the scriptures. Opposed to them are the asuras etymologically explained as
'‘asusu ramanate’ which means they are drawn to the actions of life force (prana) on the objects
around them. Their acts are inherently (svabhava) of the nature of darkness (tamas or
ignorance). The particles “ha vai” are indicative of past events. On the occasion, on which
account, these two sets of beings fought with each other; the root 'grama’with the prefix "san’
signifies fighting. Hence 'sangrama’ means fought.

Asuras are acts (or inclinations or vrittis) of sense organs. They have tamasic nature and are
desirous of dominating the good (satvik) inclinations lit up by scriptural knowledge. On the
opposite side are the devas who constantly think about scriptures and desire to dominate the
tamasic asuras. This struggle to dominate is like a fight —devasurah sangrama — and has
been going on in every creature for eternity (anadi). Such is the sense of the text. It is this war
that is described here, in the form of a story (akhyayikartpena), to teach discrimination between
what should be done (Dharma) and what should not be done (Adharma), and to teach the
understanding that prana is pure.

Footnotes:

1. The word ‘pranakriyasu’ would have been better than the ‘prananakriyasu’ in printed
versions, which yields the simple meaning of prana’s transactions.

2. The functioning of sense organs in their own nature is called ‘asu’. These acts (vrittis) of
the nature of ignorance (tamas) are aptly regarded asuras. Such character is not in
devas which are vrittis lit up by sastras.

3. The two are opposed, each one trying to suppress the other to advance their being ,
which is the reason for the warfare between them.

4. Dharma begins with the withdrawal of senses from objects; and sin (papa) is for the
senses to be absorbed in objects.

5. To establish that prana (life force) is pure the functioning of senses is discussed here.

Deities took to meditation on udgitha

BB 21
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atah ubhaye'pi devasurah, prajapaterapatyantti prajapatyah — prajapatih karmajianadhikrtah
purusah, ‘purusa evokthamayameva mahanprajapatih’ (ai. 8. 2 | 1 | 2) iti Srutyantarat ; tasya hi
sastriyah svabhavikyasca karanavrttayo viruddhah apatyaniva, tadudbhavatvat | tat tatra
utkarsapakarsalaksananimitte ha devah udgitham udgithabhaktyupalaksitamaudgatram karma
ajahruh ahrtavantah ; tasyapi kevalasya aharanasambhavat jyotistomadyahrtavanta
ityabhiprayah | tatkimarthamajahruriti, ucyate — anena karmana enan asuran abhibhavisyama
iti evamabhiprayah santah ||

yada ca tadudgitham karma ajihirsavah, tada —

Thus, both these - devas and asuras - born of Prajapati are his children. Here Prajapati stands
for the person capable of performing acts and acquiring knowledge. He does so in accordance
with the Sruti declaring that 'The Person himself is Uktha, he is Mahan, he is Prajapati' (Ai A
2.1.2). His sense organs act in two ways - in accordance with the scriptures (sastriya), and in
accordance with their own nature (svabhava not following sastra). Aren’t they born from him,
and thus are called his children?

With each other's (position) rising and falling [1] in the fight, the devas took to (adopted the work
prescribed in) udgitha [2]. The term udgttha indirectly indicates the functions of the priest
(udgatr); and there again, inasmuch as it may not be possible to undertake all functions of that
priest, what is meant is that they took to perform acts (sacrifices) such as the Jyotistoma and the
like.

The next sentence explains for what purpose they took away the said functions. They thought
that with this i.e. by means of this act (of the sacrifice) we shall suppress these asuras.

Footnotes:

-_—

. As they are born of Prajapati.

2. Through his karma and upasana, he has achieved the high position of Prajapati.

3. In this fight one side maybe up and the other down, and the positions may get reversed
later.

4. The term 'udgrtha' indirectly indicates the functions of the udgrtha priest ; and there
again, inasmuch as it cannot be possible to take away these functions of that one priest
alone, what is meant is that they took away all such acts (sacrifices) as the Jyotistoma
and the like.

5. The act or karma of udgatr priest is not independent as it is always a part of a sacrifice.

So, acceptance of the act means the associated sacrifices such as Jyotistoma are also

accepted. In this khanda, it will be said that Omkara, a part of udgita, should be
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meditated as life force (prana) and sun (Aditya). As this particular udgita is joined to
udgatr karma, it should be taken as referring to the sacrifices Jyotistoma etc.

Chandogya Upanisad 1.2.2
d & ATHFT WO MY o RN YICHeT [AfaYEaeamsierd ot gy o gifeer o
trrcnmeﬁtrﬁaﬁr TN

te ha nasikyam pranamudgrtthamupasafcakrire tam hasurah papmana
vividhustasmattenobhayam jighrati surabhi ca durgandhi ca papmana hyesa viddhah |l 2 ||

They meditated upon the breath-in-the-nose (nasal breath) as udgitha. The asuras assaulted it
with evil. Hence with it comes smells both good smelling and foul smelling, for it has been
wounded with evil.

BB 22
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BB 22

te ha devah nasikyam nasikayam bhavam pranam cetanavantam ghranam [1] udgithakartaram
udgataram udgithabhaktya upasancakrire upasanam krtavanta ityarthah ; nasikyapranadrstya
udgithakhyamaksaramonkaram upasafcakrire ityarthah | evam hi prakrtarthaparityagah
aprakrtarthopadanam ca na krtam syat — ‘khalvetasyaksarasya ' ityonkaro hi upasyataya
prakrtah | nanu udgithopalaksitam karma ahrtavanta ityavocah ; idanimeva [2] katham
nasikyapranadrstya udgithakhyamaksaramonkaram [3] upasancakrira ityattha ? naisa dosah ;
udgrthakarmanyeva hi tatkartrpranadevatadrstya udgithabhaktyavayavasca [4] onkarah
upasyatvena vivaksitah, na svatantrah ; atah tadarthyena karma ahrtavanta iti yuktamevoktam |
tam evam devairvrtamudgataram ha asurah svabhavikatamaatmanah jyotiripam nasikyam
pranam devam svakiyena [5] papmana adharmasangaripena vividhuh viddhavantah,
samsargam krtavanta ityarthah | sa hi nasikyah pranah
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kalyanagandhagrahanabhimanasangabhibhutavivekavijiano babhdva ; sa tena dosena
papmasamsargi babhlva ; tadidamuktamasurah papmana vividhuriti | yasmadasurena
papmana viddhah, tasmat tena papmana preritah pranah [6] durgandhagrahakah [7] praninam |
atah tena ubhayam jighrati lokah surabhi ca durgandhi ca, papmana hi esah yasmat viddhah |
ubhayagrahanam avivaksitam — ‘yasyobhayam havirartimarcchati' (tai. bra. 3 [ 7 | 1) iti yadvat ;
‘yadevedamapratiriipam jighrati' (br. u. 1 | 3 | 3) iti samanaprakaranasruteh ||

Breath-in-the-nose is contaminated

Upon taking on the udgttha act (sacrifice), the devas meditated upon the nasal breath. Through
the vital force (primary prana) which is of the nature of consciousness which also manifests in
the olfactory organ [8] they mediated on the udgrtha performer and the priest using the udgttha
part [9]. In other words, through the view (dristi) of nasal breath they meditated on the Om
syllable as symbolizing the whole udgitha. When this meaning is taken the context becomes
preserved and the introduction of extraneous topic is avoided. The phrase
“khalvetasyaksarasya’ (this symbol's meaning) indicates this syllable Om itself as the object of
meditation in this context.

Objection: You have declared (the sense of the pre- vious text to be) that the devas took to the
act (karma) related to the udgitha [10]. How is it, then, that now you say that they meditated
upon the syllable Om [11] in the form of the nasal breath?

Answer: That Is not contradictory. What is meant is that in udgita karma, from the viewpoint of
the kartru, which is prana devata here, the syllable Om which is a part of the udgitha should be
meditated upon and not independently by itself. Being so, it is only right to say that 'they took to
the act (sacrifice)' for the purpose of the said meditation [12].

When the devas had thus selected their udgatr priest, the ignorance-natured asuras assaulted
the luminous deity of the nasal breath with evil. That is, they contaminated it with attachment
(abhimana) to evil arising out of themselves. There upon the deity of the nasal breath had its
wisdom suppressed by the feeling of attachment in the form of the superimposed notion that the
perception of sweet smell belongs to itself. Through this contact, the deity became
contaminated with evil. This is what is meant by the assertion that 'the asuras wounded it with
evil'.

Because the said nasal breath has been assaulted with evil, among living beings the life-breath
in the nose has become urged by that evil to apprehend foul smell. It is for this reason that
people smell what is good-smelling and also what is foul-smelling [13], for it has been wounded
with evil.

No significance attaches to the term 'both’, as in the case of the Tai. Br 3.7.1 text - 'If both

offering materials (for a karma) become spoilt etc’ (the meaning being - the offering material is
spoiled and not only two). So in the present context, though it is only the apprehension of foul
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smell [14] that is due to the contact of evil, yet the text speaks of 'both'. Note the good smell is
not due to the contact of evil [15]. That such is the sense is clear also from a text found in a
similar context (in the Br.U 1.3.3), which says, "When one does perceive improper smell, it is
due to that evil” [16].

Footnotes:

1. This version with ‘pranam cetanavantam ghranam’ is A|| and Va||. There Aa|| version

has'pranaghranam’.

The Va|| and A|| versions have ‘idanimevam’.

Some versions do not have ‘udgithakhyamaksaram’.

The ‘ca’ in the end is not necessary in ‘udgithabhaktyavayavasca’

Instead of ‘svakiyena’ other versions have ‘svena’ or ‘sthotvena’. SSS book has the

latter.

Val| version has ‘ghranapranah’.

Va|| abd A|| versions have ‘durgandhigrahakah’ (i instead of a).

8. Chetanarupa means devatarupa. (From Hari Patha: The main prana or the vital life force
is one always referenced in singular and is masculine gender. The other pranas in the
sense organs are derived and spoken in plural and of feminine gender.)

9. Here, prana is taken to be the udgita kartru; and from this viewpoint upasana is being
done. This will be made clearer in the next section off bhasya. upasana is not on nasal
breath; it is on the Omkara in this context. It is incite to take nasal breath as the udgita.
See BSBh 4.1.6.

10. Earlier it was said ‘idanimeva’ (as in Va|| and Aa|| versions). How can one now say
Omkara upasana is done through the viewpoint of nasal breath?

11. It should be taken as the word Omkara (akshara) denoting the name of Udgita as is clear
in Va|| and A|| versions (the same is the meaning implied in Aa|| version as well).

12. The Omkara upasana.

13. In Va|| and A|| versions, the ‘durgandhagrahakah’ means foul smelling.

14. The only meaning here is - it smells things that are foul smelling (but good is seen in the
basal or normal only after the foul is seen).

15. See Shabara Bhasya 6.4.23. If one set of offering materials (havis) is made impure by
crow etc., there are amends to remove defects. If ‘both’ sets have defects, there are
amends and they are not considered ‘two’, however, as determined in mimamsa.

16. Brhadaranyaka does not talk about good smell at all.

ar0b
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Meditation from the viewpoint of speech and the rest

Chandogya Upanisad 1.2.3
31U § AT TUHIETSh ol §TERT: ITeH-T AT EaeAmaaey gefd e dlefd o qTcHs11 g4
faegam 113 1l

31



atha ha vacamudgithamupasarcakrire tam hasurah papmana vividhustasmattayobhayam
vadati satyam canrtam ca papmana hyesa viddha |l 3 ||

Then they meditated upon speech as udgitha. The
asuras assaulted this with evil; hence one speaks both what is true and also what is untrue;
because it is assaulted with evil.-(3)

Chandogya Upanisad 1.2.4
31U § TR NYHUTATSH T TEUTERT: TeH=1T fafaeedeAras ueafd gof=ia areeeig o
qTCHAT EGdeu# Il ¥ |l

atha ha caksurudgithamupasafcakrire taddhasurah papmana vividhustasmattenobhayam
pasyati darsantyam cadarsaniyam ca papmana hyetadviddham |l 4 ||

Then they meditated upon the eye as udgitha. The asuras assaulted it with evil; hence one sees
both what is sightly and ghastly (not deserving of been seen); because it is assaulted with evil.

(4)

Chandogya Upanisad 1.2.5
Y § ATHCINAHIATAIh TGN UTCHAT [T ATi=ierd Nt saoi amseEoia o
ITCHAT EAAGAGHH 1| 9 |l

atha ha $rotramudgithamupasancakrire taddhasurah papmana vividhustasmattenobhayam
srnoti sSravaniyam casravaniyam ca papmana hyetadviddham |1 5 ||

Then, they meditated upon the ear as udgitha. The asuras assaulted it with evil; hence one
hears both what is agreeable to hear and what is disagreeable to hear ; because it is assaulted
with evil. (5)

Chandogya Upanisad 1.2.6
3Y § AT SCINYHIATUTH TGURRT: ICHAT [T ETEATIAN T HFhoud HFhoT=A1d
ATASH AT T UTCHAT gAde deyd |l & |l

atha ha mana udgithamupasaficakrire taddhasurah papmana vividhustasmattenobhayam
sankalpate sankalpaniyam casankalpaniyam ca papmana hyetadviddham || 6 ||

Then they meditated upon mind as udgttha. The asuras assaulted this with evil; hence one
conceives both what should be conceived and what should not be conceived; because it is

assaulted - with evil. (6)

BB 23
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HEIIUREY SURI A defaR[eticaraerard: 310 faer: Scar gafdd: | 37d: "eRieeddr: haor
WWWﬁmscqqlsqm | FATTHTT —3T€I€31€r€raj AT HT Serie; | el
ICAT: CATTATRETT: GSeea:, ‘TqH Geddl SadT: qreAfay:’ (a32|3|a)gﬁsmr—cman

mukhyapranasya upasyatvaya tadvisuddhatvanubhavarthah ayam vicarah $rutya pravartitah |
atah caksuradidevatah kramena vicarya asurena papmana viddha ityapohyante |
samanamanyat — atha ha vacam caksuh srotram mana ityadi | anukta apyanyah
tvagrasanadidevatah drastavyah, ‘evamu khalveta devatah papmabhih' (br. u. 1 1 3 | 6) iti
Srutyantarat ||

Meditation from the viewpoint of breath-in-the-mouth (main prana)

BB 23

To establish that the primary vital force (mukhya prana [1] or the 'breath in the mouth') is the
object of meditation and that it is pure, the Sruti introduces this discussion (vicara). With this
view, the presiding deities of the eye and other organs (of perception) are discussed in due
order and then discarded on the ground of their being assaulted with evil by the asuras [2]. All
the rest of it is as in the preceding text [3]. They meditated upon — speech, the eye, the ear, the
mind. Those organs that are not actually named here such as the organs of touch, taste and so
forth should also be understood to be included [4]. This aligns with another Sruti Br.U 1.3.6 -
“Thus have all these deities been assaulted with evil.” (3-6).

Notes:
1. From the viewpoint of primary prana, the udgitha is taken as upasya, the object
meditated upon here. It is clearly stated in the previous Bhasya part.
2. In both Brhadaranyaka and Chandogya Upanisads, it is said prana should be meditated
as pure. Even so, these two upasanas are different, as discussed in BSBh 3.3.7.
3. So, these do not need a separate commentary.
4. Together these verses establish that the main prana is the only pure prana.

Chandogya Upanisad 1.2.7

Y § I T HET: quaﬁwmﬂﬁﬁamwmmawﬁw
Jdad T Il b |l

atha ha ya evayam mukhyah pranastamudgithamupasancakrire tam hasura rtva
vidadhvamsuryathasmanamakhanamrtva vidhvam setaivam |1 7 ||

Then they meditated upon the primary vital force as udgitha. When the asuras approached it,
they were smashed; just as a ball of mud hitting against a rock gets crushed. (7)
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Asuras getting smashed by breath-in-the-mouth

BB 24

3RO YTeH=AT faetieaTe] ToTieeddr: 391ed, Y 3efeckd , §, I T TiAeH:, HW ¥a: HLT:
9ToT:, aﬂmﬁmmwﬁ# o & 3G qéaamwﬁatw feTSeT:, JTTSTIATIOT,
mﬁ:%aﬁm 2 FAeTSeT 31, 37T TSI ATE — waﬁﬁsmww T
%mﬁ@ﬁammmﬁ TSI B o AFA: 3T, 31T UG 3TEIT:, TH — arq'ramw‘ra
drse: tI1'\'=lﬁl17‘s' SeaTeaNTed — 37T T B{QHQEFIT@'Q'REIUT AT 37 T aeThehear ¥
Rreddra Tadrfa — Ud RigedaRed: | v feey: 3giRufieedrd om 3h |

asurena papmana viddhatvat pranadidevatah [1] apohya, atha anantaram , ha, ya evayam
prasiddhah, mukhe bhavah mukhyah pranah, tam udgitham upasafcakrire, tam ha asurah
parvavat rtva prapya vidadhvamsuh vinastah, abhiprayamatrena, akrtva kificidapi pranasya ;
katham vinasta iti, atra drstantamaha — yatha loke asmanam akhanam — na sakyate khanitum
kuddaladibhirapi, tankaisca chettum na sakyah akhanah [2], akhana eva akhanah, tam — rtva
samarthyat lostah pamsupindah, srutyantaracca — asmani ksiptah asmabhedanabhiprayena,
tasya asmanah kificidapyakrtva svayam vidhvamseta vidiryeta — evam vidadhvamsurityarthah
| evam visuddhah asurairadharsitatvat pranah iti [3] I

BB 24

Having discarded the deities of the olfactory and other

organs on account of them being assaulted by the asuras, the devas, thereafter, meditated upon
that primary vital force (‘breath which is in the mouth’) as udgitha. As before, the asuras
approached this breath also (for assaulting it) but on approaching it they were smashed. That is,
they perished through the mere intention (of assaulting the breath). In answer to the question of
how without having done anything to the breath, were they smashed, the text supplies an
illustration. In the ordinary world, when a rock or solid piece of stone that cannot be dug into
(akhanah) with spades, pickaxes etc., is hit by a clod of earth, with the intention of breaking the
stone, it is shattered and the stone is not damaged. Similarly, the asuras perished when they
approached the breath in the mouth (with the intention of piercing it). (7)

Footnotes:

1. Many versions have ‘ghranadidevatah’ instead of ‘pranadidevatah’.

2. Many versions have the word ‘akhanah’ missing but is needed.

3. Some versions have the last phrase in the next section; but it is better this way (as
above in this version).

4. The word akhanah means that which cannot be cut with a pickaxe or machete. The
self-affix indicates it is the hardest of the hard.

5. When a mud ball hits such a hard rock, it gets crushed into powder.

6. In samana-prakriya Brhadaranyaka sentence 1.3.7, the word ‘loshta’ appears.

Benefits of meditation on prana
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Chandogya Upanisad 1.2.8
JURATATGUE AT faeadd vd 8 | fatddd I vdfafe 919 haad aedaaiierald @
TNISSATEOT: || ¢ |l

yathasmanamakhanamrtva [1] vidhvamsata evam haiva sa vidhvamsate ya evamvidi papam
kamayate yascainamabhidasati sa eso'smakhanah 1l 8 |l

Thus, just as (the clod of earth) striking a solid piece of stone is destroyed, so also one who
wishes ill to the knower (of this science) is destroyed, as also one who injures him. For, he is a
solid piece of stone. (8)

BB 25

Tafdg: WUMcHTE 36 BelHAg — FURAHTATT | UY TF TSed: ; Ud g H faeddd fa=afd ;
HrsETafd, 3Mg — I Tatafe TUFAOIAfe aTd deeié @] HHEId SToid UMY T JfFerara
fRe1TEa wmoTfae gy 3mshrerarsaTie 9gsed, Hisedaad fataad 3cas: ; ITATT § UY wiorfad
STOTS{TedTc 3TRATEUT $a 3RATEUT: Uiy cadl: |

evamvidah pranatmabhatasya idam phalamaha — yathasmanamiti | esa eva drstantah ; evam
haiva sa vidhvamsate vinasyati ; ko'saviti, aha — ya evamvidi yathoktapranavidi papam
tadanarham kartum kdmayate icchati yascapi enam abhidasati hinasti pranavidam prati
akrosatadanadi prayunkte, so'pyevameva vidhvamsata ityarthah ; yasmat sa esa pranavit
pranabhitatvat asmakhana iva asmakhanah adharsaniya ityarthah |

No evil touches a meditator of prana

Sruti describes the result that accrues to one who

knows this essential character of the breath (prana svarupa [2]). Just as the illustration “striking
etc...”. So he is crushed. Who? One who wishes ill, what is not deserved, to the person who
knows the breath as described above (prana upasaka [3]) as also one who injures and harms
him. That is one who does such acts against the prana upasaka as abusing, assaulting and the
like - such one is also crushed in the same way (as the clod of earth). The reason for this lies in
the fact that a prana upasaka is life-breath itself, much like a rock, not injurable [4].

Footnotes:

1. Aa|| version differs in that it starts with ‘evam’ which is not found in Bhasya start and
other versions.

2. Aal| version has a prior sentence as ‘evam asuddhah asurairadharshitatvaat pranah it’
which means - one who understands that prana did not get into danger with asuras and
who is prana-svarupa himself. Thus, the context pertains to the one who obtained prana
sakshatkara being a prana-upasaka. See BrUBh 1.3.9 (67). 1.3.28 (96).

3. The attainment of prana sakshatkara means that one is not an object for asuras and
thinks that he is of the nature of pure prana. (From Hari patha: chitta shuddhi)
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4. Therefore, no one will bother the breath in the mouth or the main prana.

BB 26

a?raﬁ?a’rsfﬁr;rm qIATCHT, JAT HTY: ; T ATTHE: YI0T: UTCHAT fagH: — 9107 Ud e, o qET:
—wm?#\tra’rsr ATTAFIE] +24|o-|qow|qd|ueud3m‘l' qTeHeTT fagsr:, mﬂmﬁrw H'CZR-T-r
deaFdard wldc\qdlqmqwqm ;r%aug%f\arw YT IR ﬁaﬁww e
ﬁﬁ-r & HIGEAINAT:, dedd AIVAGUTUTHIdcaIg i dgHT SmuTeddT, T HET: |l

nanu nasikyo'pi pranah vayvatma, yatha mukhyah; tatra nasikyah pranah papmana viddhah —
prana eva san , na mukhyah — katham ? naisa dosah ; nasikyastu sthanakaranavaigunyat [1]
asuraih papmana viddhah, vayvatmapi san ; mukhyastu tadasambhavat [2]
sthanadevatabaliyastvat na viddha iti $listam — yatha vasyadayah Siksavatpurusasrayah
karyaviSesam kurvanti, na anyahastagatah, tadvat dosavaddhranasacivatvadviddha
ghranadevata, na mukhyah [3]]I

Differences between breaths in mouth and nose

BB 26

Objection: The breath in the nose also is of the nature of air, just like the breath in the mouth.
How then is it that the breath in the nose was assaulted by evil, and not the breath in the mouth,
though both are breath?

Answer: There is no force in this objection. It is only right that the breath in the nose, even
though of the nature of air, was pierced on account of the defective character of its location and
organ. Yet, the breath in the mouth was not so pierced, by reason of the strength of its location
[4] and deity; just as such implements as the axe and the like accomplish good work only when
handled by well-trained men, and not when handled by other men. The deity of the nose was
pierced because of the defective character of the nose, its substratum, not so the breath in the
mouth.
Footnotes:

1. The phrase’asuraih papmana’ in Val|| and A|| versions (as here) is not necessary.

2. The word ‘tadasambhavat’ as here and in My|| Va|| accords with the explanation.

3. The word ‘mukhya’ is better than ‘mukhyah’

4. The defect in the organ based on its location.

Chandogya Upanisad 1.2.9
HaceT T of gAfeer fa FaSTeTc g e EAY Ao FeRaAld Ifcuaid dacRIyonAafa T
TaTaaTs R SaEeeaTTad sfane i

naivaitena surabhi na durgandhi vijanatyapahatapapma hyesa tena yadasnati yatpibati
tenetaranprananavati etamu evantato'vittvotkramati vyadadatyevantata iti Il 9 |l
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By this, verily, one cognises not what is good-smelling, nor what is foul smelling. Indeed, it has
destroyed evil. Hence it is that whatever one eats or drinks, through this, one nourishes the
other breaths. In the end, not obtaining this, the rest go out. That is why one opens the mouth at
the end. (9)

Breath-in-the-mouth is sinless

BB 27

YEATe faeer: 3rgY: HTI:, AT d Tde maag‘rﬁuzrﬁmmﬁrm M0l A
ERIGIGE aa%aqrmmﬁaaiﬂmaqsdwwawsd TAATTRIT: 3T9elie: ITeHT ITAT
FISTAIGATCHAT g TV, faeer sead: |

yasmanna viddhah asuraih mukhyah, tasmat naiva etena surabhi na durgandhi ca vijanati [1]
lokah ; ghranenaiva tadubhayam vijanati ; atasca papmakaryadarsanat apahatapapma
apahatah vinasitah apanitah papma yasmat so'yamapahatapapma hi esah, visuddha ityarthah |

Inasmuch as the breath in the mouth was not assaulted by the asuras, it does not cognise
good-smells and foul-smells. That is, people do not apprehend either of these two. Thus,
inasmuch as the effect of evil is not perceived, it follows that it has destroyed evil i.e. it has
removed and discarded evil.

Footnotes:
1. Va|| and A|| versions have lokah and it is also there in A|| at the end. Both versions work.

BB 28

FEAT JTCHFSRY: Hod0TeAHSITdTdld HIUTET: — o Ul JcAFIRAET: ; - fF afg 2 gare: ;
Fufafa, ITad — éﬂﬂtﬂﬁﬁ%ﬂlﬁaﬁaﬁw mmmawwm
37afay UTerta ; o R a Rufastadicas: ; 3 adER: o ; ; 37l TareEr: | Y

g EaRIqdTea fEuf: sﬁ?wmﬁgﬁ 3Tdd — U Ud 7T 10T HEAITOTES CIGE
ymmﬁs—zr?i 3edd: e HXUTEH HTdeaT JoTetal SShIAT, Wr%qwmﬂms—cr?} 3y
f& o AFAANRAG T o ; el 3chifed: TTeHT aToTfe ey ; z:%uﬁ%m—cﬁ;rruwﬁﬁm
TT: SHTEETEAT, IEATIEROT AT ; aﬁmﬁmm I

yasmacca atmambharayah kalyanadyasangavattvat ghranadayah — na tatha
atmambharirmukhyah ; kim tarhi ? sarvarthah ; kathamiti, ucyate — tena mukhyena yadasnati
yatpibati lokah tena asitena pitena ca itaran pranan ghranadin avati palayati ; tena hi tesam
sthitirbhavatityarthah ; atah sarvambharih pranah ; ato visuddhah | katham
punarmukhyasitapitabhyam sthitih itaresam [1] gamyata iti, ucyate — etamu eva mukhyam
pranam mukhyapranasya vrttim , annapane ityarthah, antatah ante maranakale avittva alabdhva
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utkramati, ghranadipranasamudaya ityarthah ; aprano hi na saknotyasitum patum va ; tada
utkrantih prasiddha ghranadikalapasya ; drsyate hi utkrantau pranasyasisisa, yatah
vyadadatyeva, asyavidaranam karotityarthah ; taddhi annalabhe utkrantasya lingam ||

Breath-in-the-mouth is pure

BB 28

Hence it is pure, because unlike olfactory and other breaths which support only themselves
being attached to what is good and agreeable, the breath in the mouth is not so as it does not
support itself alone but supports all. How? Answer: Using whatever is eaten and drunk, the
breath in the mouth nourishes the other breaths, olfactory and the rest. That is, it is with this
nourishment that they continue to exist. Hence the breath in the mouth is the nourisher of all,
hence pure.

Question: How do you know that the continued existence of the olfactory and other breaths is
due to the food and drink eaten and drunk through the breath in the mouth [2]?

Answer: Not obtaining this nourishment of the breath [3] in the mouth, at the time of death the
rest of the breaths, the lot of olfactory and other breaths, go out. When one is deprived of
breath, one cannot eat and drink. Hence it is well known that there follows the departure of the
whole lot consisting of the olfactory and other breaths. As a matter of fact, it is seen that the vital
life-breath actually hankers after food and drink at the point of departure. That is why one opens
the mouth i.e., there is opening of the mouth. This absence of food (as shown by the hankering
after food) is indicative of the departed breath. (9)
Footnotes:
1. The versions in Va|| and A|| have separated ‘itaresam’ instead of combined
‘sthitinresam’.
2. The devatas of olfactory and other breaths.
3. The nourishments are the food and drink they receive from the vrittis (functionings) of the
main prana, the breath in the mouth.

Chandogya Upanisad 1.2.10
d BTSTIRT SEIMUAUMATSTsh UdH VaTgRRE HededsSe Igd: || 2o |

tam hangira udgrthamupasafncakra etamu evangirasam manyante'nganam yadrasah I 10 ||

Angirasa meditated upon this as udgttha. Thus they
regard it as Angirasa, as this is the essence (rasa) of the limbs (anganam). (10)

BB 29
d & 31sfINT: — d 7Ed 9T § 3T SAGUTA 3NUH 3UTars<Ish 3UMH FHadlel , T alesd
STl EIATUNT FFIET ; TUT FEEITARTA, AR 3T T SUMHTUsh Feh: Sedd Foelot] Helded:

iR, Tl UaTSfiRd JEEUTAIEY T Heded — $icl e |
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tam ha angirah [1] — tam mukhyam pranam ha angira ityevamgunam udgitham upasarncakre
upasanam krtavan , bako dalbhya iti vaksyamanena sambadhyate ; tatha brhaspatiriti, ayasya iti
ca upasancakre bakah ityevam [2] sambandham krtavantah kecit , etamu evangirasam
brhaspatimayasyam pranam manyante — iti vacanat |

Breath-in-the-mouth is Angirasa: Vrittikara position

BB 29

The sense of the text is that Baka meditated viewing the main vital force as udgitha having the
attribute of angira (essence of the limbs). This should be connected with (verse 13) text to come
later. Some have interpreted this passage as Baka also meditating on sages Brhaspati and
Ayasya (as described in verses 11 and 12 below - ‘as Angiras, as Brhaspati, as Ayasya).

Footnotes:
1. Because it is pratika or symbol, the phrase should be ‘tagm hangirah’.
2. Here the word ‘ityevam’ is better than ‘ityeva’ in Va|| version.

BB 30-

HIAT JUHATHFAS ; FEHAT I TUTHAH FITAICAIATT — HcTeclad — ' TEATES A
SCATIRTA UAAd Head RIVATY ; JUT ATCTHAT I[caAal [FeaAa amseals: scardie wag
AToTATATEA T A ; TUT AT FNIe ITONUHbI 3SR EI IR 10T eI [ d AT
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sfE: |l

bhavatyevam yathasrutasambhave ; sambhavati tu yathasrutam rsicodanayamapi —
Srutyantaravat — ' tasmacchatarcina ityacaksate etameva santam' rsimapi ; tatha madhyama
grtsamado visvamitro vamadevo'trih ityadin rsineva pranamapadayati srutih ; tatha tanapi [1]
rsin pranopasakan angirobrhaspatyayasyan pranam karotyabhedavijianaya — ‘prano ha pita
prano mata' (cha. u. 7 | 15 | 1) ityadivacca | tasmat rsih angira nama, prana eva san ,
atmanamangirasam pranamudgitham upasafncakre ityetat ; yat yasmat sah anganam pranah
san rasah, tenasau angirasah ||

Angiras and other sages are the meditators here

BB 30

Such (indirect interpretation) may be considered if the natural direct meaning of the sentence is
not compatible. However, the natural meaning is quite compatible even when the terms Angiras
and Brhaspati are taken as names of sages (represented as breath). We find this in another
Sruti Ai. A2.2.1.- 'Hence they called it sage Shatarchina' [2] with the name of the sage standing
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for the breath. Rigveda also speaks of Grtsamada, Visvamitra, Vamadeva, Atri and other
revered sages to whom the middle-most hymns [3] were revealed, as representing breath. In
the same manner, the present text (verse 10, 11 and 12) speak of the sages Angiras, Brhaspati,
Ayasya who are really meditators upon breath as breath itself, in order to indicate they are
non-different from it. Such non-difference is shown in such passages as 'breath is father, 'breath
is mother' in 7.15.1 (in this Upanisad [4]). (This is to be considered as tadatmyabodhaka.)

Hence the meaning of the text should be taken to be as follows. The sage named Angiras,
being breath itself [5], meditated upon udgitha considering it as sage Angiras the breath.
Because of it breath is the essence of the limbs (angas), hence this breath [6] is Angirasa.
Footnotes:

1. Here the word ‘etanapi’ is better than ‘tanapi’ as in Va|| and A||.

2. The sages who found the first mandala of the Rigveda are called Shatarchis. This prana
which worships for hundred years the purusha having the body-mind complex
(karya-karana sanghata) is called Shatarchi along with the sages. Bhasya says ‘rsimapi’,
which even though is singular is to be understood as all sages, and the same is to
applied to ‘Atri’ in the forthcoming passage.

3. The mid-hymns are those that are in between the first and the last mandalas. Because
prana wears (so to speak) the whole world on him, he is said as the middle sage
(madhyama). Grtsamada is a sage of the second mandala of Rigveda. Because prana
causes discharge of retas (virility) and because satisfaction of Grtsa causes pride (mada
in Sanskrit, also intoxication) prana is said to be Grtsamada. Visvamitra is sage from the
third mandala. As bhoktru or enjoyer, prana has the entire universe (vishwa) as his friend
(mitra). Hence prana is said to be Visvamitra. Vamadeva is from the fourth mandala.
Because prana is the bestowing (of strength, function etc) devata to speech (vak) and
other organs, it is referred to as Vamadeva. Sage Atri is from the fifth mandala. Because
prana protects all from sin, it is said to be Atri. The bhasya phrase ‘and other sages’
means the sages mentioned in the Aranyaka adhyaya second khanda (section) such as
Bharadvaja, Vasistha et al should also be considered in this context.

4. Because prana is sarvatma (in everyone, also sutratma), it is the father, mother. Viewed
this way prana is also all of the sages.

5. Refers to breath in the mouth or prana.

6. Angiras is the name of a sage. The word can be modified as ‘angirasah’ (in
taddhithapratyaya). Most places in Bhasya the word ‘angirasah’ is used except in
Brhadaranyaka where “angirasam manyate’ is present, and it appears bhashyakara has
used the word in this sense. The Va|| version with ‘tenasu angirasah’ is incorrect.

Chandogya Upanisad 1.2.11
el o § JeEUlcRea NUHIATUsh Tcld Ud Je¢uid Heded arfay gt aedr Ty afd: || 22 |

tena tam ha brhaspatirudgithamupasaficakra etamu eva brhaspatim manyante vagghi brhatt
tasya esa patih 1l 11 |I
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Brhaspati meditated upon this as udgitha. Thus, they regard it as Brhaspati, as speech is Brhati,
and this is its lord (pati). (11)

Chandogya Upanisad 1.2.12
T AT geT: Iid: JeArE! FEEdfar:

el o GRITEY 33U Tsh TA#] TaRiEy Heded 3TEACIETd | ¢ |

tatha vaco brhatyah patih tenasau brhaspatih |I
tena tam hayasya udgithamupasancakra etamu evayasyam manyanta asyadyadayate |l 12 ||

Ayasya meditated upon this as udgttha. Thus they regard it as Ayasya, as it proceeds from the
asya (mouth). (12)

BB 31
AT I FEAT AT 31 TTes i def e HiW: U107 vd e e | T 3alsTgurdeh:
AT JTSIRATTEI0T FroTeeuaaRiadcas: |

tatha yat yasmat asyat ayate nirgacchati tena ayasyah rsih prana eva san ityarthah | tatha
anyo'pyupasakah atmanameva angirasadigunam pranamudgrtthamupasitetyarthah I

Brhaspati and Ayasya are meditators of prana

BB 31

Because breath is the lord (pati) of Brhati which is speech [1]. Therefore, the sage is Brhaspati.
Similarly, because breath proceeds from or comes out of the mouth (asya), the sage Ayasya is
breath itself [2]. Both these sages, being breath itself, are meditated in this way. In the same
manner all worshippers should meditate upon themselves as udgitha (viewing it as I-am-so)
endowed with the properties [3] connoted by the names Angirasa, Brhaspati and Ayasya.

Footnotes:

1. See BrUBh 1.3.20 (82) for description of the word Brhaspati.

2. See BrUBh 2.3.19 (79) for description of prana as Angirasa. (Hari patha: One cannot
separate the prana from the body and person. Moreover, the sages by themselves are
not limited or parichinna. It is better for us view them as aparichinna or unlimited through
prana - sarvatma, sutratma - says Sruti. Acharya says, the view that one should meditate
on breath like each sage with the guna they took in their mediation has been advanced
by Vrittikara, an earlier commentator, is correct but there is another interpretation. One
can put some or all of the gunas together and also meditate on prana; See
Baka-Dalbhya in BB 32-33.)

Chandogya Upanisad 1.2.13
el o § ST ales Al faersaehi | & § AATARNRAAHCIIAT 9370 | & THEY: HIAETI || ¢3 ||
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tena tam ha bako dalbhyo vidaficakara | sa ha naimiSiyanamudgata babhtva sa ha smaibhyah
kamanagayati Il 13 ||

Baka-Dalbhya knew this. He acted as the udgatr priest for the Naimisyas. He sang out their
desires for them.

BB 32

o FATHS I T 3T ; d § Toh! ATH GodEATIc aledd: farsas JUTeid grof
faraTetaTet ; faeTcar o & § TR EFOTH 3eandr §3(d ; § T FOTAAAHHLAT U
AT A 3T T § 3miaariesecad: ||

na kevalamangirahprabhrtaya upasarcakrire; tam ha bako nama dalbhasyapatyam dalbhyah
vidafcakara yathadarsitam pranam vijiatavan ; vidatva ca sa ha naimistyanam satrinam udgata
babhiva ; sa ca pranavijiidnasamarthyat ebhyah naimisiyebhyah kaman agayati sma ha
agrtavankiletyarthah I

Baka sings benefits to sacrificer

BB 32

It was not only Angiras (Brhaspati and Ayasya) who thus meditated [1]. The sage by name
Baka, who was the son of Dalbhya, knew this and understood the breath as described above.
Equipped with this knowledge, he acted as the udgatr priest for the Sattris (performers of
sacrifices) of Naimisaya (name of a sacred forest). By the strength of the prana upasana, he
sang out all their desires. That is, by singing [2] he helped fulfill (their desires).

Footnotes:
1. This indicates anyone who does this upasana can get the said results.
2. Udgatr priest is the adhikari for this upasana. He can bestow the results to the performer
of the sacrifice (yajamana). See BSBh 3.4.45 for discussion of the authority
(adhikaratva) of the priests on performing (angabaddha) upasana subject to parts.

Chandogya Upanisad 1.2.14
AT § & HIATAT Hafd T Udcd faeaeieRHAeNuHured Scaedies# Il ¢4 |l

agata ha vai kamanam bhavati ya etadevam vidvanaksaramudgrithamupasta ityadhyatmam |l
14 ||

Whoever understands so and meditates upon the syllable udgitha has desires obtained by
singing (Agana). Thus the adhyatma (upasana concludes). (14)

BB 33
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mesmmgéwmﬁ I Uld Ud @ JUIeadqor 9o
H&ﬂma?ﬁémtm—a dET TS Bl dH 3FdH , IUTcAATTHcdeScH — ?\T:I’fwam?r@ﬁr
x|?|;>)( x|?|3)(a33|2|x)(a33|2|<a)(a3x|2|a)(a3x|eus)gﬁr
ammri%aaﬂﬁé—afﬁw | STEATHHA — Tdldl wmﬁmwﬁmmgﬁrm
aﬁ%ﬁaﬁmﬁa&w e frgATTETy: |

pranam aksaramudgithamupaste, tasya etaddl_'star_n phalam uktam ,
pranatmabhavasatvadrstam — ‘devo bhitva devanapyeti' (br. u. 4 [ 1 1 2)(br. u. 4 11 | 3)(br. u.
411 14)br.u.41115)br.u.41116)br.u.41117)iti Srutyantaratsiddhamevetyabhiprayah
| ityadhyatmam — etat atmavisayam udgithopasanam iti uktopasamharah,
adhidaivatodgrithopasane vaksyamane, buddhisamadhanarthah ||

Benefits of this upasana

As with Baka, so any other udgatr knowing the breath as described above and meditates upon
udgitha [2] has desires fulfilled by singing (Agana). To him accrues this observable benefit. The
invisible benefit [3] is consisting in the identification of one's Self with the prana, the life-breath
(pranatma bhava rupa). This is in the sense of texts such as Br.U 4.1.2-7 - ‘Becomes god and
joins the pantheon of gods’.

This adhyatma (upasana) concludes as meditation on udgita in relation to the Self (atmavishaya
[4]). And to orient the intellect (buddhi) to the adhidaiva upasana [5] on udgttha relating to the
deities which is going to be described in the next khanda.

Footnotes:
1. Here the Va|| and A|| versions with ‘etat evam’ is better.
2. ltis clear here that Omkara upasana is to be done through the viewpoint (dristi) of prana
(that is viewing l-am-prana).
3. The results in para loka (beyond death) are referenced here.
This should be understood as through the viewpoint of prana.
5. The meaning is to draw the mind towards the adhidaiva upasana the section concludes
with ‘here the adhyatma upasana ends’.

s

sfa gfadigausarsaA |
End Bhasya of Khanda 2
End of Section 2
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CRIERCIEE
trtiyah khandah
Section 3

Meditation on udgitha from the viewpoint of the sun (aditya dristi)

Chandogya Upanisad 1.3.1

JruTfaIgad I varst qufe deeaiueuriidicd=ar TN Y13y 3eandid | 3¢ Fat
g gl § § U dEE Fafa AT e |1 ¢ |

athadhidaivatarm ya évasau tapati tamudgithamupasitdodyanva ésa prajabhya udgayati | udyam
stamo bhayamapahantyapahanta ha vai bhayasya tamaso bhavati ya évarh véda Il 1 ||

Now, in relation to the deities. One should meditate upon Him who shines, as the udgrttha.
Indeed, on rising, He sings out for the living beings. On rising, He dispels darkness and fear. He
who knows this becomes the dispeller of fear and darkness. (1)

The sun is udgttha

BB 34-

7Y JHeTeco TS SaaTaTIHeI AT JEdTAcaY:, R SUIcAlgeI ey ; I Tarat
3T d9fd, aﬂmﬁmmammﬁmmé—w dAes s 3fa Seafruerse:
Hmzﬁwaamrﬁ—éraéagﬁ 3TId — mﬂma‘w YT TS 3eamafa
FolelTHeAcaeadH ; 7 f§ Jrefeafa afes feare: fosafy: T ; 3 m?ha’mmﬁr
ue‘)a’mnwmaimr 37 wﬁu giaacad: |%3au?r$‘rerawr oot T 8T UTTOTTe, 3TUefed ;
aﬁ'cl?TUT'aﬁTﬂTIr de, T: 3UE=dT ATITAAT § & 9T STHER U T&TUREY 3TcHe: THTd
ACHRUTEITHTATETOTET Hafa |

atha anantaram adhidaivatarh dévatavisayamudgithopasanam prastutamityarthah, anékadha
upasyatvadudgithasya ; ya évasau adityah tapati, tam udgithamupasita adityadrstya
udgithamupasrtétyarthah ; tamudgttham iti udgithasabdah aksaravact san kathamadityé vartata
iti, ucyaté — udyan udgacchan vai €sah prajabhyah prajartham udgayati
prajanamannotpattyartham ; na hi anudyati tasmin , vrihyadeh nispattih [1] syat ; atah
udgayativodgayati — yathaivodgata annartham ; atah udgithah savitétyarthah | kifica udyan
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naisar tamah tajjarh ca bhayarh praninam apahanti ; tamévarmgunarm savitararm yah véda, sah
apahanta nasayita ha vai bhayasya janmamaranadilaksanasya atmanah tamasasca
tatkaranasyajianalaksanasya bhavati ||

Now, after this (adhyatma), follows the meditation of the udgitha as relating to deities
(adhidaiva). Since the udgttha is capable of being meditated [2] upon in several ways, He who
shines as the sun, upon Him one should meditate as udgitha. That is one should meditate upon
udgitha as represented by the Sun (from the viewpoint or dristi of the sun).

Objection: The text has the phrase 'tam udgitham', and here the term 'udgttha’ stands for a
syllable. How then can it be applied to the sun?[3]

Answer: On rising, when the sun rises, He sings out (udgana) for the living beings, i.e. for the
benefit of the living beings producing food for them. As a matter of fact, if the sun does not rise,
the paddy (vrthi) and other corns do not ripen. It is in this sense that the sun is figuratively
spoken of as singing out, just as the udgatr priest sings for the food [3]. It is for this reason that
the sun is the udgttha.

Further, on rising, He dispels the darkness of the night and also the fear in all living creatures
arising from that darkness. One who knows the sun as endowed with these qualities [6]
becomes the dispeller [7] of fear in the form of (the cycle) birth and death, and the darkness
which is of the form of ignorance. (1)

Footnotes:

1. The word ‘nispattih’ is in Va|| and A|| versions. Better word here is ‘paktih’.

2. Atthe start of the udgttha upasana, it was said that this meditation should be done in
many ways (1.1). Previous kanda dealt with adhyatma upasana. Accordingly, this section
will consider the adhidaiva upasana, and to convey it the section begins with the word
‘atha’.

3. The objection is: to meditate on udgita from the viewpoint point of the sun, shouldn’t we
obtain the properties of udgita in the sun?

4. udgatr does udgana (rise the song) for the food. Similarly, sun also rises for food. Rising
is like singing.

5. Having the property of destroying tamas (darkness) and its product which is fear.

The meaning is meditating on these properties of the sun.
7. He gets krama mukti.

o

Non-difference: prana and sun

Chandogya Upanisad 1.3.2
AT 3 Targ I8! ASONsTHSONSHE T SelAATIETT T 3 YR $c3#] dEATCdl UATRHAAT
e I R |

samana u évayarh casau cosnd'yamusno'sau svara itimamacaksaté svara iti pratyasvara
ityamurn tasmadva étamimamamurih codgithamupastta Il 2 ||
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This and that are equal; This is warm and that is
warm. This they call svara, and that they call svara and pratyasvara. Therefore one should
meditate upon this and that as udgttha. (2)

Meditation on prana and sun are the same

BB 35
TN TUTACIION G fReaifaa aada, aufl & @ aeadigead: | FUH —

THATA 3 UG Jod TG YI0T: JIAAT 0T, ATAAT T II0TeT ; JEAT ISUNSY YTOT: ISUTRTTET FiddT |
ﬁmwgﬁsﬂwﬁmﬁr JUT FTRX 3 YeIrEa sﬁzramaﬁ?rrm JEAT YT0T:
{-d{cha_-r‘-lo-ld-ld J ARG d, '\qﬁHTH}N-dIHch qﬂ{busa—usld TIPS, 3d: JoIal:

AT ma’rdladw FHITERER gt | 37 Wﬁmwwmmﬂm
SeEer A |

yadyapi sthanabhédatpranadityau bhinnaviva laksyété, tathapi na sa tattvabhédastayoh |
katham —

samana u éva tulya éva pranah savitra gunatah, savita ca pranéna ; yasmat usnd'yarn pranah
usnascasau savita | kinca svara iti imarh pranaméacaksaté kathayanti, tatha svara iti pratyasvara
iti ca amurn savitdram ; yasmat pranah svaratyéva na punarmrtah pratydgacchati, savita tu
astamitva punarapyahanyahani pratyagacchati, atah pratyasvarah ; asmat gunatd namatasca
samanavitarétararn pranadityau | atah tattvabhédat [1] étarh pranam imam amurh ca adityam
udgithamupastta ||

Through the life-breath called prana (This) and the sun (That) appear to be different, on account
of the difference in their location, yet there is no difference in their essence. How so? Answer -

This and That are equal, in quality (guna). The prana, (examined) with the sun is equal (in
quality); and the sun is similarly equal with the prana [2]. The prana is warm and so is the sun.
Further, the prana they call svara; and the sun they call svara and pratyasvara. This is so
because the prana only goes out (‘svarati’) or dies, and does not come back after death. The
sun, after having set again, comes back day after day, hence the latter is called 'pratyasvarah’.
Thus through their quality [3] and name, the prana and the sun are equal to one another. There
being no essential difference between the two, one should meditate upon This, the prana, and
That, the sun as udgitha. (2)
Footnotes:
1. The word ‘tattvabhédat’ is missing in Va|| and A|| versions.
2. They are equal but the difference is in location (sthana bheda). [Hari patha: Note third
person statement in bhasya.]
3. The bhasya the word ‘namatah’ seems to be missing after ‘gunatah’. Aa|| tika says
gunatah sadhyam sadhayati’ and ‘namathah samyam sangitarate’.
4. Both words ‘tattva’ and ‘satattva’ have the same meaning.
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Meditation on udgitha from the viewpoint of the vyana (vyana dristi)

Chandogya Upanisad 1.3.3
3y Gol ARG YAURNT Ted Frforfer @ wron Fearfafe Qisure: | 30 I yrondrea: gl §
1mm@%—mm'HHW%|HFHEUWFHHma—maﬂﬁrUEﬁﬁH3||

atha khalu vyanamévodgithamupasita yadvai praniti sa prand yadapaniti s6'panah | atha yah
pranapanayoh sandhih sa vyano yo vyanah sa vak |
tasmadapranannanapananvacamabhivyaharati |l 3 ||

Now, indeed, one should meditate upon vyana as udgrtha. When one breathes out, it is prana.
When one breathes in, it is apana; and that which is the junction of prana and apana is vyana.
That which is vyana is speech. Hence vyana is that which utters speech while there is neither
breathing out nor breathing in. (3)

Description of nature of vyana (svarupa)

BB 36

31U Ge] 3T FhRI=R UM NUEIId ; SATad deIATITETOT ORI giafaRive 3egfiys
3UTET | 34T O aed freeT e — Ted oV qﬁ%ﬂ@aﬁw&mmaﬁﬁm q
maﬁéﬁﬁﬂﬂr Wrﬁﬁmaaﬁﬁdlwmqlrduw‘fﬁrqlqai H: 37U ITATEAT i
|a?rﬁs%1%r3—aﬁ Hauwmmmﬁmaﬁﬁw H: e ; T
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T aTep , SATAhRicaleard: |Wmﬁé—a‘rar$ awmymmwwm—mwmﬁ
ATTAT TR SearRafy s I

atha khalu iti prakarantarenopasanamudgithasyocyaté ; vyanaméva vaksyamanalaksanarn
pranasyaiva vrttivisésam udgitham upasita | adhuna tasya tattvarm [1] nirGpyaté — yadvai
purusah praniti mukhanasikabhyam vayurm bahirnihsarayati, sa pranakhyo vayorvrttivi$ésah ;
yadapaniti apasvasiti tabhyamévantarakarsati vayum , sah apanah apanakhya vrttih | tatah
kimiti, ucyaté — atha yah uktalaksanayoh pranapanayoh sandhih tayorantara vrttivi$ésah, sah
vyanah ; yah sankhyadisastraprasiddhah, srutya visésaniripanat — nasau vyana ityabhiprayah
| kasmatpunah pranapanau hitva mahata ayaséna vyanasyaivopasanamucyaté ?
viryavatkarmahétutvat | katharh viryavatkarmahétutvamiti, aha — yah vyanah sa vak
vyanakaryatvadvacah | yasmadvyananirvartya vak , tasmat apranannanapanan
pranapanavyaparavakurvan vacamabhivyaharati uccarayati Iokah ||

BB36

Now Sruti describes another method of meditating upon the udgitha. One should meditate upon
vyana as udgitha i.e. upon that particular functioning of breath described next as residual of
main prana. When the man breathes out or exhales air through the mouth and the nose, then,
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this functioning of the air is what is called prana. When one breathes in, that is, inhales air
through those same two (mouth and nose), the function is called apana.

Question: What if all this is so? [2] Answer: That which is the junction of prana and apana, that
function (of the air) which is in between the said two functions (of breathing out and in) is vyana.
The sense is that the term 'vyana' does not stand here for what is known by that name in
Sankhya and other systems [3]. In the present text, Sruti is describing something different.

Question: How is it that the text omits the prana and the apana, and puts forth great effort to
speak of the meditation of vyana [4]? Answer: The reason for this lies in the fact that the said
meditation leads to vigor in actions. In what way does it lead to vigor action? That which is
vyana is speech, because speech is the effect of vyana inasmuch as speech is brought about
by vyana. It is while the man is neither exhaling nor inhaling breath [5], that is, while not
performing the functions of prana and apana, he utters, gives out speech. (3)

1. Other versions have ‘tatstattvari’ and versions with tasya seems unnecessary.

2. The context is not prana and apana. Why are they introduced in the context of vyana -
is the question.

3. In Sankhya, Yoga etc., vyana means the vrittis of sandhi, skanda, marma pradesha etc.
Those are rejected here - says A|| Ti||.

4. When prana and apana are also prana vrittis, why are they bypassed and vyana is
considered? - is the concern.

5. Breathless.

Chandogya Upanisad 1.3.4
ar c||e|—He|'ch~Hlc\lerdowldroj_tmﬁ-lceus(Ta TFIHTH TEATGATeAAITAHTH AT IcareT &

3 AETEATCHIO el TTetosTeana el Il ¥ |

ya vaksarktasmadapranannanapanannrcamabhivyaharati yarktatsama
tasmadapranannanapanansama gayati yatsama sa
udgithastasmadapranannanapanannudgayati Il 4 |I

That which is speech is rk. Hence it is that one recites the rk while he is neither breathing out
nor breathing in. That which is rk is saman. Hence it is that one chants the saman while he is
neither breathing out nor breathing in. That which is saman is udgitha. Hence it is that one sings
out while he is neither breathing out nor breathing in. (4)

vyana enables udgitha

BB 37
AT ATTAANHAH , HFHE T 6H, VAT ANGINAYH , 3TUTeTeTdTeTe] ShTeleta
IGEGEGIRIE: I el

tatha vagvisésamrcam , rksarmstharn ca sama, sdmavayavar codgitham , apranannanapanan
vyanénaiva nirvartayatityabhiprayah ||
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The sense of this is that one accomplishes the rk, which is a form of speech, the saman which
rests on the rk and the udgitha, which is a constituent part of the saman, while one is neither
breathing out nor breathing in, that is through vyana. (4)

Chandogya Upanisad 1.3.5
37T AT Aafed HATOT JARAHITATS: WWW&IMHdHHIUIMdHId Farfer
FUATE gl TTACINIAINT Il 6 |

atd yanyanyani viryavanti karmani yathagnérmanthanamajéh saranar drdhasya dhanusa
ayamanamapranannanapanar stani karotyétasya hétorvyanamévodgithamupasita 11 5 ||

In addition to these, even other vigorous acts, such as churning out the fire, running to reach a
boundary, bending of a strong bow, are done while one is neither breathing out nor breathing in.
For this reason one should meditate upon vyana as the udgitha. (5)
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na kévalarm vagadyabhivyaharanaméva ; atah asmat anyanyapi yani viryavanti karmani
prayatnadhikyanirvartyani — yatha agnérmanthanam , ajéh maryadayah saranarm dhavanam ,
drdhasya dhanusah ayamanam akarsanam — apranannanapanamstani karoti ; ato visistah
vyanah pranadivrttibhyah | visistasyopasanam jyayah, phalavattvadrajopasanavat | étasya
hétoh etasmatkaranat vyanamévodgithamupasita, nanyadvrttyantaram | karmaviryavattaratvam
phalam ||

Conclusion of vyana viewpoint upasana

It is not only the uttering of speech and the rest (mentioned in the preceding text), but also acts
other than those, which are vigorous i.e. requiring special effort to accomplish such as churning
out of fire (production of fire from wood churning in sacrifices), running to reach boundary or a
goalpost (in sporting competitions), bending a strong bow etc., done while one is neither
breathing out nor breathing in. For these reasons, vyana is superior to the prana and other
functions (of the breath). The meditation and worship of a superior being is better on account of
its being more fruitful just like the serving of the king (more fruitful than serving the ministers and
others). For this reason, one should meditate upon vyana itself as udgitha and not upon the
other functions. The reward of this would consist in the better and more vigorous
accomplishment of the act (of meditation). (5)

49



Meditation on the udgitha syllables

Chandogya Upanisad 1.3.6
3 GeleMATeRTUgUrATalee Y $fct WIoT TalcHTole egiasaf areefiaral § X scareidses gdHea
& T e I e

atha khaludgithaksaranyupasitodgitha iti prana évotpranéna hyuttisthati vaggirvaco ha gira
ityacaksaté'nnarh thamanné hidarm sarvarh sthitam 1l 6 |l

Now, one should verily meditate upon the syllables of the udgitha as udgitha. Prana itself is ‘ut,
as it is through prana that one rises (uttisthati). Speech is ‘gi’ ; as speech they call girah. Food
is ‘tha’, as it is upon food that all this subsists. (6)
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atha adhuna khalu udgithaksaranyupasita bhaktyaksarani ma bhivannityato visinasti — udgitha
iti ; udgithanamaksaranityarthah — nadmaksaropasané'pi ndmavata évopasanarn krtar bhavét
amukamisdra iti yadvat | prana éva ut , udityasminnaksaré pranadrstih | katharh pranasya
uttvamiti, aha — pranéna hi uttisthati sarvah, apranasyavasadadarsanat ; ato'styudah pranasya
ca samanyam | vak gih, vaco ha gira ityacaksaté sistah | tatha annarm tham , anné hi idarh
sarvar sthitam ; atah astyannasya thaksarasya ca samanyam ||

trayanar srutyuktani samanyani ; tani ténanuripéna $ésésvapi drastavyani —

Syllables viewed as prana etc.

Now, one should indeed meditate upon the syllables of the udgitha. Sruti gives their attributes
[1] as ‘ut gi and tha’ to preclude the notion that the syllables referred to are those in the udgitha
song (sung by udgatr). The meaning is, one should meditate upon the syllables of the name
udgttha, the sense being that the meditation of the constituent syllables of the name implies the
meditation of the bearer of the name also. This is similar to when one thinks of the name 'so and
so Mishra’ [2]. The syllable 'ut' (as contained in the term 'udgitha) should be meditated upon as
prana. The next verse explains why prana is ‘ut’ [3]. Through prana that all things rise as is clear
from the fact that when one is devoid of prana one falls down, thus there is a similarity between
prana and ' ut'. Speech is gi because cultured people speak of speech as ‘gira’. Similarly food is
‘tha’ as all there is subsists - ‘sthitah’ - upon food [4]. This being the similarity between 'tha' and
food. (6)
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Footnotes:

1. Sruti is saying: The three syllables ‘ut gi and tha’ are to be meditated upon and the
syllables in the songs in udgita.

2. In the names Krishnamishra, Vachaspatimishra etc., the honorific Mishra added to the
names signifies a person. Similarly, the syllables ‘ut gi and tha’ when meditated, it
becomes the meditation of the entire udgita.

3. On what basis should ‘ut’ be seen from prana dristi? - is the concern.

4. In the three words ‘uttisthati’ ‘gira’ ‘sthitah’, the three syllables ‘ut gi and tha’ appear
respectively, which are the basis for prana (life force), vak (speech), and annam (food).

Benefits of meditation on the udgrtha syllables

Chandogya Upanisad 1.3.7
aa’f’\fa’la—dﬁawﬁ WWW&WW&TW@
d1aeIg A ardl lglsealdleleatiel $Tafd I Udldd faearesiamermogured 3eefiar sfd il v I

dyaurévodantariksarh gih prthivi thamaditya eévodvayurgiragnistharn samaveda évodyajurvédo
girrgvédastham dugdhé'smai vagdoharm yo vaco dohd'nnavanannadd bhavati ya &tanyévam
vidvanudgithaksaranyupasta udgrttha iti Il 7 |I

The heaven is the ut. The sky is gih. The earth is tha. The sun is ut; air is gi. The fire is tha.
Samaveda is ut. Yajurveda is gi. Rigveda is tha. For, here speech itself milks the milk of speech.
And he who, knowing this, meditates upon the syllables of the udgitha as udgrttha becomes rich
in food and eater of food. (7)
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dyauréva ut uccaihsthanat , antariksarn gih giranallokanam , prthivi tharm pranisthanat ; aditya
éva ut ardhvatvat , vayuh gih agnyadinam giranat , agnih tharh yajityakarmavasthanat ;
samavéda éva ut svargasarstutatvat , yajurvédo gih yajusam prattasya haviso dévatanam
giranat , rgvédah tham rcyadhyadhatvatsamnah |

udgithaksaropasanaphalamadhundcyaté — dugdhé dogdhi asmai sadhakaya ; ka sa ? vak ;

kam ? doham ; kd'sau doha iti, aha — y0o vaco dohah, rgvédadisabdasadhyam
phalamityabhiprayah, tat vacé dohah tarm svayaméva vak dogdhi atmanameéva dogdhi | kifica
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annavan prabhutannah adasca diptagnirbhavati, ya étani yathoktani évam yathoktagunani
udgithaksarani vidvansan upasté udgrttha iti ||

The similarities of the three things (prana with 'ut', of speech with ‘gi’ and of food with 'tha ') have
been described in the preceding verse. With the same analogy, similarities are now attributed to
other sets of things also [1]. The heaven is 'ut' because of its high position (uccaihsthanat) [2].
The sky is 'gi' because it swallows (girana) the regions [3]. The earth is 'tha' because living
beings stand upon it (sthanat).

The sun is ‘ut’ because of its being high above [4]. The air is 'gi’ because it swallows fire and
other things [5]. The fire is 'tha' because sacrificial acts rest upon it. The samaveda is 'ut'
because it has been eulogised as heaven [6]. Yajurveda is ‘gi’ because the deities swallow the
offerings made with Yaju mantras [7]. Rigveda is 'tha' because the saman rests upon the
rk-verses [8]

Footnotes:
1. The analogy between Sruti's sayings and others.
2. Svargaloka is ‘ucca’, the highest of all lokas. So, it compares with ‘ut’.
3. All lokas are in space or in antariksarn. So, it is like all of them are swallowed (girana) in
it.
4. High location.
5. The samvarga vidya taught in the fourth chapter (Adhyaya) has references to air and fire
swallowing things.
6. See this Sruti 1.8.5 - “svarga yi I0ka samavéda’.
Through the mantras svaha, svadha etc.
8. The eight chapter of this adhyaya has bhasya explanation of the word adhylGdham.

N
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udgithaksaropasanaphalamadhundcyaté — dugdhé dogdhi asmai sadhakaya ; ka sa ? vak ;
kam ? doham ; kd'sau doha iti, aha — yo vaco dohah, rgvédadisabdasadhyam
phalamityabhiprayah, tat vaco dohah tarh svayaméva vak dogdhi atmanaméva dogdhi | kifica
annavan prabhdtannah adasca diptagnirbhavati, ya étani yathoktani évam yathoktagunani
udgithaksarani vidvansan upasté udgitha iti |l

Benefits described

The text next describes the benefits from this meditation. The meditator (upasaka) obtains milk
or milks the milk. What is that milk? Speech. What is that milking? The milking of speech and
the works or sadhana done through Rigveda etc., and the results from these works are what is
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milked. That is speech milks itself [1]. Further, he becomes rich in food. Possessed of large
quantities of food and coming to have a keen appetite, he becomes the eater of the food. One
who, knowing this, meditates upon the syllables composing the term 'udgitha' as described
above, possessing the qualities mentioned (gets this reward). (7)
Footnotes:

1. The meaning is that it is effortless.

Meditation on fulfillment of blessings

Chandogya Upanisad 1.3.8
31Y GodT - HHCATIERUTAGIHT el FIFAT EANSTEIIHHATLTS || ¢ I

atha khalvasihsamrddhirupasarananityupasita yéna samna stosyansyattatsamopadhavét |l 8 I

Now, the fulfilment of blessings. One should meditate upon the contemplated things thus. That
saman with which he prays should be reflected upon. (8)
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atha khalu idanim , asSthsamrddhih asisah kdmasya samrddhih yatha bhavét taducyata iti
vakyasésah, upasaranani upasartavyanyupagantavyani dhyéyanityarthah ; katham ? ityupasita
évamupasitta ; tadyatha — yéna samna yéna samaviséséna stosyan stutim karisyan syat
bhavédudgata tatsama upadhavét upasarét cintayédutpattyadibhih ||

Now, the fulfilment of blessings. The full statement is that 'the text is now going to describe the
method by which the fulfilment, accomplishment, of blessings-of desires is secured. The term
'‘contemplated things' stands for things sought after, things gone after, i.e. things that one thinks
of. How is this described ? One should meditate upon the things thus. That saman, the
particular saman, with which one may be going to pray, the udgatr priest may be going to chant
eulogistic hymns, on that, one should reflect [1], i.e. one should follow up on it, cogitate over it,
by means of arguments and reasonings. (8)

Footnotes:
1. From which rk it is born, what is the chandas, who is the devata? - reflecting about such
topics.

Meditation on the saman

Chandogya Upanisad 1.3.9
JEAH T e JeTd TN I7 SAATH RS ST AT Saaaaerdd |l < |
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yasyamrci tamrcam yadarséyarn tamysirh yam dévatamabhistosyansyattar dévatamupadhaveét
ol

That rk upon which the saman is based, with that
rk (one should reflect). That sage with which the saman is connected, on that sage (one should
reflect). That divinity which one is going to pray to, on that divinity one should reflect. (9)
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yasyamrci tatsama tarm ca rcam upadhavét dévatadibhih ; yadarséyarn sama tarh ca rsim ; yam
dévatamabhistosyansyat tarh dévatamupadhavét ||

Meditation on the saman: rk, sage and others

That rk verse upon which the said saman is based,-

on that rk:verse, one should reflect along with its deity and the details. That sage with which the
said saman is connected on that sage one should reflect. That divinity to which one is going to
pray on that divinity one should reflect. (9)

Chandogya Upanisad 1.3.10
AT TOrCHT TAEITTDe, ST TATHT TASIHTOT: T FAHATLTE Il ¢o ||

yéna cchandasa stosyansyattacchanda upadhavedyéna stoména stosyamanah syattarn
stomamupadhavét || 10 ||

The metre in which one is going to pray, upon that metre one should reflect. The stoma with
which one may be going to pray, upon that stoma one should reflect. (10)

BB 44-
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EAATSITH R ST cAIGTcHA S FArSTATOT 3, Tt eEagaerad ||

yéna cchandasa gayatryadina stosyansyat tacchanda upadhavét ; yéna stoména stosyamanah
syat , stbmangaphalasya kartrgamitvadatmanépadarn stosyamana iti, tarh stomamupadhaveét ||

Meditation on the metre or chandas

The metre, Gayathri and the rest [1], with which one is
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going to pray, that metre one should reflect upon. That stoma with which one may be going to

pray, that stoma one should reflect upon [2]. The litmanepada ending has been used in the word

'stosyamanah’ (instead of the parasmaipada ending elsewhere, in the word 'stosyan') [3]
because the result following from the use of a particular stoma comes directly to the doer
himself. That stoma one should reflect upon. (10)

Footnotes:

1. Rest of the metres (cchandasa) means ushnik, anustup, brhati etc.

2. In Somayaga, the stoma refers to the numbered category of the verses such as trivrit,
panchadasha, saptadasha, ekavimsha etc. are among the nine well-known stoma.
Fifteen, seventeen, twenty one are the rk numberings.

3. All the upasana results belong to the yajamana doing the sacrifice is indicated by the
parasmaipada of the word 'stosyan’. The upasana of the metre cchandasa is for the
udgatr is indicated by the Atmanepada. See Val|| Su|| 1.3.78.

Meditation on the directions

Chandogya Upanisad 1.3.11
T AR ST feRreamad | £ |

yam disamabhistosyansyattarm disamupadhavet Il 11 |I

The quarter that one is going to eulogise,-that
quarter one should reflect upon.-( 11)
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yam disamabhistosyansyat tarm diSamupadhavét adhisthatradibhih ||

The quarter that one is going to eulogise, - that quarter one should reflect upon, along with its
presiding deity and other details [1]. (11)
Footnotes:

1. Other details means the direction-specific rules (asadharana dharmas). Says the Tika.

Chandogya Upanisad 1.3.12
HATAHA AT 3TGT T PIH AT HANSEATN § J&TH T HIH: FHEAT YcohlH: TJAlA
Teehtd: TIATAT 1l 22 |l

atmanamantata upasrtya stuvita kdmarh dhyayannapramatto'bhyasé ha yadasmai sa kdmah
samrdhyéta yatkamah stuvitéti yatkamah stuvitéti Il 12 |I
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Lastly, having approached himself, he should eulogise himself, with due care, pondering over
his desire. Quickly will be fulfilled for him that desire seeking for which he would sing the prayer.
Yes, seeking which he would sing the prayer. (12)
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atmanam udgata svarm [1] rGparh gotranamadibhih — samadin kraména svarh ca atmanam —
antatah anté upasrtya stuvita, kamarh dhyayan apramattah svarésmavyafijanadibhyah
pramadamakurvan | tatah abhyasah ksipraméva ha yat yatra asmai évarnvidé sa kamah
samrdhyéta samrddhimh gacchét | kd'sau ? yatkamah yah kamah asya so'yarh yatkamah san
stuvitéti | dviruktiradarartha ||

Procedure for the prayer in this meditation

The udgatr priest should approach and eulogise his own self along with the table of his gotra
and other details [3] and also the saman and the rest, pondering on his desire, with due
procedure [4], avoiding all mistakes relating to accent and pronunciation [5]. Quickly soon,
where (he prays [6]) he will be fulfilled, he will prosper, with the desires. Which desires? Those
he seeks through his prayer songs. The repetition of the phrase is meant to indicate the
importance of the subject. (12)

Footnotes:
1. This version in Va|| and A|| with ‘svam’ is better than other versions.
2. The word ‘samadikraména’ is better than ‘samadin kraména’
3. Other details means varna, ashrams etc.
4. The word ‘samadikraména’ means sama, rk, devata, chandas, stoma, and dik —
upasana on them sequentially one after the other.
Careful pronunciation.
6. In his karma rituals.

o

i JaEusHTSIA ||
iti trtiyakhandabhasyam ||
End of Section 3

agr%fr: gus:
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caturthah khandah
Section 4

Udgitha Meditation with qualities of fearlessness and immortality

Chandogya Upanisad 1.4.1
MNfADTCERATTIHINAA egemafa aeavearea=# || ¢ |

omityetadaksaramudgithamupasitomiti hyudgayati tasyopavyakhyanam |1 1 ||

One should meditate upon the syllable Om, the Udgitha, because one always sings with Om. Of
this, now, the expounding (follows). (1)

Introduction to this section
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omityétat ityadiprakrtasyaksarasya punarupadanam udgithaksaradyupasanantaritatvadanyatra
prasango ma bhadityévamartham ; prakrtasyaivaksarasyamrtabhayagunavisistasyopasanam
vidhatavyamityarambhah | omityadi vyakhyatam ||

The main subject matter of the syllable Om (omityétat ityadi) is here reintroduced with a view to
preclude the possibility of the attention being diverted to other subjects. This is mainly because
the main subject got interrupted by the meditation on the components of the name Udgitha. The
sense of this introduction is that one should perform meditation upon the same syllable Om
which is the main subject of treatment (1.1.1. in this adhyaya) as endowed with the qualities of
immortality and fearlessness (amrta abhaya). (1)

Chandogya Upanisad 1.4.2
T & HANSFITET faean Tfaeied Sral PR esledede A eoeaET oG Hl BogEcad || 2 |

deva vai mrtyorbibhyatastrayim vidyarm pravisagmsté
chanddbhiracchadayanyadébhiracchadayar stacchandasar chandastvam |l 2 ||

The divinities fearing death entered the triadic knowledge (vidya). They covered themselves

with the metres. Because they covered themselves with the metres (chandas), therefore this
constitutes the metricality of the metres. (2)
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Divinities commencing karma

BB 48
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déva vai mrtyoh marakat bibhyatah kim krtavanta iti, ucyaté — trayir vidyar trayivihitarn karma
pravisan pravistavantah, vaidikarn karma prarabdhavanta ityarthah, tat mrtyostranam
manyamanah | kifica, t€ karmanyaviniyuktaih chandobhih mantraih japahomadi kurvantah
atmanarm karmantarésvacchadayan chaditavantah | yat yasmat ébhih mantraih acchadayan ,
tat tasmat chandasarh mantranam chadanat chandastvarh prasiddhaméva ||

There are the divinities. What did they do out of fear of death, fear of the killer [1]. They entered
the triadic knowledge (vidya); that is, they had recourse to the acts (karma [2]) prescribed in this
triad.That is, they commenced the performance of vedic acts viewing it as a protection against
death. Further, they proceeded to perform the acts of japa (repeating of mantras), homa
(pouring of libations) and the like, with 'metres i.e. mantras which are not specifically enjoined as
to be used at any particular acts (prescribed karmas), and covered and concealed themselves
among other acts (while doing non-prescribed acts), because, as they covered themselves with
these mantras, therefore it is well known that mantras have the character of being 'chandas’
(metrical) with protective covers. (2)

Footnotes:
1. Itis the sinful buddhi (intellect) of the demons (asura papa buddhi).
2. They entered this karma or acts thinking that through these acts they can destroy death
which is the cause of natural (svabhavika) and samsarik acts and knowing.

Chandogya Upanisad 1.4.3
ofie] T Hc AT AcEgHeH TRULACT qduege e F1fe Iy | of o fafeeareat s am=il aow:
TIAT gTraerT Il 3 |l

tanu tatra mrtyuryatha matsyamudaké paripasyédevarm paryapasyadrci samni yajusi | té nu
viditvordhva rcah samno yajusah svaraméva pravisan Il 3 Il

There death saw them in rk, saman, and yajus just as one sees fish in water. Knowing this, the
divinities rose above rk, saman, and yajus, and entered the vowel (svara) itself. (3)

Divinities entering Omkara

BB 49
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tan [1] tatra dévankarmaparan mrtyuh yatha I6ké& matsyaghatako matsyamudaké natigambhiré
paripasyét badisodakasravopayasadhyarm manyamanah, évam paryapasyat drstavan ; mrtyuh
karmaksayopayéna sadhyandévanmené ityarthah | kvasau dévandadarseéti, ucyaté — rci samni
yajusi, rgyajuhsdmasambandhikarmanityarthah | t&é nu dévah vaidikéna karmana samskrtah
Suddhatmanah santah mrtyd$cikirsitarn viditavantah ; viditva ca té ardhvah vyavrttah
karmabhyah rcah samnah yajusah rgyajuhsdmasambaddhatkarmanah abhyutthayétyarthah |
téna karmana mrtyubhayapagamar prati nirasah tadapasya amrtabhayagunamaksararm
svaram svarasabditar pravisannéva [2] pravistavantah, onkaropasanaparah samvrttah ; éva -
Sabdah avadharanarthah san samuccayapratisédharthah ; tadupasanaparah sarmvrtta ityarthah
Il

There [3], death saw the divinities just as in the ordinary world a fisherman sees the fish in
shallow water thinking that it is easy to catch them by simple means as angling and draining out
the water. In the same way death saw the divinities and regarded them as easy to catch them
through the exhaustion of their karma (the fruits of their ritualistic acts). Question: Wherein did
death see the divinities? Answer: rk, saman, and yajus, that is, in the ritualistic acts connected
with the three three vedas.

The divinities who were getting purified [4] through the vedic rituals knew (from the benefits of
the rituals) what death was going to do to them. Knowing this, they rose above the rk, saman,
and yajus. That is, they turned away from the ritualistic acts [5] connected with the three vedas
having no hope of avoiding the danger of death from acts. They gave up that hope and entered
the vowel and took shelter in the syllable, endowed with the qualities of immortality and
fearlessness, which is called by the name svara(vowel). that is, they became engaged in the
meditation of the syllable Om [6]. The particle 'eva’ (itself) has the restrictive force
(avadharanarthah), and hence it precludes the desirability of combining (samuccaya) ritual with
meditation. The meaning is that they gave themselves up entirely to the meditation of Om [7].

)

Footnotes:
1. In many versions the word ‘U’ is missing after tan.
2. The word ‘pravisanniva’ is better than ‘pravisannéva’.
3. Means where they are performing vedic rituals.
4. Lest the seekers (mumukshus) think vedic rituals are not needed, the benefits of
purification are stated here.
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5. Here Tika takes ‘karmabhyah’, and writes that all rituals were forsaken as suggested by
the use of plural. As the original bhasya does not have the word karma here, it appears
we should take ‘yajus’ as karmas related to yajus and so on. This seems to accord with
bhasya. Whether the word ‘karmanah’ was there in bhasya is a consideration.

6. They entered Omkara. They entered and became one with it - is an interesting meaning
that emerges here. See TaiUBh 1.4 (28).

7. They entered Omkara - means after forsaking karma. This is against the samuccaya
vada of combining ritual with meditation.

Chandogya Upanisad 1.4.4
T aT FIATI A ARG aEaicAd grad qoj}sr'o“ I FCACERATCHAANY T TaRY SaT 3T
37T 37T 11 ¥

yada va rcamapnotyomityévatisvaratyévam samaivam yajurésa u svaro
yadétadaksaramétadamrtamabhayarn tatpraviSya déva amrta abhaya abhavan |l 4 |I

When one obtains (through the studies or adhyayana) the rk, he loudly pronounces Om.
Similarly with the saman and with the yajus. That indeed is svara which is this syllable, immortal
and fearless. Having entered this, the divinities became immortal and fearless. (4)

How is Om a svara?

BB 50
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katharh punah svarasabdavacyatvamaksarasyéti, ucyaté —

yada vai rcam apnoti Omityévatisvarati évarn sama evar yajuh ; €sa u svarah ; ko'sau ?
yadétadaksaram &tadamrtam abhayam, tatpravisya yathagunaméva amrtd abhayasca abhavan
devah Il

How does the syllable come to be called by the name ‘svara’ (vowel)? Answer is given in the
verse.

When one gets to the rk, one loudly [1] pronounces Om; similarly with the saman; similarly with
the yajus. That indeed is svarah. What is it? Which is this syllable, which is immortal and
fearless. Having entered this svarah, the divinities became [2] immortal and fearless. (4)

Footnotes:
1. The word ‘atisvarati’ could also mean reverence and care.
2. The benefit of immortality and fearlessness is the result of the upasana. Satapatha
Brahmana says ‘one becomes whatever he mediates on’.
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Chandogya Upanisad 1.4.5
| J Tcied faearsiar Jollcddcanai FaRaAeqHsTd Tiaeial deaiaed e Saredesdr safd Il 3
I

sa ya étadévarm vidvanaksaram pranautyétadévaksaram svaramamrtamabhayar pravisati
tatpraviSya yadamrta dévastadamrto bhavati Il 5 |I

Knowing this, one who eulogises this syllable enters this same syllable, the immortal and
fearless svara. Having entered it he becomes immortal just as the divinities became immortal.

()

Benefits of this Omkara Meditation
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sa yah anyd'pi dévavadéva étadaksaram évam amrtabhayagunar [1] vidvan pranauti stauti ;
upasanamévatra stutirabhipréta, sa tathaiva étadevaksararm svaramamrtamabhayar pravisati ;
tatpravisya ca — rajakularh pravistanamiva rajio'ntarangabahirangatavat na parasya
brahmano'ntarangabahirangatavisésah — kirh tarhi ? yadamrta dévah yénamrtatvéna yadamrta
abhivan , teénaivamrtatvéna visistah tadamrto bhavati ; na nydnata napyadhikata amrtatve
ityarthah I

Any person other than the divinities, who like these divinities, mediates — here ‘stuti’ or prayer
means upasana or meditation [2] —on the syllable as endowed with the qualities of immortality
and fearlessness, he also enters this same syllable,immortal and fearless in the same manner
[3] as the divinities. Having entered (he is equal with all there); unlike in the king’s palace where
there are gradations of insiders and outsiders. Whatever the principle that rendered the
divinities to be immortal, the same principle applies to him as well. There is no superiority or
inferiority in the immortality attained. (5)

1. The word ‘amrtabhayagunar’ is better than ‘amrtamabhayagunar’ in other versions.

2. Here stotra, sama singing are not the context. It is an upasana context.

3. The doubt whether all of us can get the same benefits as the powerful divinities. Here

upasana is important, and not the prestige of the upasaka, the meditator.

st TqiEussTSTA ||
iti caturthakhandabhasyam ||
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End of Section 4

U>dH: us:
paficamah khandah
Section 5

Chandogya Upanisad 1.5.1

3Y G T 3cNY: F YUTA! I: YUTT: F 363N ScIE! aT 31 3631 Uy yorg 3NfATT e3w
e

atha khalu ya udgithah sa pranavo yah pranavah sa udgitha ityasau va aditya udgitha ésa
pranava omiti hyésa svarannéti Il 1 ||

Now, verily, that which is udgrttha is pranava; that which is pranava is udgttha. This sun verily is
udgitha and it is pranava because it moves along uttering Om. (1)

Omkara with the dristi of diversities of prana and of rasmi

BB 52
wroTeeTe e faRIseE e AT FuTaleadehed Fedl
aﬁn—mvwﬁwmmﬁﬁw Hmmmqawﬁar&ﬁ I Tar re o

pranadityadrstivisistasyodgithasyopasanamuktamévanidya pranavodgithayorékatvar krtva
tasminpranarasmibhédagunavisistadrstya aksarasyopasanamanékaputraphalamidanim
vaktavyamityarabhyaté —

The meditation of the syllable was described (earlier by Sruti [1]) from the viewpoints of the
prana and the sun. Reiterating this and also combining pranava and udgitha, Sruti now begins
to describe the meditation on the syllable qualifying it with diversities of prana and of radmi with
benefits of obtaining several sons.
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The sun is udgttha, pranava

BB 53
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atha khalu ya udgithah sa pranavah bahvrcanam , yasca pranavah tésar sa éva cchandogyé
udgithasabdavacyah | asau va aditya udgithah ésa pranavah ; pranavasabdavacyo'pi sa éva
bahvrcanam , nanyah | udgitha adityah katham ? udgithakhyamaksaram omiti &tat &€sah hi
yasmat svaran uccarayan , anékarthatvaddhatinam ; athava svaran gacchan é&ti | atah
asavudgithah savita ||

Now, that which is udgttha is ‘bahvrcanam pranava’[2]. That pranava is spoken as the name
udgttha in the Chandogya. The sun is udgitha. It is the pranava, and it is spoken of by the name
of pranava and not anything else.

The udgttha is the sun. Why? Because it is this syllable Om, which is named udgitha, which this
sun utters. The word 'svaran' signifying utterance or pronunciation by reason of one and the
same root having several meanings; or it may mean goes, moves along [3], and for this reason
the sun is udgttha. (1)
Footnotes:
1. The indication is that this upasana to be described next is more beneficial than that in
the third khanda done from the viewpoint of the prana and the sun.
2. The phrase ‘bahvrcanam pranava’ means those belonging to Rigveda. They study rk in
many (bahu) ways and forms.
3. One could take ‘uttering’ as the meaning (first interpretation) even though the grammar
says ‘to move’ (for svara dhatu), which is also not out of place (second interpretation
now) as dhatus may have different meanings (accepted by grammar experts).

Chandogya Upanisad 1.5.2

TTH TATGHITINAN TEH-HH caHhISHIT § hivicfeh: Taear e qaacarcsagdr d o
HRST AR IR I

étamu évahamabhyagasisar tasmanmama tvameéekad'siti ha kausitakih putramuvaca
rasmistvarm paryavartayadbahavo vai té bhavisyantityadhidaivatam || 2 |I

“To Him indeed did | sing. Hence you are my only one,” said kausitaki to his son, “Reflect upon

the rays; so you will have many (sons)". This relates to divinities (adhidaiva). (2)

Method of thinking about the diversities of prana and of radmi

63



BB 54
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tam étam u éva aham abhyagasisam abhimukhyéna gitavanasmi, adityarasmyabhédar krtva
dhyanarm krtavanasmityarthah | téna [1] tasmatkaranat mama tvamékad'si putra iti ha kausrttakih
kusitakasyapatyarn kausitakih putramuvaca uktavan | atah radminadityar ca bh&déna tvam
paryavartayat paryavartayétyarthah, tvarmyogat | évar bahavo vai té tava putra
bhavisyantityadhidaivatam ||

“To Him verily did | sing, addressed the song to Him, that is | reflected upon the sun regarding
Him as identical with the rays and this reason you are my only one son". So said kausitaki, the
son of kusttaka, to his son. For this reason, you should reflect [2] upon the sun and the rays as
distinct from one another so you may have many sons. The term " paryavartayat’ (third person
singular) should be taken as 'paryavartaya’ (second person singular), because of the presence
of the second person pronoun 'you’ [3]. “Thus you will have many sons". This is as relating to
divinities [4]. (2)

Footnotes:
1. The word ‘yatah’ is more suitable than ‘téna’ which is not in the original bhasya.
2. Repetition (paryavartana) is important in upasana. See BSBh 4.1.2 (506)
3. Thisis not in first person. So the meaning is - you should repeat.
4. This is adhidaiva upasana. Next khanda will be on adhyatma.

Chandogya Upanisad 1.5.3
ITUTEATCH I T {EY: VORI AT 3T Taleaifd Il 3 I

athadhyatmarh ya évayam mukhyah pranastamudgithamupasitomiti hyésa svarannéti Il 3 |l

Now the adhyatma (inside the body). That which is the main prana (breath in the mouth), on that
one should meditate as udgitha because it creates a svara (moves along pronouncing) of Om.

)
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atha anantaram adhyatmam ucyaté | ya évayarm mukhyah pranastamudgithamupasrttétyadi
parvavat | tatha omiti hyésa prand'pi svarannépi omiti hyanujiarh kurvanniva
vagadipravrttyarthamétityarthah | na hi maranakalé mumirsoh samipasthah
pranasyonkaranarm $rnvantiti | étatsamanyadadityé'pyonkaranamanujiamatrarm drastavyam ||
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Now, after this, the meditation is described in reference to the body (adhyatmam). Previous
section (khanda) described that prana (breath in the mouth) is to be meditated as udgitha etc.
Here also [1], prana creates svara (moves along pronouncing) of Om. That is, it moves along
for facilitating speech functions while pronouncing the syllable Om thereby according
permission, as it were, to the said functionings [2]. [That this is so is shown by the fact that]
when a man is dying, persons near him do not hear the prana pronouncing Om (as speech and
the other functions have ceased). This analogy, in the case of the sun also, the pronouncing of
Om should be regarded merely as according permission [3].(3)

Footnotes:

1. Just like the viewpoint of the sun.

2. So prana pronounces Om. In other words, it permits and helps the functions of speech
and other organs. One must understand this way when singing udgita and not just
pronounce it without this understanding.

3. The Sun permits and helps the people (on earth) in much the same way as prana
permits and helps speech and the rest.

Chandogya Upanisad 1.5.4
TcTH TARHITINAY TEH-HH caHehIsHITA & hidideh: G TIoTecd HATTHRaNIdesgar o
ST 11 ¥ |

étamu évahamabhyagasisarm tasmanmama tvameéka'siti ha kausitakih putramuvaca pranal’
stvarh bhimanamabhigayatadbahavo vai mé bhavisyanttti |l 4 ||

“To Him indeed did | sing. Hence you are my only one,” said kausrttaki to his son, “Sing to
prana as manifold so you will have many (sons)". This relates to divinities (adhidaivata). (4)
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étamu évahamabhyagasisamityadi parvavadéva | atd vagadinmukhyarh ca pranam
bhédagunavisistamudgitharm pasyan bhimanar manasa abhigayatat ,
pUrvavadévartayétyarthah ; bahavc') vai mé mama putra bhavisyantTtyévamabhipréyah

rasmlpranabhedadysteh kartavyata codyate asmlnkhande[ﬂ bahuputraphalatvartham Il

This verily did | sing etc., etc. (‘étamu évahamabhya’) - (are to be taken) as in the earlier
section. Therefore, meditate viewing the udgitha as speech etc.,[2] and the main prana, (breath
in the mouth) as manifold [3] and distinct from one another, and the idea being that by so doing
many sons may be born to me [4]. The contemplation of the prana and the sun, as, singly
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representing udgitha is defective, in so far as it brings as its reward a single son, and, as such,
should be discarded. The contemplation of the manifold rays (of the sun) and the manifold
prana as representing udgitha is what should be practised as leading to results [5] of many sons
— is what has been taught in this section. (4)

Footnotes:

1. Some versions are incorrect with kande instead of ‘khandé’.

2. Meditate taking the viewpoint - is the meaning.

3. The word ‘bhima’ means many ways and forms

4. Here the word “abhigayatat” is to be taken as second person singular (as in an earlier
verse).

5. The distinction (rasmipranabhédadrstéh) not between the rays and prana, but is the
discrimination across the rays of the sun, and across the main prana and speech and the
rest.

Chandogya Upanisad 1.5.5
31U @] T 3¢3NY: F YUral T: JUTa: H 3¢ 3id giveeedany
R NAHTTATE e AHATERATT 1| S |l

atha khalu ya udgithah sa pranavo yah pranavah sa udgttha iti hotrsadanaddhaivapi
durudgitamanusamaharatityanusamaharattti Il 5 ||

Now, verily, that which is udgitha is pranava; that which is pranava is udgitha. [Knowing this]
one, from the seat of the hotr priest rectifies wrong singing. Yes, he does rectify it. (5)
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atha khalu ya udgitha ityadi pranavodgithaikatvadar§anamuktam , tasyaitatphalamucyaté —
hotrsadanat hota yatrasthah sarmsati tatsthanam hotrsadanam , hautratkarmanah
samyakprayuktadityarthah | na hi désamatratphalamaharturn $akyam | kirh tat ? ha évapi
durudgttarh dustamudgitam udganarn krtam udgatra svakarmani ksatam krtamityarthah ;
tadanusamaharati anusandhatta ityarthah — cikitsayéva dhatuvaisamyasamikaranamiti ||

That which is udgrtha etc. (‘atha khalu ya udgitha’) in this text has been set forth the view that
udgitha and pranava are one. The benefits of this knowledge are now described.

The ‘hotr sadana’ is the place seated where the hotr priest does the chanting [1]. The phrase
'from the seat of the hotr priest’ should be taken as standing for 'having rightly performed the
functions of the hotr priest’ as no result can accrue from the mere seat. What is that reward?
Whatever may have been badly or wrongly sung by the udgatr priest during the course of the
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performance of his functions, that is whatever mistakes he may have committed, all that he
rectifies [2], sets right just as the disorders of the bodily humours are set right by proper
medication. (5)

Footnotes:
1. Using only one svara (normally three svaras are used in sdma singing) with rk is called
‘sastra’. The verb form is ‘Sarnsati’.
2. Adoubt may arise (purva pakshi) as to whether this upasana is needed in all karmas (fat
least for samavedins) for rectification of errors. BSBh 3.3.63-65 raises and rejects this
doubt.

s IaAEUsHTSIA ||
iti pancamakhandabhasyam ||
End of Section 5

§oo: gUs:
sasthah khandah
Section 6

Chandogya Upanisad 1.6.1
: A AGACACATICGHTH TEATETACYGHH NI $TAT ATeRATTHH |l ¢ |l

iyamévargagnih sama tadetadétasyamrcyadhyidhamsama tasmadrcyadhyddhamsama giyata
iyaméva sagniramastatsama Il 1 ||

This (earth) is rk and fire is sama. This sama rests upon this rk; hence is the sama singing rests
upon the rk. This (earth) is sa and fire is ama; and that makes up sama. (1)

BB 58
AT HABATFIIIH 3R 3UHATAL e dd —

WWW,WW T | 2T 317 T ; e HFefRe: | w2 gfege-a:
5wd—dqddmwmqﬁ—uma{%mmaﬁwmraﬂ
ﬁaaﬁ—zrz‘r FdT HIH ; TEHAT 37 TF HROT, ALY GHd HIH ?ﬁﬂﬁsa?ﬁﬂﬁﬂm?‘r | TaT T
FFATHAT ATl md-lrélqud-l Hﬂ?ﬁt@_a??ﬁ $21?T?$'qﬁa'qﬁé’rmamdmlumsqqlwl
SaRTeeleEarey: 33T 371 ; aﬁua—qfﬁ—aﬁammamaamw TEATTAT
%Wﬁ—wﬁwﬁalmq@mﬁﬁwé | FTHATERAT:
@Wﬂﬁaﬂammsﬁﬁau

atheédanim sarvaphalasampattyartham udgithasya upasanantaram vidhitsyaté —
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iyaméva prthivi rk ; rci prthividrstih karya | tatha agnih sadma ; samni agnidrstih | katharm
prthivyagnyoh rksamatvamiti, ucyaté — tadétat [1] agnydkhyarn sama &tasyam prthivyam rci
adhyadham adhigatam uparibhaveéna sthitamityarthah ; rciva sama ; tasmat ata éva karanat
rcyadhytddhaméva sama giyaté idanimapi samagaih | yatha ca rksamani natyantarn bhinné
anyonyam , tathaitau prthivyagnT ; katham ? iyaméva prthivi sa samanamardhasabdavacya ;
itarardhasabdavacyah agnih amah ; tat étatprthivyagnidvayarm
samaikasabdabhidhéyatvamapannarm sdma ; tasmannanyonyarh bhinnarm prthivyagnidvayam
nityasarnslistamrksamant iva | tasmacca prthivyagnyorrksamatvamityarthah | samaksarayoh
prthivyagnidrstividhanarthamiyaméva sa agnirama iti kécit |I

Text is next going to lay down another method of meditating on the udgitha, which is calculated
to fulfil all desirable results.

This ‘earth’ is that rk.That is rk should be viewed as (dristi of) the earth. Similarly, fire is saman.
That is, the saman should be viewed as fire [2]. Question: How can earth and fire be regarded
as rk and saman (respectively)? Sruti says - This, that is fire which has been spoken of as
saman rests upon this rk called the earth. This (adhyGdham) means that the fire is on top of the
earth similar to sdman on top of the rk verse. For this reason, the saman even now, sung by
samanvedins based upon the rk verse [3].

Just as rk and saman are not entirely different from one another, so also are earth and fire not
entirely different from one another. How so? This earth is 'sa’ i.e. earth is expressed by the letter
'sa’ which is one half of the name 'sama’. The fire is '‘ama’ i.e. expressed by the other half of the
same name 'sama’. Thus the earth and fire go together, being expressible by the same name
'sama’, make up the sama. Thus then the two, earth and fire are not entirely different from each
other. They are always mingled together, exactly like rk and saman. Thus earth and fire are rk
and sama. This is the meaning [4].

Some people have suggested the explanation that the sentence 'This is sa and fire is ama' is
meant to lay down the meditation upon the two letters of the name
'sama’ as earth and fire[5]. (1)

Footnotes:

1. Some versions have unnecessary repetition of the word ‘tadétat’.

2. Because rk and saman are part of sacrifices they are to be viewed as earth and fire (also
part of sacrifices). The context is not that earth and fire are to be seen from viewpoint rk
and saman. Rather ‘rk is the earth’ is the invocation. This makes the sacrifice beneficial.
See BSBh 4.1.6.

3. Isn’t rk the one which sings as saman? The rk is the support, and saman is the
supported.

4. One word indicates both earth and fire, and hence their relatedness.

68



5. It was said in an earlier verse that ‘sa and ama are earth and fire’. There, earth and fire
were said to be the cause (hetu) of rk and saman. It appears that here it is said in the
syllables ‘sa’ and ‘ama’ have the viewpoints (dristi) of earth and fire, respectively. This
understanding appears to be advanced in the bhasya.

Chandogya Upanisad 1.6.2
IedRETHIIAY: HH TEASTEAH I GHH TEATETILYGHTH NS RETHAT AT ARYIHEICHTH
N1

antariksamévargvayuh sama tadétadetasyamrcyadhyidhamsama tasmadrcyadhyidhamsama
giyaté'ntariksameéva sa vayuramastatsama |l 2 ||

This sky is rk and air is sama. This sama rests upon this rk; hence is the sama singing rests
upon the rk. This sky is sa and air is ama; and that makes up sama. (2)

BB 59
e RETH e aY: HH ScdTie qaad I

antariksaméva rk vayuh sama ityadi parvavat ||
The sky is rk and the air is sama etc. etc. as before. (2-3)

Chandogya Upanisad 1.6.3
CIREINTET: AIH ACACTEAFHTILIGHH TEATETICYGHTH NI SR AT sHETHH || 3 ||

dyaurévargadityah sdma tadétadétasyamrcyadhyidhamsama tasmadrcyadhyidhamsama
giyaté dyauréva sadityd'mastatsama Il 3 |I

This heaven is rk and the sun is sama. This sama rests upon this rk; hence is the sama singing
rests upon the rk. This heaven is sa and the sun is ama; and that makes up sama. (3)

Chandogya Upanisad 1.6.4
ARTAOATF TG HT: HIH TGACATIAFTIEIGHH TEATCTICIGHTH Il A&TH0AS AT Tegrd AT
HAEIHTH || ¥ |l

naksatranyévarkcandramah sédma tadétadétasyamrcyadhytidhamsama
tasmadrcyadhyidhamsama giyaté naksatranyéva sa candrama amastatsama Il 4 ||

The stars are rk and the moon is sama. This sama rests upon this rk; hence is the sama singing
rests upon the rk. This stars are sa and the moon is ama; and that makes up sama. (4)

BB 60-
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AT AT AR AT 37e: § &1 ||
naksatranadmadhipatiScandrama atah sa sama |
Moon is the lord of stars; hence it is sama.
Chandogya Upanisad 1.6.5

3 A ACTIETEY el AT: Y Teeilel UX: FIUT TelTH A ACACIHICGHTH

TEATE TG GHTH I 11 S |l

atha yadétadadityasya suklarm bhah saivargatha yannilarh parah krsnarh tatsama
tadetadétasyamrcyadhyudhamsama tasmadrcyadhyddhamsama giyaté 1l 5 |

That which is white light in the sun is rk; that which is blue and black is sama. This séama rests
upon this rk; hence is the sama singing rests upon the rk. (5)

BB 61-
Y ETCTETE el HT: el SITTeT: A Kb | Y FTEH wilel I: F¥0T RIS TR hrsvd
dcHTH | dgtdsleaaaledeseedd ||

atha yadétadadityasya suklarh bhah sukla diptih saiva rk | atha yadadityé nilarm parah krsnam
pard'tiSayéna karsnyarh tatsama | taddhyékantasamahitadrstérdrsyate |l

Now, that which is white light, the white effulgence in the sun, is rk. That which is blue and deep
black, or extreme darkness, is sama. This blackness is perceived only by one who is able to
concentrate his eyes absolutely upon the sun. (5)

Footnotes:
1. The sastra viewpoint (dristi) is the ‘samahitadrsti’, says the Tika by Aal| Gi||

Chandogya Upanisad 1.6.6
3 AATETEH YeFel 8T U TTY Teeilel I: FSUT AGATIHIATY I TSIseaifeed fRvay:
TS TR TRRUARHAA [ERUTh ITUTEHE Uq FaoT: |l & ||

atha yadévaitadadityasya Suklarh bhah saiva satha yannilarm parah krsnarm tadamastatsamatha
ya éso'ntaradityé hiranmayah purusé drsyaté hiranyasmasrurhiranyakésa apranakhatsarva éva
suvarnah 11 6 I

That which is white light in the sun is sa; that which is blue and black is ama. That makes up
sama. Now

that golden personality who is seen within the sun, with golden beard and golden hair, and
golden all through to the very nail-tips[1]. (6)
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faferefee — feRoaemfiRuaesh sfa ; SAfadaIae ews(for FemeRere: I3-1T§I'U'I'@'IHETUT@
QT AW g 9 aav‘rsams—m‘r I

té évaité bhasau suklakrsnatvé sa ca amasca sama | atha ya ésah antaradityé adityasyantah
madhyé hiranmayah hiranmaya iva hiranmayah | na hi suvarnavikaratvarh dévasya sambhavati,
rksamagésnatvapahatapapmatvasambhavat ; na hi sauvarné'cétané papmadipraptirasti, yéna
pratisidhyéta, caksusé ca agrahanat ; atah luptdpama éva hiranmayasabdah, jyotirmaya
ityarthah | uttarésvapi samana yojana | purusah puri $ayanat pirayati va svéna atmana jagaditi
; drsyaté nivrttacaksurbhih samahitacétobhirbrahmacaryadisadhanapéksaih [2] | t€jasvind'pi
émaérukééédayah krsnéh syurityat(') viéinasti — hiranyaémaérurhiranyakééa iti ;

saha sarvah suvarna iva bharupa ityarthah II
These two lights, the white and the black, are (respectively) 'sa' and 'ama’ [3].

Now that which is within the sun [4], inside the sun, within the solar disc, is ‘golden’, as if made
of gold. Itis not possible for the deity [5] to be 'golden' in the sense of being made of gold, as in
that case it could not be endowed with such qualities as having rk and sama for his joints (as
described in verse 8, below) and being free from euvil. It is not possible for a thing made of gold,
which must be inanimate, to have any evil propensities which could be precluded by the
qualification of 'being free from evil’. Also because no such golden character is visible to the
eye. For these reasons the word 'Hiranmaya’ has to be taken in the metaphorical sense
standing for luminosity. The same interpretation is to be applied to the rest of the passage. The
personality - ‘purusah’ - is so called because it lies in the body [6] (puri), or because it pervades
the entire universe[7], with itself (pdrayati), is seen by persons who have withdrawn their
physical eyes and have concentrated their mind, through such means as leading the life of a
brahmachari (a student) and the like.

Inasmuch as even effulgent beards and hairs might be black, the text adds the qualification with
golden beard and golden hair. The sense is His hairs and beard also are luminous. To the very

nail tips - apranakhat - stands for the nail tips. The meaning therefore is that upto and including
the nail tips, it is like one mass of gold, pure effulgence. (6)

Footnotes:
1. This sentence is completed in the next verse.
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2. The Aal| version ends as “sadhanapéksam’ instead of here (Va|| version)
‘sadhanapéksaih’.

3. This is the white-black meditation in previous verse.

4. Till this point, only the meditation on parts (of karma) has been taught. Now the teaching
will be on the main (pradhana) meditations. This is said in the Tika.

5. Deity here is Paramesvara. In this khanda, that Purusha who is in the sun and in the eye
is Paramesvara is established the BSBh 1.1.20-21.

6. This is to be taken as - in the body of the sun; or inside the heart in the body.

7. The inherent nature of Paramesvara is being said as pervading.

Chandogya Upanisad 1.6.7

T AT FAH qusfiaaAfarel aeafefa A @ vy e areasy 3fed 38fa g & wde:
AN T TT G 11 6 ]

tasya yatha kapyasarm pundarikamévamaksint tasyoditi nama sa ésa sarvébhyah papmabhya
udita udéti ha vai sarvébhyah papmabhyo ya évarh véda |l 7 ||

His eyes are like "monkey-seat" lotus. His name is ‘ut’. He is risen above all evils. He verily rises
above all evils who knows thus. (7)
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T UG §ad: GAUTaUTERITCAEONTaRN: | UH ? aFd IUT FU: AHCET 3TH: FATH: |
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mﬂa%?rwrma’raaa’rswqaq 3¢ SeaTeata adeT: qIeHE: —gas—aawufﬁma’r—
FecaaTd: ||

tasya évarh sarvatah suvarnavarnasyapyaksnorvisésah | katham ? tasya yatha kapéh
markatasya asah kapyasah ; asérupavésanarthasya karané ghan ; kapiprsthantah yénopavisati
; kapyasa iva pundarikam atyantatéjasvi [1] évam dévasya aksin1 ; upamitopamanatvat na
hinobpama | tasya évarhgunavisistasya gaunamidarh nama uditi ; katharh gaunatvam ? sa ésah
dévah sarvébhyah papmabhyah papmana saha tatkaryébhya ityarthah, ‘ya atmapahatapapma'
(cha. u. 8 | 7 | 1) ityadi vaksyati, uditah ut itah, udgata ityarthah | atah asau unnama | tam
évarhgunasampannamunnamanarn yathokténa prakaréna yo véda so'pyévaméva udéti
udgacchati sarvébhyah papmabhyah — ha vai ityavadharanarthau nipatau — udétyévétyarthah
Il

Of the person who is of golden color allround there is a specialty in the eyes. How? In the word
‘kapyasah’ separates as 'asa’ meaning seat and 'Kapi' meaning monkey. The term 'asa' is
derived from the root 'as’ to sit, with the ghaii affix [2]. The term ‘kapyasah’ therefore stands for
that part of the monkey's back on which it sits. The lotus is spoken of as ‘kapyasah’ or the
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'monkey-seat' meaning that it is extremely bright (and red). The eyes [3] of the solar person also
are bright red. A lotus is likened to the monkey's seat, and the eyes are likened to the lotus.
Because it is indirect, the simile [4] cannot be regarded as a misfit to the dignity of the subject.

Of this person, thus qualified (guna), the indirect (figurative or gauna) name is ‘ut’. Why should
this be regarded as the indirect name? By saying, the deity (the person in the sun) who is above
all evils and their effects [5], Sruti (ChU 8.7.1) is going to speak of “The Self in whom all evil has
been destroyed or risen above” [6]. Hence he is named ‘ut’. One who knows [7] this deity as
endowed with the qualities described [8] above and as bearing the name ‘ut’, also rises above
or passes beyond all evils [9]. The particles 'ha' and 'Vii' indicate emphasis. Indeed he rises
above evils. (7)

Footnotes:
1. The word ‘asya’ is in Aa|| version, but Va|| and Te|| versions do not have it.
2. The word ‘ghii’ could be taken as sitting in the subjective case. Context here being
instrumental case, the meaning is an equipment for sitting.
Red lotus refers to red eyes.
Direct simile would have been between eyes and the monkey seat.
The sorrows of people.
The nirguna Brahman is said here as the sun. See BSBh 1.1.20-22 (114-115) on
discussion Paramesvara formless and form induced through Maya.
One who knows through the meditation described here.
8. The release from sins is the quality in accordance with the quality of ‘ut’.
9. Just like the deity with the name ‘ut’.

R

N

Chandogya Upanisad 1.6.8
TEIF HIH T IS0} TEATGE NIETEATAANCINATEY T§ Il F TY L A SATCRI>aT SAlehrEs
ASE THHATAT AcATASTTH Il ¢ I

tasyarkca sama ca gésnau tasmadudgithastasmattvevodgataitasya hi gata sa ésa ye
camusmatparafnco lokastésam céste devakamanarm cétyadhidaivatam |l 8 ||

The rk and sama are his joints, hence is the udgitha. Hence one who sings this (ut) is the udgatr
(lit. 'singer of ut'). He controls the regions above him, as also the desires of the deities. This is
in reference to the deities (adhidaivam).

BB 64
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ISCICURIATC o, | TR YiAdT SIATAT (F. . #. g0 | ¢8| ?) SedTeH=quid | fhsw,
Wﬁwmmmwu

tasyodgithatvar dévasya adityadinamiva vivaksitva [1] aha — tasya rkca sdma ca gésnau
prthivyadyuktalaksané parvani | sarvatma hi dévah | paraparalokakamésitrtvadupapadyaté
prthivyagnyadyrksamagésnatvam [2] , sarvayonitvacca | yata @vamunnama ca asau
rksdmagésnasca tasmadrksamagésnatve prapté [3] udgithatvamucyaté parokséna,
paroksapriyatvaddévasya, tasmadudgitha iti | tasmattvéva hétoh udam gayatityugdata |
yasmaddhi étasya yathoktasyonnamnah gata asau ato yukta udgitéti ndmaprasiddhih udgatuh |
sa ésah dévah unnama yeé ca amusmat adityat paraficah paragafcanat trdhva Iokah tésam
Iékéném ca Tsté na kévalamTéitrtvaméva ca - éabdéddhérayati ca, ‘sa dédhéra prthivTrh

adhidaivatarn devatawsayam dévasyodgithasya svarupamuktam Il

What the text means to describe now is the fact of the said deity (person in the sun) being
udgttha just like aditya [4] and others (described above as udgitha). The rk and sama are his
joints; they are his joints in the shape of earth and the rest as described above (earth standing
for rk and so on). Is not the deity in question the all-ensouling Self (sarvatmaka [5])? Being so
he controls [6] the lower as well as the higher regions, as also all desires, it is only right that the
earth and fire, as rk and sama, should be his joints [7]. Because he is the origin of all things this
deity is named ‘ut’ and has the rk and sama for his joints, and the character of having rk and
sama for his joints makes him the udgitha [8]. This is asserted beyond perception (paroksha) as
the deity is fond of being paroksha [9] in the phrase 'hence is udgttha’.

For this reason, the priest who sings to the ‘ut’ is called the 'udgatr priest'. That is inasmuch as
he is the singer ('gatr') of the aforesaid deity named 'ut, it is only right that he should be known
as 'udgatr’. This same deity named 'ut’ controls the regions that lie above him, the sun. He is
not only the controller of the regions, but also the upholder. This is what is implied by the particle
'cha'; this idea is supported by such texts (Rig. Sam. Ma. 10.10.121.1) as 'He upheld this earth
and also Heaven’ [10]. Further, He controls also the desires of the deities [11].

This is in reference to the deities. That is, herein has been described that form of the udgitha
which consists of the deity [12]. (8)

Footnotes:

1. The word ‘vivaksitva’ in Va|| Ta|| versions better than ‘vivaksitvat’ in other versions.

2. The word here ‘prthivyagnyadyrksamagésnatvam’ is better than variations in other

versions.

See the related footnote 8 down below.

4. To teach that udgitha should be meditated from the dristi of aditya purusha, it is said this
purusha or deity is udgitha. This should be taken as the meaning.

g
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10.
1.
12.

Sarvatmaka implies rk and sama are to be taken in the form of earth and fire,
respectively. The reference to the joint means the limited or conditioned manifestation
(parichhinna) of the purusha.

If it was said that only rk and sama are joints, it would not accord with the purusha’s
lordship of all lokas (regions) and all desires. Therefore in this context, purusha in the
form of earth and fire are seen on rk and sama.

Being the cause of all (sarva karana), it is appropriate that he is called sarvatmaka (the
soul of all). Therefore, earth etc. are referred to as parts in the form of joints. The
meditation on parts (anga upasana) described earlier needs to be aligned with the
description of this upasana.

There is some inconsistency with respect to the original bhasya. That, the one named
‘ut’ is also the same one with joints rk and sama, and hence (due to attribution of
jointness) is called udgita is not convincing. Hence the versions in A||, Va||, and Te|| of
‘rksamagésnatve prapté’ appears incorrect. The Aal| version ‘rksamagésnatvam
praptam’ is better. The reason is even though the two names ut and rksamagésnatva are
said, they are used in the sense paroksha name udgita, in this context.

See AiBh 1.3.14 for fondness of paroksha.

The heaven or the ‘dyu’ region is said to be beyond the sun. This rk is (veda) pramana
for the sun being the supporter and the lord of heaven also.

It fulfills all their desires.

This is indicating that the next section will teach adhyatma meditation.

sfa yse@usHTSTIA ||
iti sasthakhandabhasyam ||
End of Section 6

dCAH: Us:
saptamah khandah
Section 7
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Chandogya Upanisad 1.7.1
FUTEATCH ATNTFHIOT: HIH T AGATIFIEIGHH TEATTILIGHTH A | amie &
JToNsHEEICATE |l ¢ I

athadhyatmarh vagévarkpranah sama tadétadetasyamrcyadhyidhamsama
tasmadrcyadhyddhamsama giyaté | vagéva sa prand'mastatsama Il 1 I

Now with reference to the body. Speech itself is rk; breath is sama. This sama rests upon this rk
hence is the sama sung as resting upon the rk. Speech itself is sa and breath is ama ; and this
makes up sama. (1)

BB 65-
3 3TEAT HEATCHAHTI — A1 FKeh TI0T: A, IERITREATATHAT | JTOT S0 6
T | amam;rruﬁsns—mﬁqéaa I

atha adhuna adhyatmamucyaté — vagéva rk pranah sama, adharoparisthanatvasamanyat |
prand ghranamucyaté saha vayuna | vagéva sa prand'ma ityadi parvavat |l

Now it is going to be described (adhyatma svarupa- in reference to the body). Speech itself is rk
and breath is sama; this is on the analogy of their relative lower and upper positions [1]. Breath
or prana here is breath-in-the-nose. Speech is ‘sa’ and breath is 'ama' etc., etc., ( are to be
taken) as before. (1)

Footnotes:
1. The supporter is rk and the supporter is sama. Similarly, speech is lower and breath is
higher.

Chandogya Upanisad 1.7.2
TR AITCHAT HTH AGASACAHTACIGHH TEATCTILIGHIH AT | TG HIcHTHEIEATA I R |l

caksurévargatma sama tadétadétasyamrcyadhyddhamsama tasmadrcyadhyddhamsama giyate
| caksuréva satmamastatsama Il 2 |l

Eye itself is rrk; he (the atma or self) is sama. This sama rests upon this rk hence is the sama
sung as resting upon the rk. The eye itself is sa and atma is ama; and this makes up sama. (2)

TER heh AT HIH | AT TOTITCHT, dcdcalcard |
caksuréva rk atma sama | atmeéti cchayatma, tatsthatvatsama |
The eye is rk; the self is sama. The term 'self' (‘atma') here stands for the shadow, Reflection of

the self; as it is this reflection (and not the Self proper, the personality) that rests in the eye, and
is, on that account, called 'sama’ (being similar to the sama which rests upon the rk). (2)
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Chandogya Upanisad 1.7.3
ATATSHA: HH TGASTEAHICIGHH TEATCTACYGHTH NI | ATAT 6T HASHEAETH || 3 |l

$rotramévarnmanah sama tadétadétasyamrcyadhyudhamsama tasmadrcyadhytdhamsama
giyaté | $rotraméva sa mand'mastatsama Il 3 ||

The ear itself is rk; the mind is sama. This sama rests upon this rk hence is the sama sung as
resting upon the rk. The ear itself is sa and the mind is ama; and this makes up sama. (3)

BB 67
HTAT Fp Hel: HIH, ATEIASS[JcdleHAE: HHTH ||

Srotraméva rk manah sama, srotrasyadhisthatrtvanmanasah samatvam |

The ear is rk, the mind is sama; the ear being the controller (like rk), the character of substratum
to the mind [1]. (3)

Footnotes:
1. Without the help of the mind, one cannot listen.

Chandogya Upanisad 1.7 .4
Y ETCET: Yol HT: Y Fdwilel UX: FSUT AcHIH ASAGTEAHILIGHH TEATETACYGHTH
oA | 372 aeiageoT: [l §TT: ﬁaxmuuFarqu:$unaaﬂ¢awﬂnllxn

atha yadétadaksnah suklar bhah saivargatha yamnilarh parah krsnarm tatsama
tadetadetasyamrcyadhyudhamsama tasmadrcyadhyidhamsama giyaté | atha
yadévaitadaksnah suklarh bhah saiva satha yannilarh parah krsnarh tadamastatsama |l 4 |I

That which is the white light in the eye is rk ; that which is blue, very black, is sama ; this sama
rests upon the rk. Hence is the sama sung as resting upon the rk. That which is the white light in
the eye is sa that which is blue, very black, is ama ; and that makes up sama. (4)

BB 68
31U TETTEETT: Yol 3T: VT Feh | Y Yeeilel TR: FSUMATICT 9 THF TSI TeaTdT ||

atha yadétadaksnah suklar bhah saiva rk | atha yannilarh parah krsnamaditya iva
drksaktyadhisthanam tatsama ||

That which is the white light in the eye is rk. That which is blue, deep black [1], is the sun, the
substratum to vision, which is is sama. (4)

Footnotes:
1. Asin BB 61.
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Chandogya Upanisad 1.7.5

Y T TSR FAITOT G 22T HTFIcHTH gl dedoledesed aedded ded &9 JHT &9
QEFWHﬁWﬁFﬁWWﬁHTWHHTWHH%H

atha ya éso'ntaraksini purusé drsyaté saivarktatsdma taduktharh tadyajustadbrahma tasyaitasya
tadéva riparm yadamusya ripam yavamusya gésnau tau gésnau yannama tannama [l 5 ||

Now, that person who is seen within the eye itself is rk; that is sama; that is uktha : that is yajus:
that is Brahman. His form is the same as the form of that other person. His joints are the same
as the joints of that other person. His name is the same as the name of that other Person. (5)
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atha ya éso'ntaraksini puruso drsyate, purvavat | saiva rk adhyatmarh vagadya, prthivyadya ca
adhidaivatam ; prasiddha ca rk padabaddhaksaratmika ; tathd sama ; ukthasahacaryadva
stotrarh sama rka sastram ukthadanyat [1] tatha yajuh svahasvadhavasadadi sarvaméva
vagyajuh tatsa éva | sarvatmakatvatsarvayonitvaccéti hyavocama | rgadiprakaranat
tadbrahmeéti trayd védah | tasyaitasya caksusasya purusasya tadéva ripamatidisyaté | kirh tat ?
yadamusya adityapurusasya — hiranmaya ityadi yadadhidaivatamuktam , yavamusya gésnau
parvani, tavévasyapi caksusasya gésnau ; yaccamusya nama udityudgitha iti ca tadéevasya
nama | sthanabhédat rGpagunanamatidesat 1sitrtvavisayabhédavyapadésacca
adityacaksusayorbhéda iti cét , na ; ' amuna' ‘anénaiva' (cha. u. 117 | 8)
ityekasyobhayatmatvapraptyanupapattéh | dvidhabhavenopapadyata iti cét — vaksyati hi ‘sa
ékadha bhavati tridha bhavati' (cha. u. 7 | 26 | 2) ityadi, na ; cétanasyaikasya
niravayavatvaddvidhabhavanupapattéeh | tasmadadhyatmadhidaivatayorekatvaméva | yattu
ripadyatidéso bhédakaranamavocah, na tadbhédavagamaya ; kim tarhi,
sthanabhédadbhédasanka ma bhadityévamartham ||

Now [2], that person who is seen [3] within the eye etc., are as earlier. That which pertains to the
body (adhyatma) as speech and the rest [4], and pertains to the divinities (adhidaiva) as earth
and the rest [5], is well known as rk (verse) with its letters arranged in well-defined quarters [6].
Similarly, sama [7]. Or, on account of the mention of the 'ukta’ [8], the term 'sama’ here may be
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taken as standing for the stotra (as distinguished from the sastra[9]. both of which are different
forms of the sama). It is ukta, i.e. shastra-chant, (as distinct from the word stotra on an earlier
verse).

This way, yajus means the terms (used in sacrifices) such as 'svahd’, ‘svadha’, ‘vasat’ etc. All
this is speech, and it is yajus. That same person is all this because he is the soul in all
(sarvatmaka) and the source of all things as already explained [10]. As the present context is
dealing with rk and related items, he is Brahman and should be taken as standing for the three
vedas [11].

That same form is attributed to this person in the eye. What form? That form is described for the
sun, that is golden etc., as described in connection with the divinities. The joints that have been
described as those of the solar person are also the joints of the person in the eye. His name
also is the same as that of that person, viz., 'ut' and 'Udgitha’.

It might be argued that the visual person must be different from the solar person: because they
occupy different positions, or because the qualities and name of the one are attributed
(figuratively) to the other, or because there is difference in their spheres of influence, or because
they are mentioned separately.

No, not that way. ChU 1.7.7-8 say ‘amuna’ - becoming this purusha - and ‘anénaiva’ - as
himself - [that the meditator attains the position of the person meditated upon] the one
meditating upon these two persons (solar and visual) would have to attain two positions. If the
two persons were entirely distinct, it is impossible for one and the same man to become
identified with two distinct personalities [12].

Doubt: Such identification with two personalities might be possible through bifurcation [i.e. the
meditating man would become divided into two parts, one part becoming identified with the solar
person and the other with the visual person]. In fact, the ChU 7.26.2 itself is going to declare
that ‘He becomes one, two, three etc” [13].

That is not possible as that which is of the nature of pure intelligence, and hence without any
constituent parts [14], cannot become bifurcated. Hence the bodily and the divine person must
be one and the same. As regards the (figurative) attribution of form etc., which you have brought
forward as the ground of differentiation, it does not indicate difference at all. It is meant to
preclude the notion of difference that might arise due to the difference in their position [15]. (5)

Footnotes:

1. This version in with ‘ukthadanyat’ in Va||, A||, abd Te|| is correct (some other versions
have variations of the word).
The mediation of parts (anga upasana) is over. The prime meditation (pradhana) begins.
See BB 62 on what is ‘seen’ by those with samabhita chitta.
In previous mediation on parts, speech and the rest were referred to as rk.
The adhidaiva earth and the rest are to be grasped by the rk syllable (sabda).

ar0b

79



6. Thatin the form of the syllable (sabdatmaka) rk is to be grasped. All the interpretations
are to be grasped, not just the syllable.

7. The sama also is to be understood similar to how rk is understood.

This is the reason for another interpretation of rk.

9. Since sama is mentioned along with the word (actually a single-toned sastra, see BB 53
footnotes) ‘ukta’, the meaning can be taken as - rk is the ‘ukta’ and 'sama’ is the stotra.

10. The 8th verse, bhasya 64, says paramatma is the cause of all (sarva karana), and
ensouls all (sarvatmaka), and the earth and the rest are taken as joints. Therefore, here
also all can be taken as joints, which accords with the first explanation.

11. This is the second interpretation taking Brahman as the vedas. Separately mentioning rk
and others is from Brahmana-Parivrajaka Nyaya.

12. One becoming two purushas is said here (as evil).

13. The doubt is that ‘ukta’ is not identified.

14. In the example location given, it is said here that the body becomes many. But this is not
possible because it is indivisible consciousness.

15. See the discussion in BSBh 1.1.10 (20-21).

o

Chandogya Upanisad 1.7.6

UV I AAEATGATS b TS HJSTHIATAT Al e SH dI0TT AMecdd o AT aeAm
YoTHoA: || € |I

sa ésa yé caitasmadarvanco Iokastésam césté manusyakamanarh céti tadya imeé vinayam
gayantyétar té gayanti tasmatté dhanasanayah |l 6 |I

He controls the regions below this, and also the desires of men. Hence those who sing to the
lute sing to Him and hence they become acquirers of wealth. (6)

BB 70-
H UY: °TEIY: GW: ¥ T UTEAT AT HhIGIcHs: 3Tal>e: HATIINCT: FIehl: Nl dve
Wﬂﬂwamm | T TEATA T SH ANOTAT IMATed IMIhT: T TIAT AT | FEATEIRN

UII?IIi od dEAT YA YATHIFT:, YoTdod s_éTéfr Il

sa ésah caksusah purusah yé ca étasmat adhyatmikadatmanah arvaficah arvaggatah I0kah
tésarh césté manusyasambandhinarm ca kamanam | tat tasmat ya imé vinayarn gayanti
gayakah ta étaméva gayanti | yasmadisvararm gayanti tasmatté dhanasanayah
dhanalabhayuktah, dhanavanta ityarthah ||

This person in the eye controls all those regions that lie below this i.e., below this bodily
(physical) self, and also the desires relating to human beings. Hence, those singers who sing in
the vina (lute [1]) really sing to this Self; and because they sing to this controller Lord, therefore
they become acquirers of wealth, supplied with wealth. (6)
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Footnotes:
1. Singing while also playing the vina.

Chandogya Upanisad 1.7.7
Y J T faea=ara Macgsit & agfc WsHetd § UF I AHSHCII8T Sleh e amCeil el
SaRTATRT | 1 |l

atha ya étadévam vidvansama gayatyubhau sa gayati so'munaiva sa ésa yé camusmatparafico
Iokastamscapnoti dévakamamsca 1 7 I

Now, he who, knowing thus, sings saman, sings to both. Such a one obtains, through that same,
those regions that lie above that, as also the desires of the divinities. (7)

BB 70-
Huumﬁmﬂuwmﬁuﬁmﬂwmﬁmﬁamﬁa@wﬁ—qmaﬁaﬁa
horedd — ﬁsﬂﬁam'\ﬂrwﬁaammcwm ATehT: dIRT TSI, Mecdederdear
aﬁ?aa‘r EqeRTHTe ||

atha ya étadévarh vidvan yathoktarn dévamudgitham vidvan sama gayati ubhau sa gayati
caksusamadityarh ca | tasyaivamvidah phalamucyaté — sd'munaiva adityéna sa ésa yé ca
amusmatparaficah I10kah tamsca apndoti, adityantargatadevo bhatvétyarthah, dévakamarmsca |

Now, one who knows this, knowing the deity udgitha as described above, sings sdman, sings to
both, i.e. to the visual as well as the solar person. Sruti next describes the reward that comes to
one who knows this. Through that same [1], that is through the solar person, one obtains
regions that lie above Him, that is, by having become the divinity within the sun, and also the
'desires of the deities’. (7)
Footnotes:

1. The meditator gets the realization (sakshatkara) that he himself is the object of the

mediation which is Paramesvara. See BSBh 3.3.59 (359).

Chandogya Upanisad 1.7.8
UG A FATHTCAT> 0T AR T HISARTHIRT AEHTG g Tdgeanell s Il ¢ |l

athanénaiva yé caitasmadarvarico lokastamscapnoti manusyakamamsca tasmadu
haivamvidudgata brayat Il 8 ||

& o FIHATTATN AT gAd HIARTAEISE I U9 [deareard mafa @ mafa 1< |

91l
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And through this same, one obtains the regions that lie beneath Him, as also the desires of
men. Hence, verily, the udgatr priest knowing this, should say (to the sacrificer). (8)

"What desire may | sing out for thee?" — Because one who, knowing this, sings sama becomes
capable of singing out the fulfilment of desires. (9)

3 37Aeid TEIN0NT A T TATHTGAT AT SlehT: TIRT T, HeJSThIHIT — eI 3cdcgd: |
mauaﬁammmmq wwﬁmmﬁlw%

HTHANEIAET 3e3Telel hH FFIGRATHSE HHY: g | HisEl ? zruaﬁam?ram?nuﬁr I
ARRIEGRRIREaE o e i

atha anénaiva caksusénaiva yé ca étasmadarvanco Iokah tarmsca apnoti, manusyakamamsca
— caksuso bhatvétyarthah | tasmadu ha évarhvit udgata brayat yajamanam — kam istarn té
tava kAmamagayaniti | €sa hi yasmadudgata kdmaganasya udganéna kamam
sampadayitumisté samarthah ityarthah | kd'sau ? ya évarh vidvan sama gayati |
dviruktirupasanasamaptyartha |

Now [1], through this same, visual person himself, one obtains the regions that lie below Him,
as also the desires of men, that is, on having become the visual person. Hence, knowing this
the udgatr priest should say to the sacrificer: what desire, desired thing, may | sing for you? The
udgatr priest, knowing this, is capable of singing out the fulfilment of desires i.e. bringing about
the fulfilment of the desired end by means of singing. Who is so capable? He who, knowing this,
sings sama. The repetition of the phrase 'sings sama’ indicates the conclusion of the teaching
of the particular form of meditation. (8-9)

Footnotes:
1. Here, now (atha) does not mean thereafter one becomes the visual person. It means the
realization that one is so. See BB 69 for the discussion on one not becoming two.

sfa geda@ussTSTA ||
iti saptamakhandabhasyam |
End of Section 7

3SCH: Eus:
astamah khandah
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Section 8

Introduction to the section

BB 73

HARUNAEI AT HERET FhRTecROT RIS IO T I H AT RATAAT | S8
FEESIEE: |

anekadhopasyatvét aksarasya prakarantarena
parovariyastvagunaphalamupasanantaramaninaya | itihasastu sukhavabodhanarthah |

The syllable 'Om' lends itself to being meditated upon in several ways [1]. Hence Sruti
introduces another method of meditation, calculated to bring its reward in the shape of the
quality of being the highest and best. The story has been brought in for the purpose of making
the subject easily comprehensible.

The debate among $ilakah et al

Chandogya Upanisad 1.8.1
T Blea N 3T §31g: Releh: ATellacaRATRAIAT eresa: Fargon SafaRfd @ grgeesd d
SRICE mg—cnavﬁaa;maaﬂsﬁ el

trayo hodgrthe kusala babhivuh Silakah salavatyascaikitayano dalbhyah pravahano jaivaliriti te
hocurudgithe vai kusalah smo hantodgithe katham vadamaiiti Il 1 1|

There were three persons who were experts in udgitha: silakah salavatya, caikitdyana dalbhyah
pravahana jaivali. They said “We are experts in udgitha: let us carry on a discussion on
udgttha.” (1)

BB74

T: FHsETTn:, § sAfaeany:, 3¢ 3eafrera ufa, ferer: fqun 9379 ; SieARaeg e o
TP a7 TR R m%mﬁnﬁnﬁmmaafhmﬁiﬁ%ﬁmlm%’
YT fIheh a3y FawiehedT: | & o T3 3, 38 — RIeTeh: AT, ATEANSTL LATATa:
. RIRF TR AhdTgeT:, Sosaa ares:, CEATHSIIIUN T ; JaTgun AT, Slideedracy
Safa: $Ad T — A I 3T H — mﬁ%fra*asem faqom sfa uffeer: T&: | 31al ged
mmﬁrﬁaammﬁ&mﬁwaﬁ@HT%mﬁwqmﬁqﬁq—mﬁﬂm are, A 3T |
FUT T AGCEHAT, R ITgUTT s T RATATeT: HRrRIfg R | 37: dafeaeT: Faed
ﬁaﬁmﬂml?{wﬁ%ﬁmﬁn

trayah trisankhyakah, ha ityaitihyarthah, udgithe udgithajfianam prati, kusalah nipuna babhdvuh
; kasmimsciddesekale ca nimitte va sametanamityabhiprayah | na hi sarvasminjagati
trayanameva kausalamudgithadivijiane | srliyante hi usastijanasrutikaikeyaprabhrtayah
sarvajiiakalpah | ke te traya iti, 8ha — Silakah namatah, salavato'patyam salavatyah ;
cikitayanasyapatyam caikitayanah, dalbhagotro dalbhyah, dvyamusyayano va ; pravahano
namatah, jivalasyapatyam jaivalih ityete trayah — te hocuh anyonyam — udgithe vai kusalah
nipuna iti prasiddhah smah | ato hanta yadyanumatirbhavatam udgithe udgithajfignanimittam
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katham vicaranam paksapratipaksopanyasena vadamah vadam kurma ityarthah | tatha ca
tadvidyasamvade viparitagrahananaso'pirvavijidanopajanah samsayanivrttisceti | atah
tadvidyasamyogah kartavya iti ca itihasaprayojanam | drsyate hi Silakadinam ||

Three, that is persons three in number. The particle 'ha' indicates that (sometime in the past) it
happened (this way [2]). The three were skilled, or well-versed in the knowledge of udgritha.
They were there at some time and some place, among a group of persons who were gathered
for some purpose. Certainly, it is not possible that in the whole world there should be only three
persons well-versed in udgitha. In fact, we hear of many such persons as usasti, janasruti, and
kaikeya and others who were well known. Also, Sruti next mentions who these three experts
were. 1) His name is Silakah. The son of §alavata is $alavatya; 2) cikitayana’s son is
caikitayana, and dalbhyah is from dalbha lineage [3]; 3) the name of the third is pravahana,
who is the son of jivala. These were the three. They said to each other - “We are known to be
experts, well versed in udgita; hence, if you agree, let us carry on a discussion, a debate,
through the system of setting forth the two sides of the question, the correct view and its
contrary, on the knowledge about the udgitha". Such discussion among persons [4] knowing the
subject leads to the rejection of misconceptions, establishment of the correct view not quite well
known earlier, and also the removal of doubts on the subject [5]. For this reason, persons
conversant with the subject should be brought together. Such is the benefit conveyed by the
story. The sages Silakah and the rest gathered [6] thus (is the beginning of the story. (1)
Footnotes:

1. As in previous upasana, the udgttha is meditated upon with paramatma dristi here as
well but with different qualities which makes this a different upasana.

2. The Upanisad does not elaborate much on the particles ‘ha’ ‘ee’ etc. This is so, in later
chapters also.

3. He is of two lineages (janasruti) - One’s son (one gothra), adopted by another (other
gothra).

4. Naiyayikas distinguish different types of discussions as debate, jalpa, vitanda etc.

5. See Ny. Su. 4.2.45 that debates are time bound (samayabandha and sastrabandha),
and lead to deeper understanding with removal of doubts, get new knowledge, and to
secure what is already known.

6. The sages are highly learned and skilled. The story is indicating that they gathered for
the benefit of enhancing knowledge (for all).

Chandogya Upanisad 1.8.2
AT & FATTATAY: | & Fargul Safoard serdedrad dedl STEAvAaGdrard ATsAHT 1| 2 |

tatheti ha samupavivisuh sa ha pravahano jaivaliruvaca bhagavantavagre vadatam
brahmanayorvadatorvacam srosyamtti Il 2 |

Having said be it so, they sat down. The pravahana Jaivali said - “You revered sirs, speak first; |
shall listen to the talk of two brahmanas conversing.” (2)
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BB 75

AYGeFeal o FHUATARYL: § 3ufaseded: fohel | TF T=T: IFTHAIT: H § TaT6UN Sidfereard gerl
— HaTdecll Ylldedl 31 Id dedid ; STEAvARTT faganersm 3t ; JadiseAvrar: gear: ard
Asaif# ; rMFaFATR, aafafa [Rvor |l

tathetyuktva te samupavivisuh ha upavistavantah kila | tatra rajfiah pragalbhyopapatteh sa ha
pravahano jaivaliruvaca itarau — bhagavantau pajavantau agre parvam vadatam ;
brahmanayoriti lingadraja asau ; yuvayorbrahmanayoh vadatoh vacam srosyami ;
artharahitamityapare, vacamiti viSesanat ||

Having said be it so, they appear to have sat down. So, it is said. Then, a king (kshatriya) being
the lead, pravahana jaivali said [1] to the other two - “you revered sirs, you deserve all honor,
speak first before others. The phrase ‘two brahmanas’ indicates the speaker was a kshatriya
king. “While two brahmanas are conversing, | shall listen". Some people explain the qualifying
term 'vacham’', 'talk,' to mean mere words [2] without much sense. (2)

1. This is to remove the doubt of why the other two asked, as jaival said?
2. The word ‘vadato’ might also be adequate here.

Question of sSilakah: Essence of sdama

Chandogya Upanisad 1.8.3
T g TRIoTeh: AT Thd = ETes-aHard godl cal Jeoleiid Jeaid gard || 3 i

sa ha Silakah salavatyascaikitayanam dalbhyamuvaca hanta tva prcchantti prccheti hovaca Il 3
Il

Thereupon, silakah $alavatya said to caikitayana dalbhyah - “Well, may | question you?.” “Do
question”, said the other. (3)

Permission to ask question

BB76

3FAAT: E § RIeleh: ATTacd: Afehd e SredTHar — god ISITATIY cdl cdl Jeolisl Scged:
pe) S 9 c 9

goR: Jeafd glard ||

uktayoh sa ha $ilakah salavatyah caikitayanam dalbhyamuvaca — hanta yadyanumamsyase
tva tvam prcchani ityuktah itarah prccheti hovaca ||

On the two men being thus addressed, sSilakah $alavatyah said to caikitayana dalbhyah - "Well,
if you will permit, | may question you." Being thus addres- sed the other said "Do question." (3)

Chandogya Upanisad 1.8.4
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T HIF=AT ATARTT TR 3T BIar FaET &l AR 9107 3T grarer YT & d Redeat A
BT & ATARATT Sfd glara 11 ¥ |l

kad samno gatiriti svara iti hovaca svarasya ka gatiriti prana iti hovaca pranasya ka
gatirityannamiti hovacannasya ka gatirityapa iti hovaca |l 4 |I

“What is the essence of sama?” Answer: “Svara.” “What is the essence of svara?” “Breath.”
What is the essence of breath?” “Food.” What is the essence of food?” “water.” (4)

The debate on the essence of sama

BB77

ASTATRIE — T AFT: — FehclcalgedNUTT ; 3 i 31 IURIcdel Jeohdd: ; “TRIRIATEAS
??r%m sfa o ggafa — aifa: 3mem:, qTrcrUTﬁl—aaFrIU‘q’quvw 5q|u—<—d<3ﬁr
FRIcHScAICHTFT: | IT TGTcHS: H dCINAEdaIHaed aqa?hﬁrw HeTHd 39 Helfe;: | TaRE
&1 AR, 9moT 33 e ; WW%M{ TEHATCETE WTOT 31feT: | STOTET 7 ARy,
He=AfAT glaTr ; featraser 3 fg aToT:, qeafd o uroT FAse=A1 (3. 3. 9 | 22 | 2) 3 A, 3Heed
e (§.3.2 121 9) g%almasmﬁﬁ% mgﬁgﬁamwmmu

labdhanumatiraha — ka samnah — prakrtatvadudgrthasya ; udgttho hi atra upasyatvena
prakrtah ; ‘parovariyamsamuda githam' iti ca vaksyati — gatih asrayah, parayanamityetat |
evam prsto dalbhya uvaca — svara iti, svaratmakatvatsamnah | yo yadatmakah sa
tadgatistadasrayasca bhavatiti yuktam , mrdasraya iva ghatadih | svarasya ka gatiriti, prana iti
hovaca ; prananispadyo hi svarah, tasmatsvarasya prano gatih | pranasya ka gatiriti, annamiti
hovaca ; annavastambho hi pranah, ‘Susyati vai prana rte'nnat’ (br. u. 5 | 12 | 1) iti sruteh,
‘annam dama' (br. u. 2 | 2 | 1) iti ca | annasya ka gatiriti, apa iti hovaca,
apsambhavatvadannasya ||

Having obtained permission, he said - "sdma", which stands here for udgitha, which forms the
subject matter of the discourse. Sruti is also going to declare "udgttha is the highest and the
best’, what is its essence, the substratum, the ultimate basis?” Being thus questioned, dalbhya
answered. "Svara", because sama is made up of svara [1]. When one thing is made up of
another, it is said to have that for its essence, its ultimate basis. As for instance, the jar and
other objects made of clay (have clay for their essence). "What is the essence of svara?"
Answer “Breath"; it is

through breath that svara is produced; hence breath is the essence of svara. "What is the
essence of breath?" Answer: " Food.” Breath is supported by food; as declared by the Shruti
BrU 5.12.1 - "Breath dries up without food" and BrU 2.2.1 - "Food is the string."-"What is the
essence of food?” Answer - “water” as food is produced out of water [2]. (4)

1. ltis of the dhvaniatma - self in the form of sound. The well know seven svaras - sa ni da
pa ma ga ri - that are the basis of music in samaveda are called yama. Respectively,
they are named krista, prathama, dvitiya, chaturtha, mandra, atisvarya.

86



2. SeeChUo6.24

Chandogya Upanisad 1.8.5
39T T ATARTT Wi 3T AT AhET T ITAR T o TAIT hATT AATG Il graTd Tqd1 a2
ook TG TadTEEATaTe aAR 0l Y |

apam ka gatirityasau loka iti hovacamusya lokasya ka gatiriti na svargam lokamati nayediti
hovaca svargam vayam lokam samabhisamsthapayamah svargasamstavamhi sameti Il 5 ||
“What is the essence of water?" Answer: “That other region.” “What is the essence of that other
region?” Answer: “One should not carry the region of heaven; we base the sama on the region
of heaven too far because sama has been eulogised as heaven." (5)

Position of dalbhya: svarga or heaven is support of udgitha (purva pakshi)

BB 78

3797 7 AR, aﬁmsﬁsﬁw IHSATEY SNhregive: HFAafd | ST et &1 AfaRfd
gse: aTesd 3ard — {-CldIJ-IH AR FrHaTea] T Hmﬁgﬁﬁmﬂm | 37T AT
mﬁmwmw : TINANFITASS ATH SATNH T | TIINHEATT FaeTcdsT &l
HEATE TE TolTH TIHEATH , & TEAT Ta9if & oieh: |1 d sf S |

apam ka gatiriti, asau loka iti hovaca ; amusmaddhi lokadvrstih sambhavati | amusya lokasya
ka gatiriti prstah dalbhya uvaca — svargamamum lokamatitya asrayantaram sama na
nayetkascit iti hovaca aha | ato vayamapi svargam lokam sédma abhisamsthapayamah ;
svargalokapratistham sama janima ityarthah | svargasamstavam svargatvena samstavanam
samstavo yasya tatsama svargasamstavam , hi yasmat svargo vai lokah sama veda iti $rutih [1]
Il

What is the essence of water? That other region because it is from that other region that rain
proceeds. On being asked about the essence of that other region, dalbhya said one should not
carry sama too far beyond, to any other substratum than that region of heaven. It is for that
reason that we also base the sama on the region of heaven. That is, we regard sama as based
upon the heavenly region because sama has been eulogised as heaven being declared by the
Shruti “The region of heaven is sama-veda.” (5)

Footnotes:
1. fiti hi $rutih’ is better or iti Sruteh.

Chandogya Upanisad 1.8.6

d & fRIeren: ATeTacaRAferdrae aresaarafaftsd & fher d alesa A1H TFcad e saeauT d
faafarsacifa #at a fauafefa I & I

tam ha silakah $alavatyascaikitayanam dalbhyamuvacapratisthitam vai kila te dalbhya sama
yastvetarhi bryanmardha te vipatisyatiti mardha te vipatediti Il 6 I
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The sage sikalah $alavatyah said to caikitayana - “Verily, O dalbhya, your sdma is not well
established. If, now, someone were to tell you, ‘your head shall fall’, surely your head would fall."

(6)

Refutation of dalbhya’s position

BB 79

I 3 RIehe: ATelTacy: Afhdr= eresgeard — JviafSade 3afeyda,
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tam itarah sikalah $alavatyah caikitayanam dalbhyamuvaca — apratisthitam asamsthitam ,
parovariyastvenasamaptagati sametyarthah ; vai ityagamam smarayati kileti ca, dalbhya te tava
sama | yastu asahisnuh samavit etarhi etasminkale brayat kascidviparitavijianam —
apratisthitam sama pratisthitamiti — evamvadaparadhino mardha sSirah te vipatisyati vispastam
patisyatiti | evamuktasyaparadhinah tathaiva tadvipatet na samsayah ; na tvaham
bravimityabhiprayah | nanu mardhapatarham cedaparadham krtavan , atah parenanuktasyapi
patenmirdha, na cedaparadht uktasyapi naiva patati ; anyatha akrtabhyagamah krtanasasca
syatam | naisa dosah, krtasya karmanah subhasubhasya phalaprapterdesakalanimittapeksatvat
| tatraivam sati murdhapatanimittasyapyajianasya parabhivyaharanimittapeksatvamiti |I

Thereupon, the other person, Sikalah salavatyah said to caikitdyana dalbhya - “your sama is not
well established. not securely based upon an ultimate substratum and established as the
highest and best.” If someone, knowing the true character of sama were to take offence at your
representation of it, and were, at this time, to say to one whose idea of sama is wrong, and who
may be committing the serious offence of misrepresenting the insecurely established sama as
well-established, that your head shall fall, then this head of yours, who having committed the
said offence, would surely fall; there can be no doubt. | do not say this to you, however. This is
what is meant.

Objection: The head of an offense committing man should fall off even without his being told so.
Moreover, if no offence is committed it would not fall even on his being told so. Otherwise, if
one's head were to fall off simply because of someone telling him it would fall, then there would
be the incongruity of something accruing to the man which he had not earned by his deeds, and
also his being deprived of what he had learned [1].

Answer: This does not affect our position. As a matter of fact, the actual accruing of the results
of one's good and bad deeds is dependent upon the conditions of place, time and other
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accessory causes [2]. Such being the case, even though the offence of ignorance [3] be the
cause of the falling of the head, yet its actual occurrence may be dependent upon someone
uttering the curse. (6)
Footnotes:

1. Karma is associated with results. Could there be a result without a karma?

2. BrUBh 1.4.10 (169). Karma gives results through devata, kala, and Isvara.

3. The fault.

Chéndogya Upanisad 1.8.7

oA desaraal deleid facEfa glarresT shened #1 AR Sk 3 glaTarey Aehey T
TTART o UTersat sieatar AR BYara Giarsa a3 e EaTIaT: Uiasoreard s Qe
ol

hantahametadbhagavatto vedaniti viddhiti hovacamusya lokasya ka gatirityayam loka iti
hovacasya lokasya ka gatiriti na pratistham lokamati nayediti hovaca pratistham vayam
lokamsamabhisamsthapayamah pratisthasamstavamhi sameti Il 7 ||

"Well then, may | learn this from you, revered sir?" "Learn", he said. “What is the essence of that
other region?" “This region.” he said. "What is the essence of this region?" He said, "One should
not carry too far the base of this region of stability. We locate the sama on the base of this
region because the sama has been eulogised as the base." (7)

Salavatyah’s position (purva pakshi)
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evamukto dalbhya aha — hantahametadbhagavattah [1] bhagavatah vedani yatpratistham
sama ityuktah pratyuvaca salavatyah — viddhiti hovaca | amusya lokasya ka gatiriti prstah
dalbhyena salavatyah ayam loka iti hovaca ; ayam hi loko yagadanahomadibhiramum lokam
pusyatiti ; ‘atah pradanam deva upajivanti' ( ? ) iti hi $rutayah ; pratyaksam hi sarvabhitanam
dharant pratistheti ; atah samno'pyayam lokah pratisthaiveti yuktam | asya lokasya ka
gatirityuktah aha salavatyah — na pratistham imam lokamatitya nayet sama kascit | ato vayam
pratistham lokam sama abhisamsthapayamabh ; yasmatpratisthasamstavam hi, pratisthatvena
samstutam sametyarthah ; ‘iyam vai rathantaram' (tam. bra. 18 | 6 | 11) iti ca Srutih |I
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Being addressed thus, dalbhya said “Well, then, may | learn this from you, revered sir. On what
is sama based?” Being thus addressed, salavatyah answered "Learn.” Being asked by dalbhya
- "What is the essence of that other region?" $alavatyah said - "This region.” The sense is that
this region (of human beings) supports the other region (of heaven) through sacrifices, gifts,
libations and such acts. The Sruti texts [2] have declared that 'the deities live upon offerings
from this world." It is evident also that the earth is the support of all things. Hence it is only right
that the earth should be the support, ultimate basis of sama also.

Being asked - "What is the essence of this region?" salavatyah said- "One cannot carry too far
sama beyond the base of this region. It is for this reason that "we locate the sama on the base
of this region because sama has been eulogised as the base i.e. saman has been praised as
being the base.

Says Sruti (tam. bra. 18.6.11) "This earth is rathantaram (sama) [3].” (7)

1. Upanisad and bhasya has difference in “bhagavatto” and “bhagavattah”. The Val| version
has “bhagavattah bhagavatah”. The additional word bhagavatah does not appear to be
present in the original, and is not there in Aa||, Te|| abd A|| versions.

2. ltis not clear to which Sruti this quote belongs. Tai. Br. 2.2.11 has a sentence with this
meaning. Because there is a plural reference to Sruti, it might be just the meaning (and
perhaps not an exact quote) - is the footnote in the following page of SSS book, which is
combined here.

3. Ai. Brahmana 3.6.1 has ‘iyam vai prithvi rathantaram.’

Paramatma is udgitha’ essence position

Chandogya Upanisad 1.8.8
d & JaTgull Stafereardieaded fehel o QATeTacd WIH TEcddie AT o faufasachia fafa
fauafefa gearenacseTaat ageifa fagehfa gara 1 ¢ |l

tam ha pravahano jaivaliruvacantavadvai kila te $alavatya sama yastvetarhi briyanmardha te
vipatisyatiti mardha te vipatediti hantahametadbhagavatto vedaniti viddhtti hovaca |l 8 |l

Then, pravahana jaivali said to him - "Verily, $alavatya your sama does have an end. If now,
someone is to tell you that your head shall fall, your head would surely fall." "Well then, may |
learn it from you, revered sir?” "Learn", he said. (8)

Refutation of salavatyah’s position

BB 81
dHAHFIde § FaATEUN Sidferedrd 3edacd fahel o QMeTacd FHACTE Jadd | dd: ATelacd 318
— gedigAdGHITTAT AgrAfd ; fagehfa grara ga: |

tamevamuktavantam ha pravahano jaivaliruvaca antavadvai kila te $alavatya sametyadi
parvavat | tatah salavatya aha — hantahametadbhagavatto vedanitti ; viddhiti hovaca itarah ||
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When dalbhya had said this, pravahano jaivali said — “Your sdma, O salavatya, would have an
end" etc. etc.as before. Then Salavatya said - "Well then, may | learn it from you, revered sir?”
He said "Learn.” Being thus permitted, the other said (as follows in the next text). (8)

sfa 3TseHa@UsHTSTA ||
iti astamakhandabhasyam ||
End of Section 8

ddH: {Us:
navamah khandah
Section 9

Chandogya Upanisad 1.9.1

3T hEY T ITARATRIRN 3T Glarer HaTfor § aT AT HATAThRIGE HHcTeed eI
JeITd e AThIRIT AT SITATATRTRI: GRIIOTH || ¢ |l

asya lokasya ka gatirityékééa iti hovéca sarvani ha va imani bhutényékééédeva samutpadyanta

______

"What is the essence of this Region?” "akasha", he said; all these things in this world are born
out of akasha and become dissolved into akasha. akasha indeed is greater than these. Akasha
is the ultimate substratum." (1)
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anujiatah aha — asya lokasya ka gatiriti, akasa iti hovaca pravahanah ; akasa iti ca para atma,
‘akaso vai nama' (cha. u. 8 | 14 | 1) iti sruteh ; tasya hi karma sarvabhuatotpadakatvam ;
tasminneva hi bhatapralayah — ‘tattejo'srjata’ (cha. u. 6 | 2 | 3) ‘tejah parasyam devatayam'
(cha. u. 6 | 8 | 6) iti hi vaksyati ; sarvani ha vai imani bhatani sthavarajangamani akasadeva
samutpadyante tejobannadikramena, samarthyat , akasam prati astam yanti pralayakale tenaiva
viparitakramena ; hi yasmadakasa evaibhyah sarvebhyo bhitebhyah jyayan mahattarah, atah
sa sarvesam bhatanam paramayanam parayanam pratistha trisvapi kalesvityarthah |
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“What is the essence of this region?" "akasha"-said pravahana. “akasha" here stands for the
paramatma, the supreme Self as the Sruti says ChU 8.14.5 ‘akasha by name' (in it are
performed namarupa); isn’t its karma to produce all things [1]? And, all things dissolve in it? “It
created tejas” ChU 6.2.3 and “The tejas in paradevatha (is dissolved [2])” - says ChU 6.8.6. All
these things in this world, animate as well as inanimate, mobile and immobile, are produced out
of akasha, in order [3] and capabilities of tejas, food, water and so forth [4]. They become
dissolved into akasha at the time of universal dissolution, in the reverse order [5] because
akasha indeed is greater than these, or superior or larger than all things. It is the 'param’ or
ultimate ‘ayanam’ substratum, basis and support at all three points of time [6]. (1)

Footnotes:

1. Here the injunction is to view udgitha from the dristi of akasha. This akasha is meant as
paramatma, which will become evident from the reasons to be given now. BSBh 1.1.22
has a discussion on this point. If all the entities (sarvabhuta) are regarded as the verse
says, paramatma is the meaning that emerges.

2. Here the word ‘Tejas’ denotes all entities with body and seed. See BSBh 4.2.5.

3. This accords with Chandogya identifying tejas as the first in the order of creation.
Because all Srutis say the same sentences, one must understand this as akasha. See
BSBh 2.3.6 (96).

4. Even though this Sruti says ‘created from Brahman’, per BSBh 2.3.13 (113), it is
understood as through the order starting with akasha and the rest. ‘akashadeva’ means
the paramatma in the form of akasha and the rest.

5. BSBh 2.3.14 discusses reverse order for dissolution.

6. Effect does not separate from cause or substratum in all three times. See BSBh 2.1.7
(420); 2.1.9 (423); 2.1.16 (444).

Chandogya Upanisad 1.9.2
T U RIS NY: T TNIseed: R Ry $afd RIGIFET § eliepsoidia I vded
ﬁﬁarwmﬁhnﬂﬂamaﬂm¢éu?n

sa esa parovariyanudgithah sa eso'nantah parovariyo hasya bhavati parovariyaso ha
lokanjayati ya etadevam vidvanparovariyam samudgithamupaste |l 2 ||

This is the highest and best udgitha; this is endless. One who, knowing this, meditates upon the
highest and best udgitha, to him comes the highest and best, and he wins the highest and best
regions. (2)
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Hafd T B, ITSC T WaITH: ITRIRTATASC AR STEHTRRITedl cllhle] STAfd — I Tded
[CECIGERIRE Kl

yasmat (sa esa [1]) param param variyah variyaso'pyesa varah parasca vartyamsca
parovariyan udgithah paramatma sampanna ityarthah, ata eva sa esah anantah
avidyamanantah | tametam parovariyamsam paramatmabhttamanantam evam vidvan
parovariyamsamudgithamupaste | tasyaitatphalamaha — parovariyah param param variyo
visistataram jivanam ha asya viduso bhavati drstam phalam , adrstam ca parovariyasah
uttarottaravisistataraneva brahmakasantan lokan jayati — ya etadevam vidvanudgithamupaste
Il

Because the udgitha is higher than the high and better than the good, highest and best,
therefore it has become the Supreme Self [3] — is the meaning of the text. And because it is so,
therefore it is endless. One who, knowing it, as the highest and best, the Supreme Self, the
endless, that is meditates upon the highest and best udgitha, to him accrues the reward which
the following text describes: To him comes the highest and best. In other words, the life of such
a knowing person becomes highest and best, higher and higher and better and better. This is
the observed reward (drushta); the unobserved reward (adrushta) is that he wins higher and
higher and better and better regions, culminating in the region of Brahma which is akasha. Al
this comes to one who, knowing this, meditates upon the udgitha. (2)

Footnotes:
1. The phrase ‘sa esa’ is missing here.
2. Another missing word (ya).
3. Viewed so in the upasana.

Chandogya Upanisad 1.9.3
d gaAfdtear QleTeh SN USeARiFcalare Jrad Uel TIAHeINY AfesTerd TR
SHITATaE RH eI sitdel fasafa |l 3 ||

tam haitamatidhanva saunaka udarasandilyayoktvovaca yavatta enam prajayamudgrtham
vedisyante parovariyo haibhyastavadasmimlloke jivanam bhavisyati I 3 |I

Atidhanva Shaunaka, having taught this to Udara-Shandilya, said to him - “As long as, among
your offsprings, they will know the udgitha, so long will their life be higher and better than these
ordinary lives." (3)

Chandogya Upanisad 1.9.4

dUHTHedh oieh 3 § I TaAd [eaie]ured Wiy vd grRATiEH el sitae #fafd
aumf@njﬂ?mgﬁrmésmgﬁrnx I
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tathamusmimlloke loka iti sa ya etamevam vidvanupaste parovariya eva hasyasmimlloke
jlvanam bhavati tathamusmimlloke loka iti loke lokaiti Il 4 I

"So also in that other region, in that region." He who, knowing this, meditates; his life in this
world becomes highest and best, and so also in that other world, yes, in that world. (4)
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kim ca tametamudgitham vidvan atidhanva namatah, sunakasyapatyam saunakah,
udarasandilyaya sisyaya etam udgithadarS§anam uktva uvaca — yavat te tava prajayam ,
prajasantatavityarthah, enam udgitham tvatsantatija vedisyante jiasyanti, tavantam kalam
parovariyo haibhyah prasiddhebhyo laukikajivanebhyah uttarottaravisistataram jivanam tebhyo
bhavisyati Il

T 3rese s qelleh 3T Ria{idiedilshl dfasTdicgeFdar Musedry Jifaerar el |
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tatha adrste'pi paraloke amusmin parovariyamlloko bhavisyatityuktavan sandilyaya atidhanva
Saunakah | syadetatphalam purvesam mahabhagyanam , naidamyuginanam —
ityasankanivrttaye aha — sa yah kascit etamevam vidvan udgitham etarhi upaste,
tasyapyevameva parovariya eva ha asya asmimlloke jivanam bhavati tatha amusmimlloke loka
iti |l

Further, knowing the udgrtha as described above, Atidhanva by name, son of Shunaka, having
taught this science of udgrttha to his pupil, Udara-Shandilya, said to him - “As long as among
your offsprings, the line of your descendants, persons born in your family will know the udgttha,
so long will their life be higher and better, more and more excellent than these well-known
ordinary lives." (3)

“Similarly, in the other super-physical world also, one would become highest and best" -
atidhanva $aunaka said to sandilya to entertain the notion that "though such rewards might have
accrued to the blessed ancients, they cannot be possible for men of the present age.” To dispel
this doubt, Sruti says in the next sentence - He who, whoever he maybe, knowing this,
meditates upon the udgitha, in the manner described, life in this world becomes highest

and best; and so also in that other world, yes, in that other world. (4)
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Footnotes:
1. This version with ‘etamevam’ is better than ‘etadevam’.
2. This is better than ‘etat’.
3. The benefits of udgitha upasana are determined. The meaning of this saunaka saying is
- those who perform this upasana get the highest and the best in this world and beyond.

sfad AqHEUSHTSTH ||
iti navamakhandabhasyam
End of Section 9

GR[H: @Us:
dasamah khandah
Section 10
Chandogya Upanisad 1.10.1
ACHIEAY HESATTIFIT T STAAT TS ThHII0T SIGATH Feloreh 3a14 || ¢ |l

matacthatesu kurusvacikya saha jayayosastirha cakrayana ibhyagrame pradranaka uvasa Il 1 ||

At a time when the kuru country had been devastated by thunder and hail, usasti chakrayana,
with his child wife, lived in a deplorable condition, in village Ibhya.

Introduction to the Chapter

BB 85
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udgithopasanaprasangena prastavapratiharavisayamapyupasanam vaktavyamitidamarabhyate
; akhyayika tu sukhavabodhartha |

In connection with the meditation of udgitha, it becomes necessary to expound the meditation of
prastava and pratihara [1] (which are details relating to the sdma-chant). Sruti proceeds with this
intent. the Text now proceeds. The story is for ease of understanding [2].

Usasti’'s desperate state
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matacihatesu matacyah asanayah tabhirhatesu nasitesu kurusu kurusasyesvityarthah | tato
durbhikse jate atikya anupajatapayodharadistrivyanjanaya saha jayaya usastirha namatah,
cakrasyapatyam cakrayanah ; ibho hasti tamarhatiti ibhyah 1$varah, hastyaroho va, tasya
gramah ibhyagramah tasmin ; pradranakah annalabhat , ‘dra kutsayam gatau', kutsitam gatim
gatah, antyavastham prapta ityarthah ; uvasa usitavan kasyacidgrhamasritya ||

The time (of the story) is when the Kuru country had been destroyed, that is the crops growing
in that region had been devastated by thunder [3], and consequent scarcity of food prevailed. A
person named usasti, a chakradyana meaning a son of chakra, lived in the village of Ibhya (ibha
means elephant; Ibhya has riders of elephants) with his child wife, i.e. who still has not
developed feminine signs of youth [4] such as breasts and other. He was in a deplorable
condition (the root 'dra' from which the term 'pradranaka’ is derived connotes deplorable
condition [5]). The meaning therefore is that the man had been reduced to a most deplorable
condition, reduced to extreme circumstances, lived, in the house of someone. (1)

Footnotes:
1. Here, different part of sama-veda (samabheda, samabhakti etc.,) are expounded in
detail.

2. The story describes the deplorable condition of sage usasti, and makes it easy to
understand that a learned person, in times of difficulty, accrues no sin if he eats food
partially eaten by someone else.

3. Hailstorms could also be the meaning.

Young girl.

5. Dying condition is meant.

s

Chandogya Upanisad 1.10.2
T g8 FeAMN-Tlced [9fHel d glard | Ads= fdeded I I 7 37 3ufafearsia 1 2 |

sa hebhyam kulmasankhadantam bibhikse tam hovaca | neto'nye vidyante yacca ye ma ima
upanihita iti I 2 I

He begged of an elephant rider who was eating kulmasa grains. The man said to him - "See
what has been served to me; there is no other.” (2)

BB 87
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sah annarthamatan ibhyam kulmasan kutsitanmasan khadantam bhaksayantam
yadrcchayopalabhya bibhikse yacitavan | tam usastim ha uvaca ibhyah — na itah, asmanmaya
bhaksyamanaducchistaraseh kulmasa anye na vidyante; yacca ye rasau me mama upanihitah
praksiptah ime bhajane, kim karomi;

Begging the elephant rider for food

Wandering about in search of food, by chance, he met the elephant rider who was eating
kulmasa grain, coarse grains of masa [1], and begged of him. The elephant rider said to him -
usasti, other than these coarse grains that | am eating and which are therefore contaminated
there are no grains. Apart from what has been served to me, placed before me in the dish. What
can | do? (2)
Footnotes:

1. kulmasa means horse gram. The vigrahavakya “kutsitan masa” means an inferior variety

in the class of beans.

Chandogya Upanisad 1.10.3
TAY 7 A grara AT wee! graraetacg e & A did Fnfefe gara i 3 |

etesam me dehtti hovaca tanasmai pradadau hantanupanamityucchistam vai me pitam syaditi
hovaca Il 3 I

"Give me of these" he said. He gave them to him, and said, "Well, here is water.” He replied - "I
would be drinking what is contaminated." (3)

BB 88
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ityuktah pratyuvaca usastih [1] - etesam etanityarthah, me mahyam dehiti ha uvaca ; tan sa
ibhyah asmai usastaye pradadau pradattavan | panaya [2] samipasthamudakam ca grhitva
uvaca — hanta grhananupanam ; ityuktah pratyuvaca — ucchistam vai me mama idamudakam
pitam syat , yadi pasyami ; ityuktavantam pratyuvaca itarah —

Accepts grain but rejects water
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Thus, addressed, ugasti said - “Give that to me.” The elephant rider gave them to usasti. “Well,
water is here near me; take this." He (usasti) said in reply - "If | drank this water, | would be
drinking what is contaminated.” When he said this, the other man said as follows. (3)
Footnotes:
1. In most printed versions, the beginning phrase is joined to the previous bhasya section,
but is better in this section.
2. “anupanaya’” is better than “anupaniya” or “panaya”.

Chandogya Upanisad 1.10.4
o Reacdsegresser 3id o a1 AelfasIAATEIE = d gare AT J Sedr=Tiafd |y |

na svidete'pyucchista iti na va ajivisyamimanakhadanniti hovaca kamo ma [1] udapanamiti Il 4 I

"Are not these also contaminated?” He said- “Not eating these, | would not live. Water | can get
wherever | like." (4)
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kim na svidete kulmasa apyucchistah, ityuktah aha usastih — na vai ajivisyam naiva [2]
jivisyami iman kulmasan akhadan abhaksayan iti hovaca | kamah icchatah me mama
udakapanam labhyata ityarthah | atascaitamavastham praptasya vidyadharmayasovatah
svatmaparopakarasamarthasyaitadapi karma kurvato na aghasparsa [3] ityabhiprayah | tasyapi
jivitam prati upayantare'jugupsite sati jugupsitametatkarma dosaya ; jianavalepena kurvato
narakapatah syadevetyabhiprayah, pradranakasabdasravanat ||

The other elephant rider said — “Are not these grains also contaminated?” Being thus
addressed, usasti said - “If | do not eat these grains, | would not live. Water is not live, and it is
available when | wish.” The sense of all this is as follows. When a man, famous for learning and
righteousness, and capable of doing good to himself and to others, does such an act as here
described (of eating forbidden food for saving his life), he does not incur sin. But even such a
person incurs sin if he takes recourse to discreditable means of saving life while other
unobjectionable means are available. In fact, if he did such an act through arrogance born of
learning he would surely fall into hell [4]. That such is the sense is clear from the epithet
'‘pradranaka’ [5], which means in deplorable condition. (4)

Footnotes:
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1. There are versions with “udakanamiti”. Bhasya contains “udakavanam”, but Sutra
Bhasya has “udavanam.”

2. This is Val| version.

3. The Va|| version has “aghasparsah” (contact with sin).

4. See BSBh 3.4.28 (427) for discussion on a learned man not having permission for
arrogant behavior and mischief.

5. The epithet has been used to portray usasti’s desperate condition of searching for food
in hunger and famine.

Chandogya Upanisad 1.10.5
T § WIS 3MTigR T Ud GINeT 937 dl-dfcied et || 9 |

sa ha khaditvatisesanjayaya ajahara sagra eva subhiksa babhdva tanpratigrhya nidadhau Il 5 |l

Having eaten, he gave the remainder to his wife. She had already eaten before; having
accepted the beans, she kept them. (5)

BB 90
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tamsca sa khaditva atisSesan atisistan jayayai karunyadajahara; sa atiki agre eva
kulmasaprapteh subhiksa sobhanabhiksa, labdhannetyetat, babhlva samvrtta; tathapi
strisvabhavyadanavajfiaya tankulmasan patyurhastatpratigrhya nidadhau niksiptavatr ||

The sage having eaten the beans, gave the remainder of the beans to his wife, through
kindness for her. She, the child wife, had already eaten (the bhiksha), that is before the beans
were obtained (by her husband). And yet, in accordance with her womanly nature [1], without
any disdain for the grains, she took from her husband's hands and kept or stored them. (5)
Footnotes:
1. Generally, women are better at taking care of gifts. The Tika says women’s nature is to
listen to their husbands.

Wife saves the leftover grains

Chandogya Upanisad 1.10.6
g UTd: di>olgled 3T ASHdleAed THATE ARATR AT JTH! T8 T AT
gdufcaRAgeiafa e 1

C

99



sa ha pratah safjihana uvaca yadbatannasya labhemahi labhemahi dhanaméatram rajasau
yaksyate sa ma sarvairartvijyairvrniteti Il 6 |I

Next morning, on rising, he said - "Alas! If | could get some food, | would get some wealth. The
king here is going to perform a sacrifice and he would appoint me to all the priestly offices.” (6)
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sa tasyah karma janan pratah usahkale safjihanah sayanam nidram va parityajan uvaca
patnyah srnvantyah — yat yadi bateti khidyamanah annasya stokam labhemahi,
tadbhuktvannam samartho [1] gatva labhemahi dhanamatram dhanasyalpam; tatah asmakam
jivanam bhavisyatiti | dhanalabhe ca kdranamaha — rajasau natidure sthane yaksyate ;
yajamanatvattasya atmanepadam ; sa ca raja ma mam patramupalabhya sarvairartvijyaih
rtvikkarmabhih rtvikkarmaprayojanayetyarthah vrniteti Il

usasti searching for for food

Knowing what his wife had done [2], next morning, early at dawn, relinquishing his bed and
sleep, he said to his wife - "Alas, if | could get even a little food, then | can gain some strength
by eating it; then | can go forth and get some little wealth so our livelihood would be secured.”
He proceeds to explain his reasons for expecting to obtain wealth: The king here, not very far
from this place, is going to perform a sacrifice -- the verb 'yaks yate’ is put in the atmanepada
form because the king would be performing the sacrifice for his own benefit [3] --and this king,
on finding me to be fit and proper, would appoint me to all the priestly offices and functions, i.e.,
for the performance of priestly functions. (6)
Footnotes:

1. There are variations; SSS book has “samartha”. Some other versions have “samartdho”.

2. Thatis, knowing that his wife had preserved the grains.

3. The king performs for his own sake is indicated by atmanepada.

Chandogya Upanisad 1.10.7
d SIraT ged 9d $H Ud FeA 3{d diegnicears =1 faddaara Il o |

tam jayovaca hanta pata ima eva kulmasa iti tankhaditvamum yajfiam vitatameyaya Il 7 |l

His wife said to him — “O my Lord, here are those grains.” - Having eaten the grains, he went to
the place of performance of sacrifice. (7)
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evamuktavantam jayovaca — hanta grhana he pate ime eva ye maddhaste viniksiptastvaya
kulmasa iti | tankhaditva amum yajfiam rajfo vitatam vistaritamrtvigbhih eyaya ||

usasti leaves after eating grains wife gave

When he had said this, his wife said to him- “O, my Lord, take these grains which had been
deposited by you in my hands." Having eaten those grains, he went to the place where the
priests (ritviks) were making elaborate preparations for the sacrifice. (7)

Chandogya Upanisad 1.10.8
TAICITATET FATSTATOAII ISR & & FETRAaT | ¢ |l

tatrodgatrnastave stosyamananupopavivesa sa ha prastotaramuvaca Il 8 ||
There he went and sat in the orchestra, near the udgatr priest, when they were going to chant

the hymns of praise. He said to the prastotr priest (as follows). (8)

Chandogya Upanisad 1.10.9
TEAcrT GadT TEATaH=aIIT df Je dea-yedrsard ful d fufasadhfa i< |

prastotarya devata prastavamanvayatta tam cedavidvanprastosyasi mardha te vipatisyatiti Il 9 |I

O, prastotr priset, without knowing the deity connected with the prastava, if you chant the
Introductory words, your head shall fall off.” (9)
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tatra ca gatva, udgatrn udgatrpurusanagatya, a [1] stuvantyasminniti astavah tasminnastave
stosyamanan upopavivesa samipe upavistastesamityarthah | upavisya ca sa ha
prastotaramuvaca ||

he prastotah ityamantrya abhimukhikaranaya, ya devata prastavam prastavabhaktim anugata
anvayatta, tam cet devatam prastavabhakteh avidvansan prastosyasi, viduso mama samipe —
tatparokse'pi cet vipatettasya mardha, karmamatravidamanadhikara eva karmani syat ;
taccanistam , avidusamapi karmadar$anat , daksinamargasrute$ca ; anadhikare ca
avidusamuttara evaiko margah sriyeta ; na ca smartakarmanimitta eva daksinah panthah,
‘yajfiena danena' (br. u. 6 | 2 | 16) ityadisruteh; ‘tathoktasya maya' (cha. u. 1 | 11 1 5), (cha. u. 1
[ 11 17), (cha. u. 1111 19)iti ca viSesanadvidvatsamaksameva karmanyanadhikarah, na
sarvatragnihotrasmartakarmadhyayanadisu ca; anujfiayastatra tatra darsanat,
karmamatravidamapyadhikarah siddhah karmaniti — murdha te vipatisyatiti |I

Who is the deity of prastava?

Having gone there, he approached the subordinates of the udgatr priest in the orchestra [2]
(astava, orchestra) where they sing hymns of praise (stuvanti asmin) and sat near them when
they were going to chant the hymns of praise. Having sat there, he said to the prastotr priest as
follows.

"O prastotr priest,” - this address is for the purpose of attracting the priest's attention. That deity
which is connected with the prastava (introductory portion of the sdma), if without knowing this
deity of the introductory section, you chant the words, in the presence of myself who knows that
deity, your head will fall off. This qualification has to be understood because, if the meaning
were that the head would fall off even in the absence of a man knowing the deity, then a person
who knows only the act (but not the deity [3]) would not be entitled to the performance of the act
at all, which is not appropriate for even among upasakas such karma is found [4]. If the
unlearned (ajnani [5]) did not have rights to acts, then Sruti would not have talked about the
'southern path’, instead would have spoken only [6] of the 'northern path.” Nor would it be right
to argue that the southern path relates only to the acts prescribed in the smritis (and not to
those prescribed in the Sruti)" - because the Shruti also speaks of 'sacrifice, charity etc.' BrU
6.2.16 (charity being a pre-eminently smarta act). Further, the phrase 'when so warned by me'
used by the sage later on (ChU 1.11.5-9) clearly indicates that it is only in the presence of the
learned man that the unlearned man is not entitled to perform rites including the performance of
such acts as the agnihotra [7], and other smarta rites, as also studies (adhyayana) and so forth.
Because such performance (by the unlearned) are permitted in several places in the text, it is
established that even such a person is entitled to the performance of acts [8]. Hence, if you
chant prastava (in my presence [9]), your head will fall off (is the meaning).
Footnotes:

1. This “a@” present in Val|| version is not necessary.
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2. Everyone who sings is referred to as udgatr (udgatrpurusa) not just the priest. It refers to
all from the priest’s side.

3. For those who do not know the upasanas.

4. Those who know karma, but not upasana, appeared to be described by the king.
Ordinarily also, one finds priests (ritvijas) who know the procedures for the acts but do
not know upasana.

5. Those who only know karma.

6. The ‘northern path’ is said to be taken by the upasakas. Because the Sruti says the
‘southern path’ for karma only, there is permission to do karma even for those who do
not upasanas.

7. Such sacrifices belong to srauta karma, wheras panchamahayajna etc., belong to
smarta acts.

8. Later in this Chapter, usasti gives permission to chant prastava.

9. It means, chanting in my presence without my permission.

Chandogya Upanisad 1.10.10
TaHACITAR AT Cale M YHaTIT A Ye dedl-es gy FuT d faufasachfa || o |

evamevodgataramuvacodgatarya devatodgithamanvayatta tam cedavidvanudgasyasi mardha
te vipatisyatiti I 10 ||

Chandogya Upanisad 1.10.11
TIHT TfgdReaTd TiEcar &adT TaeRHA-aRIdT df Je faearesdgsaiy {uf o faufasadhfa &
& FARARESo ATy Il 22 |

evameva pratihartaramuvaca pratihartarya devata pratiharamanvayatta tam

cedavidvanpratiharisyasi mardha te vipatisyatiti te ha samaratastisnimasancakrire Il 11 ||

Who is the deity of udgana pratihara?

Similarly, he said to the udgatr priest - "O, udgatr priest, without knowing the deity connected
with the udgitha, if you perform the chanting, then your head shall fall off." - (10)

Similarly, he said to the pratihartr priest - “O, pratihartr priest, without knowing the deity
connected with the pratihara if you perform the pratihara, thy head shall fall off.” Thereupon,
they stopped and sat down in silence. - (11)
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evamevodgataram pratihartaramuvacetyadi samanamanyat | te prastotradayah karmabhyah
samaratah uparatah santah mardhapatabhayat tisnimasarcakrire anyaccakurvantah, arthitvat
Il

Similarly, he spoke to the udgatr and the pratihartr. The rest is as before. These priests, prastotr
and the rest, stopped doing their functions for fear of their heads falling off, sat down in silence,
desirous [1] but not doing anything else. (10-11)

Footnotes:
1. They were desirous of the dakshina (gift given to them at the end of the sacrifice).

sfd SREAEUEHTSTH ||
iti dasamakhandabhasyam
End of Section 10

ThIGRU: EUs:
ekadasah khandah
Section 11

Meditation of prastava-pratihara

Chandogya Upanisad 1.11.1
31 Bl FoTHAT 3aTe 373Tdec] ar 378 fafafewoficgwiear&a amshrgor sfd grara |l ¢ ||

hovaca Il 1 |l

Thereupon, the master of the sacrifice said to him - “I should like to know you, revered sir." "l am
usasti, the son of chakra," he said. (1)

Y 3ol § T 39 ISTHTEA: TSI 3aTd HaTded ollded# o 37¢ fafafewrior afeqiaes i ;
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atha anantaram ha enam usastim yajamanah raja uvaca bhagavantam pujavantam vai aham

vividisani veditumicchami ; ityuktah usastih asmi cakrayanah tavapi srotrapathaméagato yadi —
iti ha uvaca uktavan |
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The king who arrived is usasti

BB 95

Thereupon, after the above, the master of the sacrifice, the sacrificer, the king said - "l should
like to know you who are deserving of all honour; | desire to know who you are." Being thus
addressed, usasti said- "l am usasti, the son of chakrayana, you might have heard of the name."

(1)

Chandogya Upanisad 1.11.2
¥ gIaTd $19Tdecl ar 3gATH: FRTcaed: TN $araal ar gAtaa=ag N || 2 |

sa hovaca bhagavantam va ahamebhih sarvairartvijyaih paryaisisam bhagavato va
ahamavittyanyanavrsi Il 2 |I

He said- "l looked for you, revered sir, for all these priestly offices. It was only when | did not
find you that | appointed others.” -(2)

Chandogya Upanisad 1.11.3

HITAEcdd H RITcae IR T d¥cay dedd va FAfAgSer: TJadi AracasAl e eegedideaa
gen 3fa aAfa & I5A 3ara |l 3 |

bhagavamstveva me sarvairartvijyairiti tathetyatha tarhyeta eva samatisrstah stuvatam
yavattvebhyo dhanam dadyastavanmama dadya iti tatheti ha yajamana uvaca Il 3 ||

"But now you, sir, take up all the priestly functions." - “Very well. Then, let these same priests,
with my permission, sing the hymns of praise; but as much wealth you give to these, so much
you should give to me also." - "Very well.” - said the master of the sacrifice. (3)
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sa ha yajamanah uvaca — satyamevamaham bhagavantam bahugunamasrausam , sarvaisca
rtvikkarmabhih artvijyaih paryaisisam paryesanam krtavanasmi ; anvisya bhagavato va aham
avittya alabhena anyaniman avrsi vrtavanasmi ||

adyapi bhagavamstveva me mama sarvairartvijyaih rtvikkarmartham astu, ityuktah tathetyaha
usastih ; kim tu athaivam tarhi ete eva tvaya parvam vrtah maya samatisrstah maya
samyakprasannenanujiatah santah stuvatam ; tvaya tvetatkaryam — yavattvebhyah
prastotradibhyah sarvebhyo dhanam dadyah prayacchasi, tavanmama dadyah ; ityuktah tatheti
ha yajamanah uvaca |
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Receiving usasti who permits the priests to sing hymns

BB 96

Master of the sacrifice said - Truly | have heard of you, revered sir, as equipped with many
qualifications. | looked for you in connection with all these priestly offices [1], the functions of the
priests; it was only after looking for you and not finding you | have appointed these others. (2)

"Even now, you yourself, sir, take up all the priestly functions. You may remain here as the
priest."- Thus addressed, usasti said - “Very well. But these same persons who have been
previously appointed by you, let these, with my permission,—i.e, only permitted by me who are
quite satisfied, sing the hymns. But you should do this: as much wealth you give as present to
these prastotr and other priests, so much you should give to me also." Being thus requested,
the sacrificer said - "Very well." (3)
Footnotes:

1. Master of the sacrifice is indicating usasti to bring to bear all the offices (artvijya).

Determination of prastava deity

Chandogya Upanisad 1.11.4
Y §oT TEAIITTEHTE, JEAITAT SaaT SETaH-—dIaaT di da dealeaedrsgig FeT o faufasadhfa &
SITdTAaTdcehd T AT ¢adid I 8 |l

atha hainam prastotopasasada prastotarya devata prastavamanvayatta tam
cedavidvanprastosyasi mirdha te vipatisyatiti ma bhagavanavocatkatama sa devateti |l 4 ||

Thereupon the prastotrpriest approached him (and said)-"sir, you said to me 'O prastotr, without
knowing the deity connected with the prastava, if thou dost chant the Introductory words, thy
head shall fall off ';-now, what is that deity ? "-(4)

Chandogya Upanisad 1.11.5
wroT S grarar Hailfor § ar sATfer s{afar marfatarfeadoEsgieaed A dadr
SETaH=ATIAT i & [dealeaEarsal HuT d eaafasaadiedesd AATT 11 9 ||

prana iti hovaca sarvani ha va imani bhatani pranamevabhisamvisantipranamabhyujjihate saisa
devata prastadvamanvayatta tam cedavidvanprastosyo murdha te vyapatisyattathoktasya mayeti
[Ro|

He said - "Breath. Verily all these beings merge into breath itself, and from breath itself do they

arise. This is the deity connected with the prastava; if, without knowing It, you had sung the
prastava, your head would have fallen off, if | had said that to you." (5)
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atha ha enam ausastyam vacah $rutva prastota upasasada usastim vinayenopajagama |
prastotarya devatetyadi ma mam bhagavanavocatpirvam — katama sa devata ya
prastavabhaktimanvayatteti ||

prstah prana iti ha uvaca ; yuktam prastavasya prano devateti | katham ? sarvani
sthavarajangamani bhitani pranameva abhisamvisanti pralayakale, pranamabhilaksayitva
pranatmanaivojjihate [2] pranadevodgacchantityarthah utpattikale ; atah saisa devata
prastavamanvayatta ; tam cetavidvan tvam prastosyah prastavanam prastavabhaktim
krtavanasi yadi, mardha sirah te vyapatisyat vipatitamabhavisyat yathoktasya maya tatkale
mardha te vipatisyatiti | atastva sadhu krtam ; maya nisiddhah karmano
yaduparamamakarsirityabhiprayah I

Breath is prastava deity

BB 97

Thereupon, having heard usasti's assertion the prastotr approached him - went to usasti, with
due respect. "Before this, you, sir, said to me 'O prastotr, the deity etc. etc.” Now, what is that
deity which is connected with the prastava (introduction)? " (4)

On being questioned, usasti said - “breath.” It is only right that breath [1] should be the deity of
the prastava. Why? Because all beings, animate and inanimate, merge into breath, at the time
of dissolution, and also arise out of breath at the time of birth, evolution i.e. in the form of breath
itself. The prefix ‘abhi' (in abhisamvisanti) indicates a connection with, out of (breath) [2]. It is for
this reason that this deity is connected with prastava. If, without knowing this deity, you had
sung the prastava, the introductory section of the sama, your head would have fallen off, if | had
said to you at that time that 'thy head shall fall off.' Thus you have done well, in desisting from
continuing chanting when forbidden by me. (5)

Footnotes:

1. Here breath or prana refers to Brahman is settled in BSBh 1.1.23; this agrees with Tika
also. It is worth thinking as to why the words Brahman, Isvara, or Deva are not used here
directly.

2. Other versions seem to have differences on the word ‘pranatmanaivojjihate’ and the
correct seems to be ‘pranatmana eva ujjihate’(SSS book has pranatmanaiva ujjihate).
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Determination of udgatr deity

Chandogya Upanisad 1.11.6
3 FAHCITIIHATGI I Sl M H=aTT i He dedleleameatsy HaT o faufasachia a
ST AT |7 &aafa Il € I

atha hainamudgatopasasadodgatarya devatodgithamanvayatta tam cedavidvanudgasyasi
mardha te vipatisyatiti ma bhagavanavocatkatama sa devateti Il 6 ||

Then, the udgatr priest approached him (and said) "You, sir, told me that if, without knowing the
deity connected with the udgitha, you chanted, your head would fall off; now, what is that deity?"

(6)

Chandogya Upanisad 1.11.7
e 3ieY grarer Faflfor § o SATT e anecgHed: Hod MAled T Sadle T IHar=T df
BRIECEIGETIET Hﬂ?ﬁmﬁwﬁﬂwm o Il

aditya iti hovaca sarvani ha va imani bhatanyadityamuccaih santam gayanti saisa
devatodgithamanvayatta tam cetavidvanudagasyo mardha te vyapatisyattathoktasya mayeti Il 7
Il

He said - “The sun. All these beings sing to the sun when It stands on high. He is the deity

connected with the udgitha. If, without knowing this, you had chanted, your head would have
fallen off, if | had said so." (7)

TUNEITTAT TTTS: ShcTHT AT SCINAHTFIHFINAT 3T dell Saafd |l

gee: 3feea i grarer | |aifor & ar sanfer sty 3nfecas 3= Fed Wed TMAfed g,
ma—ch—aﬁrm ITESGHATATN RIS ToT: | 37d: ST Saaeanfe gaad |l

tathodgata papraccha katama sa udgithabhaktimanugata anvayatta devateti Il
prstah aditya iti hovaca | sarvani ha va imani bhitani adityam uccaih drdhvam santam gayanti

Sabdayanti, stuvantityabhiprayah, ucchabdasamanyat , prasabdasamanyadiva pranah | atah
saisa devatetyadi purvavat ||

The sun is udgitha deity

BB 98
Similarly, the udgatr priest asked him - "What is the deity connected with the udgitha section (of
sama)?" (6)
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Being questioned, he said - The Sun. All these beings sing or raise their voice to, i.e, sing the
praises of the sun when it stands on high. This sun [standing on high is the deity of the udgitha]
because of the syllable 'ut' being common to both (‘udgitha and uchchaih santam adityam -just
as [prana is the deity of the prastava] because the syllable 'pra’ is common to both (‘prana’ and
'prastava'). The rest as before. (7)

Determination of pratihara deity

Chandogya Upanisad 1.11.8
Y g UfdEd I Fidgadr GadT FaeRA-aIT af daidedrey s Reaia quT o faufasadifa
AT HITdTAGIdchdHT AT Sadfd Il ¢ |l

atha hainam pratihartopasasada pratihartarya devata pratiharamanvayatta tam
cedavidvanpratiharisyasi mardha te vipatisyatiti ma bhagavanavocatkatama sa devateti Il 8 ||

Thereupon the pratihartr priest approached him (and said) - “You sir, said to me 'if, pratihartr,
you performed the pratihara, without knowing the deity connected with the pratihara, your head
shall fall off'; now, what is that deity?" (8)

Chandogya Upanisad 1.11.9
IeATAT gYaTa T & a1 AT s Tegeaaia TfaeRaonta Safed J9T gadr afagR#A=are=r af
UeTaedleTc e ST HHT o SqUTasaaUerdey HATT TUFaed #ATT 11 R |

annamiti hovaca sarvani ha va imani bhatanyannameva pratiharamanani jivanti saisa devata
pratiharamanvayatta tam cedavidvanpratyaharisyo mirdha te vyapatisyattathoktasya mayeti
tathoktasya mayeti Il 9 |I

He said “food”. All these beings live only when absorbing food. This is the deity connected with

pratihara. If, without knowing it, you had performed the pratihara, your head would have fallen
off, if | had said so." (9)

UIAATY g U Sfagdl 39TdIE ShidHT 9T adT HidgRAaR— T |l

evamevatha ha enam pratiharta upasasada katama sa devata pratiharamanvayatteti Il

gse: 3He=I{AT giara | §aifor & a1 gArfey $deaeatag 3iTeATst i wda: gfagwamonfa shafed |
ﬁmmﬁ%mﬂ%ﬂ?ﬂm | FHATTHITNFIET AT |

prstah annamiti hovaca | sarvani ha va imani bhitanyannameva atmanam prati sarvatah
pratiharamanani jivanti | saisa devata pratiSabdasamanyatpratiharabhaktimanugata |
samanamanyattathoktasya mayeti |
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Food is pratihara deity

BB 99
Similarly, the pratihartr priest approached him and asked - “What is that deity which is
connected with the pratihara?" (8)

Being questioned, he said - food. All these beings live only when absorbing food, taking it to
themselves (dtmanam prati). This is the deity connected with the pratihara section of the sama,
on account of the syllable prati’ being common to both (pratihara and pratiharamanani). ‘That |
said so’ and the rest (as in the earlier section).

Benefits if this upasana

BB 100
TEATANEI NIRRT T caTrTeSe AN THERTY: | JTOTeATaRY: Heaae et
HefaAfT |l

prastavodgrthapratiharabhaktih pranadityannadrstyopasiteti samudayarthah | pranadyapattin
karmasamrddhirva phalamiti ||

The three factors of sama viz., the prastava, the udgitha and pratihara, one should meditate
upon them as breath, sun, and food [1, 3]. This is the upshot of this entire section. The reward is
becoming transformed into breath (sun and food) itself or the fulfiiment of the sacrifice [2]. (9)

Footnotes:

1. Again, here it is a matter worth investigating why the direct words which refer to
parmatma are not used here. In several sections, BSBh mentions that Sun and the rest
who are referred to here as deities must be understood as Brahman in this context.

2. The meaning is that the potency of the upasana yields devata sayujya (one reaches
deva loka); or that the potency of the karma sacrifice is amplified leading to fulfilling
results.

3. [Sri Hari Sharma quotes Manu Smriti 2.54 of the significance of food. q@ﬁ?&lﬁ
T caHeaTeRIdeHeads] | T5cdl gd FHIcTd Yideleaed Ha2r: Ipdjayedasanam nityam
adyaccaitadakutsayan | drstva hrsyet prasidecca pratinandecca sarvasah || He should
always worship the food and eat it without disparaging it. When he sees it, he should
rejoice and feel gratified, and he should always welcome it.]

s ThIEEUsSHTSIA ||
iti ekadasakhandabhasyam ||
End of Section 11

cdIaR: gus:
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dvadasah khandah
Section 12

Udgitha in search of food

Chandogya Upanisad 1.12.1
37UTT: AT SEINUETets Sohl ETesY Toral af H3A: FareargHeaars |l ¢ |

athatah sauva udgithastaddha bako dalbhyo glavo va maitreyah svadhyayamudvavraja Il 1 |I

Now, then, (is the expounding of) the udgitha connected with dogs. Baka-Dalbhya or Glava
Maitréya went out for vedic study. (1)

AT GUSSTATAIC T AT ShseTaeiierdl Seatel oo seud NaeTaTureraton ; &1 AT el o

3T HeAwcX QMa: eafHEsT: 3EaMeT: 3N T 3d: H«Md | I a7 § fohel Ih! ATAC:, SodTATIc
SIS ; T aT ATEG:, ATARETIRT A3 ; arereaeandf ; CeITASATION eI ; aw%w
ﬁw‘crmaﬁaw—mw aﬁmaﬁ?ﬂqs—mﬁ%mﬁr T T 38T ﬁv‘s'w 3y
mmla Qreg: FATEATATY: Imwa#ramraaf? 3eddrst
maaﬁﬁ‘ﬁ?%r\t?ﬂmﬁ-m%ml 3¢ adrel ‘Ifaarea=asR (arr 3.21¢13) gﬁra
UhddellTeagaNd UhisHl Fi: | LAl URTadfauTeleld HY: TATEATTRUTHeARHAA T &
s—uf?‘fT;rra?-r I

atite khande'nnapraptinimitta kastavasthokta ucchistocchistaparyusitabhaksanalaksana ; sa ma
bhadityannalabhaya atha anantaram $auvah $Svabhirdrstah udgithah udganam sama atah
prastiyate | tat tatra ha kila bako namatah, dalbhasyapatyam dalbhyah ; glavo va namatah,
mitrayascapatyam maitreyah ; vasabdascarthe ; dvyamusyayano hyasau ; vastuvisaye
kriyasviva vikalpanupapatteh ; dvinama dvigotra ityadi hi smrtih ; drSyate ca ubhayatah
pindabhaktvam ; udgithe baddhacittatvat rsavanadaradva | va - $abdah svadhyayarthah |
svadhyayam kartum gramadbahih udvavraja udgatavanviviktadesasthodakabhyasam | ‘uda
vavraja' ‘pratipalayaficakara' (cha. u. 1 | 12 | 3) iti ca ekavacanallingat eko'sau rsih |
Svodgithakalapratipalanat rseh svadhyayakaranamannakamanayeti laksyata ityabhiprayatah I

Sage goes out for vedic study

BB 101

Earlier, Sruti describes the deplorable state of being without food, the necessity of seeking and
eating stale and unclean food. In order to avoid such a condition, one has to obtain food, and to
that end Sruti proceeds now [1] with the udgitha connected with dogs. This is the chanting of
the sama found by (or revealed to) dogs.

The (story starts with the) name baka who is also a dalbhya being the son of dalbhya, and

another name glava the son of mitra. ( Are there two people or one?) The particle 'va@’ has the
sense of 'cha’; the sense, therefore, is that only one person is mentioned, who was a
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Dvyamusyayana [2], born of two families (one by birth and another by adoption). Sruti cannot be
taken as mentioning two alternative names, because there can be no option as between things,
as there is between actions [3]. The Smrti speaks of persons ‘having two names, and belonging
to two gotras'; it is also found that such persons are recipients of offerings from both families [4].
Or, it may be that Sruti was engrossed with the main subject of udgitha and hence did not care
whether it was speaking of one or two or more sages. The particle 'va’ is meant only to facilitate
the recital of the text [5].

For the purposes of vedic study here the said sage went out to a place outside the village, to a
quiet place near a river. He went out and waited there. The singular number in the verb
'udvabraja’ (went out) clearly indicates that the sage in question was one only (bearing the two
names [6]). The sense appears to be that inasmuch as the sage awaited the udgitha connected
with dogs, it would seem as if his vedic study was for the purpose of obtaining food. (1)

Footnotes:

1. The word ‘atha’ may be understood as now (better) or therefore.

2. He is the son of both - biological father and adopted father.

3. An action can be performed this way and that way (in many ways). But the same object
is not seen (in its totality) in multiple ways.

4. He may get inheritance from both families. It is seen in practice that such a person has
the right to shraddha (death ceremonies) to both.

5. This is to be understood in the sense that upasana is the main topic and not the sage. It
also underscores that there is only one sage here.

6. The singular in verb indicates the sage is only one even though there are two names.

Chandogya Upanisad 1.12.2
IEH AT QAd: WIGH3{d dHwY 2aTel STHAAYLol Al HITATAR I car=ATHaT 3Tt 1| 2 |l

tasmai sva Svetah pradurbabhiva tamanye svana upasametyocurannam no
bhagavanagayatvasanayamavaiiti Il 2 I

A white dog appeared before him; and other dogs, gathering round that dog, said - "Revered sir,
please sing food for us. We are really hungry.” (2)

FATEATA AT ST F T €T I[Nl 2T : Fel TEH TS TCTTETY TGHT TGRAHN |
d\HO'LI ?IGI"(H ‘\’dla'l ﬁlvd*l dleT: :S‘N-IHCq ﬁ 3Fdded: — oo o: 3'1@73-71 Hdldlo] 3'1IdII€Id

I frsureafeacas: |Wmmm TATEATIIRATIAT: HoeT:
Wmm%wwwmﬁaﬁﬁaqﬁm | Hammma‘aaqm AT a st

svadhyayena tosita devata rsirva svartpam grhitva sva svetah san tasmai rsaye
tadanugrahartham pradurbabhiiva praduscakara | tamanye Suklam svanam ksullakah $vanah
upasametya dcuh uktavantah — annam nah asmabhyam bhagavan agayatu aganena
nispadayatvityarthah | mukhyapranavagadayo [1] va pranamanvannabhujah
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svadhyayaparitositah [2] santah anugrhniyurenam Svaripamadayeti yuktamevam pratipattum |
asanayama vai bubhuksitah smo vai iti |l

The white dog is implored by small dogs to sing for food

BB 102
Being pleased with the learning (of Baka Dalbhya), a deity or a sage [3] took the shape of the
white dog that appeared, was made to appear, for the purpose of bestowing a favour upon him.
Other smaller dogs gathered around that dog and said to him - “sir, please sing food for us. By
singing, secure the food (make that happen)." Alternatively the meaning is that speech and the
organs [4], being consumers of food (necessary for their nourishment) through breath, spoke
thus to the breath-in-the-mouth (mukhya prana). The idea is that, being pleased with vedic
learning, they (the deities) came to help in the form of a dog [5]. And, the smaller dogs said -
“Really we are hungry." (2)
Footnotes:
1. The phrase “mukhyapranam vagadayo va” is better than ‘mukhyapranavagadayo va’ in
Va|| abd Te|| versions.
2. The phrase ‘svadhyayaparitositah’ is better preceded by ‘te’.
For, a mere dog cannot sing.
4. See BrBh 1.3.18 for speech and other organs are nourished by mukhya prana
(breath-in-the-mouth).
5. Here also, prana devatas (deities of breath) are being referenced as the emerging
meaning. For, ordinary people do not have the capability to sing for food; there is also
eulogy of deities-of-breath singing for food.

w

Chandogya Upanisad 1.12.3

dlegiared AT FaeaaHIATAT de Seh! aTed-al Torrdr aT HAF: Fiadrer =< || 3 ||

tanhovacehaiva ma pratarupasamiyateti taddha bako dalbhyo glavo va maitreyah
pratipalayaficakara Il 3 |l

He (the white dog) said to them - “Meet me here in the morning! " Baka-Dalbhya or
Glava-Maitreya awaited. (3)

TqHeFd Qa7 Qe 3aTd dle] &leelehle] e:, Sed HEH=Id S AT A IT: TTcl:shTel STHHATAT |
$EF Ole T, TERTATY YHICUTST aT | YTcT:hIeTehiuT Seehiel Ua FeIcaTse | Heaie e aT
AFARIRTEDNSATHAGAI | AT T § bl STedAT Telral ar AT H: gfarerars<eni Fehafor
earicgd: |

evamukte $va Sveta uvaca tan ksullakan sunah, ihaiva asminneva dese ma mam pratah
pratahkale upasamiyateti | dairghyam chandasam , samiyateti pramadapatho va |
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pratahkalakaranam tatkala eva kartavyartham , annadasya va savituraparahne'nabhimukhyat |
tat tatraiva ha bako dalbhyo glavo va maitreya rsih pratipalayaficakara pratiksanam
krtavanityarthah ||

The sage waits for dog udgitha

BB 103

Being thus addressed, the white dog said to the smaller dogs - "Here, at this same place, meet
me in the morning." The long vowel in 'samiyata’ is a vedic anomaly or it may be a wrong
reading. The reference to the morning is meant to indicate that what is to be done is best done
in the morning because the sun, the bestower of food, is not quite before us in the afternoon.
There the sage, Baka-Dalbhya or Glava-Maitreya awaited, waited for their reappearance. (3)

The dogs sing udgitha

Chandogya Upanisad 1.12.4
d & TS SfSTaHTAT FASTATON: TSUT: Hed I ATHHGIE & T g T 11 ¥ |l

te ha yathaivedam bahispavamanena stosyamanah samrabdhah sarpantityevaméasasrpuste ha
samupavisya him cakruh |l 4 ||

Just as the men who are going to sing the bahigspavamana hymn move round linked to each
other, in the same manner did the smaller dogs move round. Having sat down, they uttered the
syllable 'heem.’ (4)

o QaTeT: TG AT RY: FHET FUAE HATOT qESIITHTAT FATAUT FATSTHTOT: SEIMYENT: HISHT:
Heaa: Hedle AT FUfed, Ud AU T Telcdl 3EY: edded:, Qﬁmﬁa—d
gad: awquﬁazrsqﬁw o %w %Eemama—cr I

te svanah tatraiva agatya rseh samaksam yathaiveha karmani bahispavamanena stotrena
stosyamanah udgatrpurusah samrabdhah samlagnah anyonyameva sarpanti [1], evam
mukhenanyonyasya puccham grhitva asasrpuh asrptavantah, paribhramanam krtavanta
ityarthah ; ta evam samsrpya samupavisya upavistah santah him cakruh hinkaram krtavantah ||

The dogs get ready to sing
BB 104
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Those dogs, having come to the place, moved round in the presence of the sage. Just as the
jnen, the assistants of the udgatr-priest [2] move around holding each other to sing the
bahispavamana hymn [3], so the dogs moved round each catching by mouth the tail of the
other. Having thus moved round, they sat down, and seated, they uttered the syllable 'heem'.

(4)

Footnotes:

1. Tika says ‘sarpanti iti seshah’, and Aa|| and Gi|| have versions without sarpanti. Te|| has
‘anyonyameva sarpanti evam’ and because Upanisad has the word sarpanti, we have
taken this version here.

2. Here assistants of udgatr-priest include adhvaryu and others.

3. Hymns have specialties. The jyotistoma sacrifice has the bahispavamana hymn; in this
the udgatr-priests have to sing nine rk songs which include ‘upasmai gayata’,
‘davidyutatya’, and ‘pavasya’. See Ai. Br. 11.2

The dog udgttha

Chandogya Upanisad 1.12.5

3T3AST3AT3 [ST3AT3 ar gTUT: TATITT: BTAARTAHBIREIGTATT3 | A THBIREIBIBATT 11 9 ||

omadamom pibamom devo varunah prajapatih savitarannamaharaharadannapate |
nnamiharahararaharomiti |l 5 ||

(With numbers)
o3mada3mom3piba3dmoma3 devo varunah prajapatih savita2nnamiha2haradannapate3'nnamiha
2hara2haro3miti || 5 ||

'Om ! Letus eat! Om ! Let us drink ! Om ! May the Deva, Varuna, Prajapati, Savitr bring us food
I O, Lord of food, bring here food. Yes, bring it. Om.” (5)

mﬂaﬁﬁam’fé\‘q’ cATdeATe ; TEUT: AEUTSSTITd: ; TSI, TTelellcdatele ; Afadr
CRICEIEIRNERe 3feT 3Tad | T T T T AT Aot HEAFIH 38 3
ym’ﬁaﬁlﬁuai%wqma —H R I ¥ ft aaeae=rea yafadearcafa: ; T %
dcqToha] ﬁ?lTHHdeHUMHHN dlqdqﬁc‘ﬂm 3TdiseAutcr: | § 3feeTud,

ﬂm&uﬁg@rg’{% 3T eI | AR |

omadamom pibamom devah, dyotanat ; varunah varsanajjagatah ; prajapatih, palanatprajanam
; savita prasavitrtvatsarvasya aditya ucyate | etaih paryayaih sa evambhitah adityah annam
asmabhyam iha dharat aharatviti | te evam him krtva punarapyicuh — sa tvam he annapate ;
sa hi sarvasyannasya prasavitrtvatpatih ; na hi tatpakena vina prasatam [1]
annamanumatramapi jayate praninam ; ato'nnapatih | he annapate,
annamasmabhyamihaharahareti ; abhyasah adararthah | omiti ||
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The song for food

BB 105

Om, let us eat ! Om, let us drink [2]. Deva, the sun is so called because he shines. He is varuna
[3] because he brings rain to the world. He is prajapati because he nourishes the people. He is
savitr because he is the progenitor of all things. It is the sun who is addressed by these
synonymous terms. May the sun, who is all this, bring us food. Having done this, they said again
- ‘O lord of food’ - he is called the lord of food because it is he who produces all food. Only with
the ripening [4] due to the sun, food becomes suitable for consumption by living beings. Hence
he is called the 'lord of food.” O lord of food! bring here food for us; yea, bring it. The repetition
is meant to indicate the importance of the subject. Om this [5] (they said). (5)

Footnotes:

1. Some versions have prabhitam. See translation footnote below.

2. This hymn is called ‘heemkara’. The Tika says ‘heemkara svarupamaha’.

3. Some versions have ‘varana’ with the meaning the entire world follows the sun.

4. The word ‘prabhdtam’ means abundant. Neither this word nor “vrasutam’ as in Val| and
Te|| fits here. The word ‘prasutam’ means without the sun's blessings not a single
molecule will become fit as food; that is the meaning here.

5. This (indicates) indicates the end of the upasana and khanda.

i garGr@UsHTSTA ||
iti dvadasakhandabhasyam ||
End of Section 12

FIICeT: GUs:
trayodasah khandah
Section 13

upasana on stobhas

HIFA AT H FHTGITHFTC AT : HTATT AT REATHTER AT AT I AT 10T
e U eTrdsaleciA , AN ATHTaIaHFTCEcaTdIST —

bhaktivisayopasanam samavayavasambaddhamityatah

samavayavantarastobhaksaravisayanyupasanantarani samhatanyupadisyante'nantaram ,
tesam samavayavasambaddhatvavisesat —
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Introduction to the section

BB 106

Meditation upon the factors or divisions (of sama) which has been dealt with so far is related to
the constituent parts of the sama mantras. Next, Sruti expounds on other meditations in their
connected form, relating to other sama factors appearing in the form of the stobha syllables [1];
and this is expounded at this stage because this is also connected with the constituent parts of
the sdma (when sung).

Footnotes:
1. Stobhas are additional syllables that are added to the verbal texts of the mantras sung,
following the rules of the musical tune, such syllables being in such forms as ha, ha-a
and the like which have no meaning at all and are yet necessary for the musical tune.

Meditation on stobha Syllables

Chandogya Upanisad 1.13.1
31 919 Fieh! 3R AYETShRLIGHT ITUDR: | HTcHGHRISTTAIRR: |1 ¢ |l

ayam vava loko haukaro vayurhaikarascandrama athakarah | atmehakaro'gnirikarah Il 1 1|

This world verily is the syllable ha-u; air is the syllable ha-i, the moon is the syllable atha; the
self is the syllable Iha; fire is the syllable 1. (1)

313 919 ATAT dlich: GI3HR: TATHAT Ied? Aleed TTAGH: — T F IUeaRA (AT, ST 8¢ | & | 88)
SCITATCHF e U HTHTTA, EI3hREAHISH olieh: SeATHITHI | TIETSHN: ; AHAGE HATA FIFHR:
AfACE: ; IRACHFERY THCIET HIFT ANf: SITATCHTHIN §THR IS |
oG JUDPR: ; oge ST HYBRAUNIT ; 3ol 816 RUdH ; HeodlcHT dogs: ; YPRIBRATHATTT
| 3T ST ; ST TS ; TeTeN e e STy SR ; SRfa T TA:, eIl
ITRFR: ; sAtEta T 3meaarfa @aTfor A cIaedcaA=ard |

ayam vava ayameva lokah haukarah stobho rathantare samni prasiddhah — ‘iyam vai
rathantaram' (tam. bra. 18 | 6 | 11) ityasmatsambandhasamanyat haukarastobho'yam lokah
ityevamupasita | vayurhaikarah ; vamadevye samani haikarah prasiddhah ;
vayvapsambandhasca vamadevyasya samno yonih ityasmatsamanyat haikaram
vayudrstyopasita | candrama athakarah ; candradrstya athakaramupasita ; anne hidam sthitam
; annatma candrah ; thakarakarasamanyacca | atma ihakarah ; iheti stobhah ; pratyakso
hyatma iheti vyapadisyate ; iheti ca stobhah, tatsamanyat agnirikarah ; Tnidhanani ca agneyani
sarvani samanityatastatsamanyat ||

Meditation on the five stobhas ha-i and the rest
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This world verily is the syllable ha-a, which is the stobha well known as used in the singing of
the rathantara sama [1]; and it has been declared in vedic text that the (world) is rathantara. On
account of this common relationship [2] between this world and the rathantara sama, this
stobha, the syllable ha-i, should be meditated upon as this world [3]. Air is the syllable ha-i, a
stobha ha-i well known for its use in the singing of the vamadevya-sama [4]. The connection
between air and water is the source of the vamadevya-sama. With this common relationship in
mind, one should meditate upon the syllable ha-i as air. The moon is the syllable atha. Hence
one should meditate upon the syllable atha as the moon. The moon, being not self, rests (sthita)
upon food [5]; hence, on account of the letter tha being common (to the syllable atha and sthita),
and also because of the letter ‘a’ being common to the syllable tha and the term 'annatma’ [6],
self identified in food layer. The self is the syllable ‘iha’ also a stobha. The self is regarded as
perceptible [7] and so is the stobha 'iha'; and on account of this similarity [8] (that the syllable
'iha' should be meditated upon as the self). Fire is the syllable T and all the sama chants related
to fire always end in the vowel 'i' [9]. Hence on the ground of this similarity (the syllable T should
be meditated upon as fire). (1)

Footnotes:

1. This is one of many parts of sama.

2. Sruti says prithvi is rathantara which has ha-u syllables. Because of this common
relationship the syllable ha-u is to be meditated upon as earth.

3. ltis being said that in the sama stobhas are to be meditated with the dristi of earth and
others.

4. Sruti says vamadevya-sama was produced when water wanted union with the wind.
Anandagiri says since vamadevya has ha-i and it is related to the wind, ha-i is to be
mediated as the wind.

5. All these rest on food. They are supported by food.

6. As the moon is the lord of the plants, he is 'annatma’ (or the atma identified in food
upadhi).

7. One who is not-perceptible earlier but becomes perceptible is referred to as ‘iha’, says
Anandagiri. In this way, atma is iha. PrU says ‘ihaiva khalu’. Stobha is also considered
iha. That is the commanility.

8. The syllable ‘tha’ is in sthitha and atha. The syllable ‘a’ is in anna which is in the form of
moon and also in atha. These are the commonalities, says Anandagiri.

9. The fire or agn1 ends with the syllable T.

Chandogya Upanisad 1.13.2
3T R fAga ThRY faedear 3igiReR: gemufafgssr: o TarYsesl I1 arfeavie 1| R ||

aditya ukaro nihava ekaro visvedeva auhoyikarah prajapatirhinkarah pranah svaro'nnam ya
vagvirat Il 2 |I
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The sun is the syllable 'u'. The invocation is the syllable 'é'. The vidvedevas are the syllable
‘o-ho-yi' ; prajapati is the syllable ‘hin'. Breath is svara'; food is 'ya' : speech is virat. (2)

IMET: FPR: ; 3TIRET oA G IMTecilicd FPR/ATT TAr: ; Iecacacy ATfeeT e 3fa
T 3FR: | [Aga ScATEATTH ; ThR: T ; TEIfd T MEadediiid dcard=ard | faeacdar
HRIRER:, F2a¢ed ATfeeT T g1 | SemafafeseR:, snfasecard , fserReg
37cTFAcAld | IT0T: FaX: ; TR 3fd EreT: Wﬂ'(—d(ﬁdcdﬂlﬂqum Iﬁmmgﬁrl—?ﬁﬁ
kicor g Wmmlaﬁ%qﬁﬁmﬁmﬁeﬁa R TifEA
rcfraaa%im?[ I

adityah dkarah ; uccairtirdhvam santamadityam gayantiti [1] Gkarascayam stobhah ;
adityadaivatye [2] samni stobha iti aditya tkarah | nihava ityahvanam ; ekarah stobhah ; ehiti ca
ahvayantiti tatsamanyat | visvedeva auhoyikarah [3], vaiSvadevye samni stobhasya darsanat |
prajapatirhinkarah, aniruktyat , hinkarasya ca avyaktatvat | pranah svarah ; svara iti stobhah ;
pranasya ca svarahetutvasamanyat | annam ya ya iti stobhah annam , annena hidam
yatityatastatsamanyat | vagiti stobho virat annam devataviseso va, vairaje samni
stobhadarsanat I

Meditation on the stobhas G and the rest

BB 108

The sun is the syllable '0'. They sing to the sun when he is on high (uccalh) and the stobha is ‘U’
and in the sama of which the sun is the deity [4], the stobha used is T'. Hence the sun is the
syllable '&'. Invocation or calling is the stobha in the forming of the syllable '€' because of the
similarity with the term 'ehi' (come) (which begins with the letter 'e') used in calling another
person. The visvedevas are the syllable ‘oho-i' because this stobha is found in the sama
connected with the visvedevas. Prajapati is the syllable ‘hin' because prajapati cannot be
described [5], and the syllable ‘hin' also is indistinct [6]. Breath is 'svara’, i.e. the stobha 'svara’;
because of the similarity that breath is the cause of svara (note [7]). Food is 'ya' which is stobha
because it is by means of food that one goes along (yati) whereby there is similarity (between
the stobha 'ya and food). Speech or ‘vak' which is a stobha is Virat for the latter may be taken
as standing for food or as a particular deity: and this is 'vak', because this stobha ('vak') is found
in the vairaja-sama. (2)

Footnotes:

1. The syllable ‘iti’ in ‘gayantiti’ is not necessary.

2. The version with ‘va’ (before samni) in the sentence is better.

3. There are versions with prolonged ‘ee’ at the end of ‘auhoyi’.

4. The stobha ‘U’ is to be meditated as the sun.

5. Tika says - it is determined as black or green. The other interpretation is the since he is
and includes all of the cosmos (Samasthi rupa), one cannot describe as different from
another.

6. The stobha ‘hin' is not uttered.
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7. Because of the life (or strength) provided by breath (vital life force), one can hear a
musical note.

Chandogya Upanisad 1.13.3
A TFAETACE: Fle: FeRT §5hI: I 3 |l

aniruktastrayodasah stobhah sancaro hunkarah Il 3 ||
Undefined is the thirteenth stobha, the indefinite syllable ‘Hum'. (3)

Hoeerd: Iregerdcariad 9¢ AT fAderd o AFad Scad: H>: e qATTETEY 3caY: |
PISTTTATC, 1§ — TAG: FAH: FIHPR: | HAFA TIAA ; HASARFATIAY TAIET SR |

aniruktah avyaktatvadidam cedam ceti nirvaktum na $akyata ityatah saficarah
vikalpyamanasvarupa ityarthah | ko'saviti, aha — trayodasah stobhah hunkarah | avyakto
hyayam ; ato'niruktavisesa evopasya ityabhiprayah ||

Meditation on 'hun’ - thirteenth stobha

BB 109
Undefined, being indistinct, it cannot be determined whether it is this or that. Hence, it is also
indefinite, i.e. having its exact form assumed (according to circumstances [1]). Which is this
stobha? It is the thirteenth stobha [2], the syllable 'hui’. The sense is that this is indistinct, and
hence its peculiar character has not been defined, and in this undefined form it is to be
meditated [3] upon. (3)
Footnotes:
1. There are variations in utterance across different shakhas of samaveda (hunkaro
hupkaro va).
2. Twelve stobhas have been said up to this point.
3. This stobha should be mediated as the undefined karana-atma. This is the root for the
different branches (which manifests differently through shakha bheda) of samaveda,
says the Tika.

Chandogya Upanisad 1.13.4
gIUsTH grelg Al ATl elglseAdldleatiel Hafd I TARTHFAT HIfAE derafave aefd Il ¢ |

dugdhe'smai vagdoham yo vaco doho'nnavanannado bhavati ya etamevamsamna
mupanisadam vedopanisadam vedeti Il 4 ||

If one knows this esoteric doctrine of the samas, the speech itself milks the milk of speech for

him. He who knows this esoteric doctrine of the sdmas becomes rich in food and eater of food,
yes, one who knows this. (4)
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g?ﬁs?ﬁ@ﬁ?ﬁﬂ@ﬂéﬂlummamﬂaﬂawmwmmﬂmﬁwm
gl ag, awuaawaﬂﬁqmﬁ—mfr | gfaReama: raRaREATTY: |
AT RN RE AT S s 31 |

stobhaksaropasanaphalamaha —

dugdhe'smai vagdohamityadyuktartham | ya etamevam yathoktalaksanam samnam
samavayavastobhaksaravisayam upanisadam dar$anam veda, tasya etadyathoktam
phalamityarthah | dvirabhyasah adhyayaparisamaptyarthah |
samavayavavisayopasanavisesaparisamaptyarthah iti Sabda iti [1]|l

Benefits of the meditation on stobhas

BB 110
The text next describes the result following from the said meditation on the stobha syllables. -

Speech itself etc. — this has already been explained (in verse 1. 3. 7). One who knows this
above described secret doctrine, philosophy of the samas relating to the stobha syllables
forming part of the sama chants, to such a person accrues the said result. This is the meaning
of the text. The repetition of the phrase 'one who knows this' is meant to indicate the end of the
adhyaya (chapter [2]) or the end of the discourse on the topic of meditation upon the constituent
parts of sama. (4)

Footnotes:
1. Note Sruti ends as ‘vedeti’ and some versions of bhasya ends as ‘samaptyarthah iti
Sabda iti’ which is in versions Va|| and Te||. See note below.
2. If one starts with an emphasis on ‘iti’, the indication is upasana is over. To say upasana
is over after adhyaya is said to be complete is not the best fit meaning.

s TG AGUsHTSTH ||

iti trayodasakhandabhasyam ||
End of Section (13) of Discourse I.

End of Adhyaya 1

sfa MAcrAgHIRaTSIET A fresHerac s adeRIeaed MAcogHidarad: Hdl
Bl AT ATEHTSY AT FATC: ||
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iti Srimatparamahamsaparivrajakacaryasya srigovindabhagavatpijyapadasisyasya
srimacchankarabhagavatah krtau chandogyopanisadbhasye prathamo'dhyayah samaptah |l

End of Discourse |.
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