Sankaracarya and the Taittiriyopanisad (with
reference to his bhasyas)
- Vijay Pandya
The Taittiriyopanisad (T.U.) is one of those few Upanisads
which have exercised a tremendous influence upon the course
of Indian philosophy over the centuries. It is this Upamisad
which has formed the core of the Brahmashtra available
at present along with some other classical Upanisads. Some
of the sutras of the extant Brahmasutra have been based
upon this upanisad. The very second sitta SHEE I |
(1-1-2) has the passage from this Upanisad ie. @@ =1 37if7
qaft SR, 9 S shata, et afwdfaafs, afsfmmes,
Jesd | for its  visayavakya. The whole of the
Anandamayadhikarana (1-1-12to 19} has the anandamimamsa
of this upanisad as the basis.

Then, there is one theory according to which there were
various Brahmasitras belonging to the various Upanigads,
the Taitfiriyopanisad likely being one of them.

Sankaracarya was not to miss the enormous philosophic
significance of this Upanisad, as is evidenced from the fact
that he has quoted the T.U. in his Brahmasutrasankarabhasya
(B.S.5.B.)142 times.? He has also written a commentary on
the T.U.

Here, before we go deeper into the discussion, it should
be made clear that, we assume both the bhdsvas viz. B.S.S5.B.
and the Tuittiriuopanisadbhdsva to be authentic from the pen
of Sarkaricarya, though occasionally the doubts have been
raised about them. Scholars like Deussen think that the second
interpretation of the Anandamayadhikarana is an interpolation.
Similarly the T. U. bhdasya is also authentic as Sure§varicirya
has commented upon it and there are sub-commentaries upon
the Varrika, a commentary by SureSvaricarya on the T. U.
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Bhasya.’ It may also be noted that the second interpretation
of the Anandamayadhikarana is quite in consonance with
T. U. Bhasvya.

If we want to understand Sankaracarya's philosophical
position towards the T.U., then, his bhasyas on
Anandamayadhikarana (1-1-12 to 19) of the Brahmasitra
and the relevant portion of the T.U. are indispensable.

We know that Sankaracirya has given two interpretations
of the Anandamayadhikarana. The relevant portion of the
T. U. which has been taken up as a discussing point in
the Brahmasutra begins as follows :

TG TTEARRT ST SR | ST | SER
avaTw: | SkEw: gl | gfgem alweRm | Simdhais |
IARGE: | § N W PEsAwmY aweRd e | e ey
T | IEHET UE | SEERT | ) O giew |

From the Atman, the ether proceeded, from ether, the
wind, from the wind the fire, from the fire the waters, from

waters the earth, from earth the plants, from plants food,
from food man, he is made up of food.

And then in the similar fashion the T. U. proceeds further.
In this self of food dwells inside another self of breath
(Pranamaya), again in the self of breath, there is self of
mind (manomaya). Further in the self of mind is the self
of understanding (vijianamava) and in the self of understanding
is the inner self which consists of bliss (anandamaya).

Now the crucial point of discussion in the Brahmasiitra
and in the T.U.bhasya is this self consisting of bliss, Anandamaya.

Who is this Adnandamaya ?
Sankaricarya puts forth two interpretations ih his com-
mentary on the Anandamayadhikarana.

According to the first interpretation put forth by Sankardcarya,
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Anandamaya 1s Brahman.

According to the second interpretation which some scholars
like Deussen have dubbed as an interpolation, (but we believe
it to be as authentic as the first one), Anandamaya is not
Brahman. It is one of the five sheaths, as Sar‘xkarﬁcérya says

in his B.SS.B, dfsfemfreermacg aA<maed-n  gseemm
Fe%< I° The five sheaths extending from the sheath of
food upto the sheath of bliss are merely introduced for the
purpose of setting forth the knowledge of Brahman.

Similar interpretation is offered in the T.U.bhasya, and
in the T.U.bhasya by Sankaracirya the interpretation resembling
that of the first interpretation in the B.S.S.B., is nowhere
mm sight. It is most interesting and edifying to see how
Sankardcarya fortifies the thought that Anandamava is not
Brahman. The bhasya in the Upanisad runs as follows :

IFAANCYT AEIY<g STRAYAS ST oel fooa ToamaraH
Tegetfay: I sifaRmRaIsaeh I SR e Aoy e ae=<d
USRI | TEE Rt

Brahman 1s the inmost of all selves beginning from the
physical sheath and ending with the blissful one. The scripture
starts with the text THIG o1 UGHNR IFWHAM  ctc. with a
view to revealing through knowledge that Brahman as the
indwelling self by following a process of eliminating the
five sheaths just as rice is extracted from the grain called
Kodrava that has many husks.’

Thus Anandamaya is not Brahman and it is one of the
sheaths which one has to transcend in order to realise Brahman.

The TU. bhasya is running close parallel to the second
interpretation offered by the great &ciarya in his B.S.S.B.

As Sankaracarya was writing an elaborate bhasya on the
T.U., he makes some other subtler points which he did not
mention in his bhasya on the Arnandamayadhikarana in the
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Brahmasutra.

We know that in the T.U., after Annamaya comes Pranamava
and so on. At this place, Sarikardcidrya in hts T.U. bhasya

observes T8 FAmETafyy; qehydenfafuralal Qe e
WERFIRR I §Y WHOM: | 99 TSI eI feRRor Frir-

P T SRyt SRS Wale T s 1

Similarly all creatures are possesed of selves by virtue
being provided with the bodies beginning with the mental
and ending with the blissful which successively pervade the
preceding ones and which are made up of the elements,
beginning with dkasa, that are the creations of ignorance.
So also they are blessed with the self by the Self that is
common to all, selfexistent, the source of ether etc,
everlasting, unchanging, all-pervading, defined as truth, knowl-
edge and infinite and beyond five sheaths.®

Further one more finer point Sarkaricarya makes in the
T.U.bhasya which he did not make in his bhdsya on the
Anandamayadhikarana.

AU HARIHIRuEEAi’ 3fd Feafas | wrteE =
FHAUHAATT TPH | WEAUEHET WE<HY SN HOw i
AR | 5 W s whedmEor | sfrfaur-
dWared | 7 @enes ST gYEfs | wtt SeeiEe |
ARHYE & e GeRiAg:

This also follows from the fact of Samkramana (attaining).
The text will say ‘He attains the self made of bliss. (T.U.2-
S) and things that are non-selves and effects are seen to
be attained by others. Moreover the self made of bliss is
mentioned n the text as the object of the act of attaining
just as it is the arnnamayam @manam upasamkramti, he attains
the seif made of food. Nor is the {uaconditioned) Self attainable
since such an attainment is repugnant to the trend of the
passage and 1t is logically impossible. For the (unconditioned)
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Self cannot be attained by the Self in as much as there
is no split within the self and Brahman is the Self, of the
attainer.”

So this argument of attaining js a very subtle one, and
additional too, to the points made in the BSSB by Sankarcarya.
The great &carya offered two interpretations of which he
elaborated the second interpretation and the first one he
altogether ignored in the T.U.bhasya.

About the second interpretation it may be stated that
the dcarya was not wavering between dananda ard anandi
so to say as Belvalkar and Ranade seem to be averring.'2
We may, in fact, conjecture that, the first interpretation was
handed down to Sankaricirya by the tradition and he felt
bounden by the tradition to mention the interpretation of
which he himself was little convinced.

The second interpretation 1s consistent with his overall
relentless pursuit of absolute, rigorous unflincing non-dualism
and which gets reflected tn the T.U.bhasya. In fact, as we
could mark, in the T.U.bhasya, he is more original, vigorous
and incisive unshackled by the tradition.

Regarding Sankaracaryas Brhadaranyakopanisadbhasya,
Daniel Ingalls has observed that Sankaricarya breaks with
traditional interpretations frequently whereas in the Brahmastitra-
bhasva, he is very careful not to depart from the tradition."
This observation, I think, is applicable to T.U.bhasya by
Sankaracarya.

So from the forgoing discussion, it would be seen that
Sankaricarya sets aside that interpretation which connects
'Brahman with Anandamaya. 1 may venture even further, that
had it been in Sankaricirya's power, he would even have
rejected the term Ananda, devoid of any suffix like mayat
which obviously, under no circumstances, he could admit.
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Tradition sanctified by usage and hallowed by time was too
overwhelming for him to reject the term ananda. In support
of this statement, it may be mentioned that, in the whole
of literature by Sankaricirya the most frequent phrase in
the Indian philosophy, ie. succida@nanda taken as a whole
does not occur. Individually sat, cit and even dananda did
occur in the literature by the acarya, but as a definition
of Brahman and even otherwise by way of inserting such
phrases, this phrase sacciddnanda, is conspicuous by its
absence.

So, as with anandamaya, Sankaracarya considered ananda
epithet of Brahman as qualifying it. The epithet dnanda goes
against the tenor of his philosophical strain and despite
Sankaracirya, in the Post-Sankara period the epithet and the
phrase saccidananda have continued to reign unchallenged.

Though there is no direct evidence to prove it but, according
to Sankardcirya, it appears anandaz would bring the worldly
content which would pollute, so to say, Sankaracarya's Brahman.

And perhaps (not sure) the connotations of the word @nanda
contextually used in the classical Upanisadic literature, had
strengthened his aversion to the word dnanda being applied
to Brahman.

It is not very infrequently that in the Upanigads the word
ananda has a sextual connotation. To point out a few :

In the Brhadaranyakopanisad (2-4-11) it is statet that

¥ JY HEEW HYE THRET, U@ 9EW W ey,
& wEE T fEE e, Woads W Sedwen, @
T OOl GEEAY, T3 WaW Ueel AHeEdH, U9 |aw
FgEIH T ThIEAE, U9 Worl fagri ggodergad, ©@ qaui &y
TRNTHIATY, TF GIAETAH T HE7, Ta Q] (S8mion T,
T wumEE UREEEEY ud gdw 3 adseEg o (B.UL2-
4-11)
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It is - as of all waters the uniting poing is the sea.
so of all touches the uniting point is the skin, so of all
tastes the uniting point 1s the tongue, of all smells the uniting
point is the nostrils, so of all forms the uniting poing is
eyes, so of all sounds the uniting point is the ear, so of
all intention (sankalpa) the uniting point is the mind (manas),
so of knowledge the uniting point is the heart, so of all
acts (karma) the uniting point is the hand, so of all pleasures
(@nanda) the uniting point is the generative organ (evem
sarvesamanandanam upustha ekavanam) so of all evacuations
the uniting point is the anus, so of all journeys the uniting
point is the feet, so of all Vedas, the uniting poing is speech."

Similarly in the Prasnopanisad a question is asked : In
whom, pray, are all things established ? (FfFvg ¥d gwfafsa
saifd) And in the answer to this question are supplied
couples having the cause-effect relationships. As birds resort
to a tree for a resting place, even so, O friend (Pippalada
addressing to Géargya, a questioner) it is to the Supreme
Soul (atman) that everything here resorts.

¥ Ay A gty TEgE wEREN | T T 3 dod Wi
wogfowd | gfret =9 gl S 9 39 T 9 9y
qOE] AHIVEETEET T 95y 7S 9 A 9 g9 9 W
| UAH 9 WY WHaeH ¥ w9 e 9 9Re a6
9 B AR Fremeae = Ty feafieel 5 ) 9 T
9 WY AN W g Gge degemgde 9 fad =@ wufaes
¥ oy fouafaasd = wmg faurfaost =
(Prasnopanisad 4-87, 8)
Earth and the elements of earth, water and the elements
of water, heat (fejus) and the elements of heat, wind and
the elements of wind, space and the elements of space, sight

and what can be seen, hearing and what can be heard, smell
and what can be smelled, taste and what can be tasted,
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the skin and what can be touched, speech and what can
be spoken, the hands and what can be taken, the organ
and what can be enjoyed (upastjascanandayitavvamca), the
anus and what can be excreted, the feet and what can be
walked, mind (manas) and what can be perceived, intellect
(buddhi} and what can be conceived, egoism (ahamkara)
and what can be connected with ‘me’, thought (citra) and
what can be thought, brilliance (fejas) and what can be
illumined, life-breath (prdna) and what can be supported.

Similarly in the Kausitaki Upanisad ananda has been
associated with wupastha - a generative organ. The passage
runs thus

He says to him ‘Wherewith do you acquire (ap) my
masculine names.

‘With the vital breath (Prana masc.)’ he should answer.
‘Wherewith feminine names 7
‘With speech (vac, fem.)
‘Wherewith neuter ones 7

‘With the mind (marnas, neut.)’
‘Wherewith odors 7’

‘With the breath. (Prana)y
‘Wherewith forms 7’

‘With the eye’

‘Wherewith sounds ¥

‘With the ear’

‘Wherewith the flavors. of food 77
‘With the tongue’

‘Wherewith actions 7’

‘With the two hands.”
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‘Wherewith pleasure and pam 7
‘With the body’
“Wherewith bliss, delight and procreation 7’
‘With the generative organ’
(‘Ken anandam, ratim, prajatimiti, upasthena’)
‘Wherewith goings 7
‘With the two feet’
“Wherewith thoughts, what is understood and desired’
‘With intelligence (prajiia), he should say.'®

Similarly in the same Kausitaki Upanisad, further, father
says ‘My bliss, delight and procreation in you [ would place.
The son replies : Your bliss, delight and procreation in me
I take.’

(< W@ weifd @ W g9 o3l gt (Kan UL 2. 11)

It is noteworthy that in the Kau. U. therse three words
viz. dnanda, rati and prajati are being repeatedly used.'
Prajati may be connected with jan to generate, procreate.
Rati may be dealing more with the aspect of sexual pleasure
from ram verb, and ananda may mean a general over-all
sexual gratification or satisfaction.'”

In the B.U., dnanda, as if, has been defined and it 18
not difficult to see that context is associated with sexual
pleasure. Yajhavalkya says 761 3 wurg fermfigrda, et yireq:
[ OWER, ¥ s | (B.U. 4-1-6) Verily, your majesty, by
the mind one betakes himself to a woman. A son like himself
is born of her. He is bliss.

In the TU. context also, the word prajati along with
ananda occurs and there is a word ampta also alongwith
prajatiramyptamananda ityupasthe  (T.U.3-10-3).

It can be seen that all these words prajati. anrta and
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ananda are connected wilth upastham, a generative organ.

In the Kau U., it appears that a process of sextual
intercourse 1s purporied to be described.

WY IR WY SYRA< iq yafeRefd | (Kaw. U 3-

6) With intelligence having mounted on the generative organ,
with the generative organ, one obtains bliss, delight and
procreation.

So far, we have discussed that the word ananda is explicitely
connected with the generative organ and has sexual con-
notations.

And there are some places in the Upanisad where no
direct connection can be perceived, but at the same time,
there are sexual allusions. The celebrated passage from the
B.U. gives an illustration of the erotic or amorous congruence
in 4-3-21 o fwrq fam wefew 7 T/ fesw 9] T,
As a man in the embrace of a beloved woman knows nothing,
without, nothing within.

In the C.U.(7-25-2) 9 91 0¥ W& W¥5=d 17an 1 1d Fsrmerfaaa
FIE WY AAA<: Verily who sees thus, who thinks thus,
who understands thus, who has pleasure in the soul, who
has delight in the soul, who has intercourse with the soul,
who has bliss in the soul. It can be seen that this passage
endeavours to define ananda almost in erotic terrus.

Similarly in the Mundakopanisad, the same words are
employed 1n  the following comntext, viz

o @y 3 wadfawty frenafageaEd
Tfgar  smereie: omowfs: feomrm wafaal afe:
{M.U.3-1-4)

Truly it is life that shines forth in all beings. Understanding
this, one becomes a knower. There is no superior speaker.
Having delight in the soul {@mman). having pleasure ‘in the
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soul, doing rites, such a one is the best of Brahma-knowers.

From this discussion, it is certain that the word ananda,
originally used to bhave an erotic or sexual connotation and
hence, might have been considered profane by the philosopher
like Sankaricarya. Of course, it cannot be gainsaid that, in
the Upanisads, the word ananda has been employed in the
non-sexual and unerotic contexts also. But it did not remain
a pure, unalloyed, non-contextualised and shorn of ali undesirable
association. Hence the word ananda was not suitable to
Saﬂkarécﬁrya‘s steadfast, and unflinching pursuit of the absolute
monism.

Sankaracarya did not want to dilute his rigorous, absolute
monism and so he shunned the phrase saccidananda along
with ananda. That was also the reason, why he, having offered
two interpretations in the anandamayadhikarana, left the first
interpretation of anandamaya as Brahman, in the lurch, so
to say, completely ignored it in the T.U.bhasya.

This is how I have endeavoured to unravel! the mystery
d Sapkaricirya's having two interpretations in the
Anandamayadhikarana, having abandoned one in his T.U.bhasva
and not mentioning ever the phrase saccidananda in his entire
literature.
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