
CHAPTER - IV

PHILOSOPHICALDATA
There are different philosophical concepts found in the minor Upanisads 
of AV undertaken for study viz. Concepts of four states (Jagrat, Svapna, 
Susupti and Turiya), Punarjanma (rebirth), Yoga, Mantra, Bhakti and 
Pranava (Aum).

We find several references to the four states viz. Jagrat (waking), Svapna 
(dream), Susupti (deep-sleep) and Turiya (the fourth) in the minor 
Upanisads of AV (undertaken for study) like Sarvopanisad, 
Kaivalyopanisad, Annapurnopanisad etc. Mostly we find that the concept 
is borrowed from earlier texts like the major Upanisads viz. Brhad, Chan., 
Mandukya, Maitrl, and the Gaudapadakarika of the Mandukya Upanisad 
which deal with these four states at length.

The Mandukya Upanisad describes : #*Rlc*TT l wrfr<»w4 W:

R.^9 II The first condition is that of wakefulness,
when the soul is conscious only of external objects and enjoys the gross 
things, and then it is to be called Vaisvanara. Taking this as the base,

self, by means of its four and ten organs of sense beginning with the mind 
and benignly influenced by the Sun and the rest which appear outside, 
perceives gross objects such as sound etc., then it is the Atman’s Jagrat 
(wakeful) state. The four and ten organs of senses referred to above are 
the five Jnanendriyas [Srotra (Ears), Tvak (Skin), Caksuh (Eyes), Jihva 
(Tongue), Ghrana (Nose)]; five Karmendriyas [Vak (speech), Pani 
(Hands), Pada (Feet), Payu (organ of generation), Upastha (organ of 
excretion)] and the four internal organs viz. Manas (Mind), Buddhi 
(Intellect), Citta (Memory) and Ahahkara (Ego). While the reference to 
Sun etc. refer to the presiding deities of the above 14 organs i.e. Dik, 
Vayu, Surya, Varuna, Asvinau, Agni, Indra, Upendra, Mitra, Prajapati, 
Candra, Visnu, Siva and Brahma respectively. Kaivalyopanisad mentions 
this state through which the Supreme Brahman manifests Himself:

By. Upa. (V.3.14) mentions that the state of sleep is alike waking state. 
Just as he sees an object when awake, those too, he sees, when asleep;
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(not so) for in the dream state the person is self-illuminate 1 : *JHlf<d<Ul

: II
Mandukya Upanisad states : WJT^Hls^TFST: felfa: I* I!

i.e. the second condition is that of dreaming, when the soul is conscious of 
internal objects and enjoys the subtle things and then it is called Taijasa.

Gaudapada explains :
w ^ -rtw wu \

w^rra^BPmira ^nw’R: b^.wi

33sR Tf S^TPTRT m: R W4: I

3tsr ^ w wnra ^brrt: 113.3° ii

As through Maya the mind in dream vibrates into the appearance of two 
(Grahya and Agrahya), so through Maya, the mind in the waking state 
vibrates into the appearance of two (Grahya and Agrahya). In dream 
again, the non-dual mind is appearing as dual, no doubt (about it); and 
similarly in the waking state, the non-dual mind is appears as dual. 
Gaudapadakarika further states that all entities in dream are false on 
account of their perception within the body, and owing to the 
apprehension of objects in dream being similar to in the waking, dream is 
fancied to have that waking state as its cause :

«nrf I
3 sjcTFrf II *.3 3 II

wrfeiM nv.^o h

Like the Maitri Upa. (IV.2) : WJJ 3W I Badarayana explains the
dream state as false perception or mere illusion *il*u*tw*

113.3.3 tl l3.3.*BAs
it is referred to in Br. Upa. 4.3.10, “He himself creates the chariots etc.”, 
it means that objects which have no reality appear to exist in dreams just 
as silver does in a mother-o-pearl.

The distinction between the waking and dream states is pointed out by 
Badarayana Vyasa in his Sutra (2.2.29) : ^ R.3.WI
which refutes the views of Buddhists who say that external world is non
existent and it should be considered similar to dreams and the like.

Sarvopanisad defines Svapnavastha (dream state) as : cflP9FTrcftl*T^f:
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3*4: 3T^IW«n#5fq 3RHI33I<*HMcVflt 33TSSWT: ^ I When, even in

the absence of the sound etc. (the self) not divested of desire for them, 
experiences, by means of the four organs, sound and the rest in the form 
of desires; then it is the Atman’s state of Svapna (dream). Commentator 
Upanisad Brahma Yogin states that there is absence of sense organs in the 
Svapnavastha (dream state), then also the desires of Jagratavastha i.e.

Kaivalyopanisad observes that Jiva feels pleasure and pain in a sphere of 
existence created by his own Maya or ignorance in the dream state : ^3$ 3 
3*3: *cf3T33T 1^3*311

The state of dreamless sleep is defined in the Mapdukya Upanisad : 33 
3 3r33 3JI3 3»W3d 3 3?33 Fljf 373fcf 3c^333,1 W333 33

3M^[3t3:313 • IIH U i.e. when the person in sleep desires 

no desires, and dreams no dreams, that state is to be called the state of 
sound sleep. Thus the third condition of the soul is that of sound sleep, 
when being centred in itself and being full of knowledge and bliss, it 
feeds on bliss; it is then called Prajna. Similar type of definition is found 
in Nrsimhapurvatapini (IV.l), Nrsiihhottaratapinl (1) and RamottaratapinI 
(9) Upanisads. Gaudapada specifies the procedure of the mind, which is 
completely controlled and free from imagination, endowed with 
discernment, has to be known properly in deep sleep differently :

3331 P»(^3><r3*3 3)33: I
33R: 3 13^3: 3 3?33: H3bfiT.-3.T* I

fW % 3Hr«ifhr 3 #3# i
3^3 f3«f3 3H *1Mlrtl<*> 333Ttf: H3bsT.-3.3HH

Brahmasutra establishes connection with the intellect even in Susupti in a 
fine or potential form. As it is said : ?3FT
II ^.3 .3*II Similarly Brahmasutra - 333T3T 3lt^ <T^t: avRMpI 3 113.? S3 II say

that in absence of dreaming, dreamless sleep takes place, as also stated in 
Ch. Upa. VIII.6.3; VI.8.1 and Kau. IV. 19. The Brahmasutra - 313: 
33t3t55T3Tcf II 3 .6II convey that when the Jiva returns to the waking state

from the state of Susupti, the Jiva does not realise its identity with 
Brahman experienced in Susupti due to ignorance.

Sarvopanisad defines Susupti Avastha i.e. the state of dreamless sleep as : 
M<3I (d$ *1 fe 3 HM MI3 HI 33TSS?33:3^3^ I i.e. when the four and ten
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organs cease from activity and there is the absence of differentiated 
knowledge then is the Atman’s state of Susupti (dreamless sleep). 
Commentator Upanisad-Brahma-Yogl defines Susupti as the state wherein 
is the cessation of all types of knowledge : q>k5iHl4«"$K-4>i3^rT l

Kaivalyopanisad observes that during the state of profound sleep, when 
everything is dissolved into their casual state, the Supreme is 
overpowered by Tamas or non-manifestation and comes to exist in his 
form of bliss : IIU II

Annapurnopanisad describes this state as what is known as sleeping- 
while-yet-awaking (as, during that state, the difference between the 
cognizer and the thing cognised does not flash in the mind) (11.12). 
Remaining in the state of sleep, though awakened, and in a waking state, 
though asleep, he remains in the interior of the body (III. 12). Hence, 
attaining the state of absolute existence with sentence as a generic feature, 
and assuming the sleep state, he stood motionless as a mountain (III. 17).

^cWII$3 f^fci: sfhF^cRfT^ I

*R6HRRR<l8lfe -W^cil ^TcT: I

B3.^»

€flRT3TcW Wl: I

Dharmaraja Adhvarendra in his Vedantaparibhasa (page 192) defines 
Susupti as : I Profound sleep is that
condition in which a state of nescience has nescience for its object. In 
Vedantasara (39,43,44,45,46) Sadananda clarifies the nature of Susupti. It 
is a state of dissolution of the gross and subtle phenomena in which 
everything is dissolved.

The fourth state known as Tuifya is glorified by the Brhadaraniyaka 
Upanisad as the Supreme : WtfjW TSfald l<\.V*.3 II

'vfsfm i n.r*.*ii w
IH.^tf.fcll Similarly Maitri Upanisad (VII. 11) propound Turiya as the 
highest: I Mandukyopanisad (7) states : ^HRT: W ^

^ wm ^ ths i areFTc^spfaiiTgRc5^RfJRi*r
#4ilcK4y c44^K‘ TnMw*! Wcf IwrtcT ^ 3HTRTI i.e. the fourth state

of the soul is that of pure self-consciousness, when there is no knowledge



89

of internal objects nor of external ones, nor of th.. two together, when the 
soul is not a mass of intelligence, transcending as it does both 
consciousness and unconsciousness, when it is invisible, uncommu- 
nicable,.................. and without a second, it is then to be called Atman.

T. M. P. Mahadevan1 states : “The Mandukya goes one step further than 
the other Upanisads and calls the absolute self Caturtha, which is the same 
as Turiya in order to distinguish it from the changing dtates. The term 
‘Turiya’ meaning ‘fourth’ is highly significant, as it serves to distinguish 
the self from Vaisvanara (Jagrat or waking state), Taijasa (Svapna or 
dream state) and Prajfia (Susupti or the state of profound sleep). These 
four states are described in the Mandukya as the four Padas of the self.”

Gaudapadakarika (1.10-15) states the characteristics of this fourth state as 
that all-pervading capable of controlling the cessation of all miseries, 
powerful, immutable, non-dual among all entities, refulgent. This state is 
not affected by cause and effect and is all seeing :

Sftcf: »

Sarvopanisad defines Turiyavastha (the fourth state) as :
*04Wickfiti cRT dmW I i.e.

when the essence of consciousness which manifests itself as three states, 
who is a witness of the states, itself devoid of states, positive or negative, 
and remains in the state of non-separation and oneness, then it is spoken 
of as the Tunya, the fourth.

Commentator Narayana defines this state as : 3RRTfi>cf ^cRT

5IHHM I i.e. Turiya is the state where consciousness is full of
knowledge undifferentiated from the intervening object. While 
commentator Upanisad Brahma Yogin describes Turiya as the state which 
illumines the presence and absence of states like Jagrat etc.

Parabrahmopanisad states WFfrf% I 

■stPlM

1 Mahadevan T. M. P. — Gaudapada : A Study in early Advaita, page 95-106
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There are four places for realising the inward JT a-Brahman who consists 
of four Padas inside the body. In the eyes, throat, heart and head, there are 
the four states of waking, dreaming, deep sleep and Turya. Moreover, the 
Atman is to be conceived as the Ahavavlya, Garhapatya, Daksina and 
Sabhya fires.1 In the waking state the presiding deity is the God Brahma, 
in dreaming state Visnu, in deep sleep Rudra and the fourth state is the 
indestructible one, consisting of consciousness.

Annapumopanisad deals with this fourth state in details :

fsrararani w i

iftsT wt tJT^Hcr ^fjfSreT tlTcJ^fer^:

i.e. the Turya vision, as merely the creation of the manifestation-part of 
pure sentience, which is attained by the high-souled. It is attained through 
the preliminary practice of Yoga and when it gets ripened, is said to be 
the Tuny a. The Yogi having established himself in the imperishable state 
of the Turiya, characterised by the exclusive enjoyment of bliss, attains 
the higher state of bliss, unaffected by desires. Transcending even that 
state, the Yogi, who attains the Turiyatlta state, is known as the (Videha) 
Mukta (liberated after disembodiment).

The sage in the sleeping state, having got confirmed therein attained the 
form of the Turya and filled with the ordinary bliss, though actually 
devoid of real bliss, he became turned into existence and non-existence. 
This state is defined as : Going up the “I conception”, and the “not I 
conception” in the body and the like and the visual perception of 
existence and non-existence likewise, that which remains non-attached, 
equipoised, and transparent, that is known as the Turiya. that is known as 
Turya-perception, which is transparent, equipoised, and tranquillized and 
is the state of the Jlvan-mukta, which may be characterised as the state of 
the (on-looking) witness. In the case of those that are perfectly 
tranquillised and are yet wide awake, the world as it is (is the Brahman).

1 The Atharvanlya is a consecrated fire taken for the householder’s perpetual fire, the eastern 
one of the three fires burning at a sacrifice, the Garhapatya is the sacred fire perpetually 
manifested by a householder, the Daksipa is the sacred fire place southwards in a sacrifice 
and the Sabhya is one of the few sacred fires believed to be present in the body.
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Moreover, when the “I-conception” is given up and the perception of the 
identity is well established, when the mind is turned into the innermost 
Atman non-differentiated from the Brahman, wherein the mind-arrow is 
dissolved and reduced to the state of non-mindedness, then is attained the 
Turya state.

Sadananda defines Turiya as :
'WfrftcT^cRT ax^O'M-

7TRT RlcWitd It II

Like the unlimited Akasa which is the substratum of the Akasa enclosed 
by the forest and the trees, or of the Akasa which is reflected in the water 
and the reservoir, there is an unlimited consciousness, which is the 
substratum of the aggregate and the individual ignorance as well as of the 
consciousness Isvara and Prajna associated with them. This is called the 
‘fourth’. As in such Sruti passages as, “That which is (tranquil), 
auspicious and without a second, that the wise conceive of as the fourth 
aspect (He is the self; He is to be known) (Mand. Upa.-7).

Conclusion :

Thus, it is observed that the description of the four states found in the 
minor Upanisads like Sarva, Kaivalya, Annapurna follow the 
Gaudapadakarika on the Mandukya Upanisad, prominently. The waking 
state which is just mentioned as the gross state and VaiSvanara in the 
Mandukya Upanisad is described in detail in the Sarvopanisad, which 
states that it expresses through the 14 organs as mentioned earlier. While 
Kaivalyopanisad describes it as the media through which the Supreme 
Brahman manifests itself. Similarly the dream state also referred to in the 
Brhad Upanisad wherein the person as self-illuminated is different from 
the description of Mandukya Upanisad which calls it as Taijasa, wherein 
the soul is conscious of internal objects and enjoys the subtle things. 
Gaudapadakarika (IV.30) clarifies the whole concept saying that in dream 
there is misinterpretation of the objects, which is also agreed by Maitri 
Upanisad (IV.2), which describes ‘Svapna’ as false-perception. 
Sarvopanisad mentions that there is absence of sence organs in the dream 
state and Kaivalya Upanisad mentions that even in dream the individual 
soul experiences pleasure and pain.

Based on the concept of Gaudapadakarika which states that the mind is 
completely controlled and free from imagination in deep sleep; 
Sarvopanisad mentions this state wherein the fourteen organs cease from 
activity. Similarly Kaivalyopanisad mentions dissolution in the casual
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state, during profound sleep. Annapumopanisad (1.52) slightly differing 
from it, mentions that Susupti is a state wherein the mind and all mental 
functions get dissolved.

Similarly, the major Upanisads like Brhad and Maitri propound Turiya as 
the highest state. Mandukya Upanisad calls it as the fourth state of pure 
consciousness, known as Atman. Based on this Sarvopani§ad defines 
Turiya devoid of positive and negative states. The Annapumopanisad 
discusses it in details, mentioning it to be characterised by the exclusive 
enjoyment of bliss, which transcends the ego i.e. I-principle.

Thus it is evident that taking the basic concept from earlier texts some 
minor Upanisads of AV have elaborately discussed in detail the four states 
of consciousness.

CONCEPT OF. PUNARJANMA (Rebirth)

The concept of Punarjanma is as old as the RV, wherein RV (1.164.30) 
mentions about the three births of a person. The first birth is that when a 
person is bom as a child, the second birth is by spiritual education and the 
third birth is that which a person takes after death :

W# WcfoT II

The Upanisads also present an account of the idea of Punarjanma and the 
realisation of the soul, the way to achieve the Supreme Bliss and release 
from the bondage of birth and death. The Chan. Upa. (V. 10.4-8) clearly 
refers to the two paths of smoke and light after death. The first is called 
the Pitryana - the way of fathers and the second, Devayana - the way of 
gods : . . . W * • *
-4|wsiW<ilPi" W I According to the first, the soul of a person enters the 

smoke after death and then it enters into night, the dark half of the month 
and from it they pass to the six months in which the Sun moves 
southwards.

Further, the Upanisad makes it clear that the men soon get their births 
(Punarjanmas) according to their conduct. Those, whose conduct has been 
good, attain the birth of a Brahmana, Ksatriya, VaiSya and Sudra and 
those whose conduct has been evil, attain the birth of dog etc.

Regarding the variety of the births, the Br, Upa. (IV.4.4) states that as a 
gold-smith taking a piece of gold, turns it into another, newer and more 
beautiful shape, so the self, after having thrown away its body and
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dispelled its ignorance, takes another ne wer and more beautiful shape, like 
that of the fathers or of the Gandharvas or of the gods or of Prajapati and 
so on.
It states that the birth of a person is based on his last actions and 
behaviour. Further it states that a person make a will according to his 
desire and he acts according to his will and becomes according to his 
actions : ^TT 3PRlt*n W . . . cRf srfWRpl li

The Upanisads propound the desire or Kama as the case of bondage, 
Punarjanma and Karma directly. Even a Jlvanmukta does Karma but his 
actions are without desire (Kama) and therefore his Karma never becomes 
the cause of bondage and rebirth. This is how the Jlvanmukta, after the 
enjoyment of Prarabdha Karma, attains the state of Videhamukti.

In Kathopanisad (1.1.6) the doctrine of rebirth is assumed :
3iyiY*I W Tjf TftTO WSttf I
Wlto wf: Wrf*raprPT# Tgu n.XA II

“These passages bring out several aspects of the theory of rebirth. The 
soul finds out its future body before it leaves the present one. The soul is 
creative in the sense that it creates a body. At every change of body the 
soul takes a newer form”, states S. Radhakrishnan1.

Likewise, BG also refers to this concept of Sukla-Krsna Gati :

miraraT¥ir wfNtwn: n<s.wi

BG-VI.41 refers to the Yoga-bhrasta person who takes Punarjanma in the 
family of pure-minded rich people. Moreover, the reference to 
Punarjanma can also be derived from BG-VI.43, which refer to the 
spiritual impressions acquired in the previous births and BG-VI.45 
mentions KarmayogI acquiring success after many births. Similarly BG- 
11.27 also refer to rebirth. Furthermore BG (IV.5) informs Arjuna about 
the plurality of births :

W* OTtf: w: I
STOTT* T?tWgIs1Sr*liq'c) II I)

1 Radhakrishnan S. — The Principal Upanisads, page-116
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WZ cf WRt I
^ ^ Weft ^r: B^.*3 B

ST^F^RtteWeft •?d% TO ^rfeT** » 5 .*t\ II 
'4ld'H4 ft *£# 1?%^* ^5R? WF4 ^ IR.^I

^fr 3 oMefldiPi ^Rfift m wfr i 

cfp^w ^ for ^ m mwi bya ii

We find reference to rebirth in Yogasutra : #Ptd<^i^lc^<y|lf^^ifd5ii-iH, 13. 

16 B which refer to the knowledge of the previous births from the direct
observation of the habitual potencies [i.e. Sancita Karma (residua actions) 
and Prarabdha Karma (regulated future actions)].

Like the earlier texts, we also find the reference to Punarjanma or rebirth 
in the minor Upanisads of AV undertaken for study like Ksurika (1,18), 
Amrtabindu(ll), Parabrahma(2) and Annapurna Upanisads(IV.52;V.6). 
eg.

■q^T£*TSSc*TT i|n|oq> 

■^l^^dld-W "q-FsN

^^Ir^Plc^W HWTWgl— ^ II etc.

Ksurikopanisad resorts to Yoga or particularly Dharania (contemplation) 
for getting rid of Punarjanma (rebirth). Amrtabindupanisad mentions to 
transcend the three states for obtaining the same purpose. Parabrahma 
Upanisad asks to continuously think about Moksa or Final Beatitude to 
get rid of Punarjanma. While Annapurnopanisad says that there is no 
Punarjanma for a person i.e. a Jlvanmukta who becomes free from desires.

Conclusion :

Thus it is observed that the concept of Punarjanma (rebirth) is as old as 
the RV, wherein there is reference to three births. The major Upanisads 
like Chan., Brhad and Katha describe the philosophy of Punarjanma. 
Similarly BG also refer to the plurality of births. It states that a man may 
take many births till he reaches the ultimate mission of perfection. In this 
connection BG (VI.45 & 43) mentions that the ultimate state is not the 
gain of one life only, but of many many last births. But unlike earlier 
texts, the minor Upanisads do not discuss Punarjanma in detail and do not 
mention the condition of a person, who is to acquire new birth. But the
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minor Upanisads instead show the path by which one can get rid of rebirth 
i.e. attain Final Beatitude.

CONCEPT OF YOGA

The word “Yoga” comes from the Sanskrit root “to link, unite”, to
which is added the suffix indicating completion. So Yoga means
that which unites or links together - ^Fl; I Panini states three

meanings to the word Yoga : (1) Samyoga (union), (2) Samyamana (to 
bind) and (3) Samadhi (identification), i.e. the dissolution of the 
individual into the total being. Many definitions of Yoga1 are found in 
Sanskrit literature. For e.g.

uraraw:«jft «m«n ti4>: %i: n

3. 1, #»T: II

y. d fcjgr^:tsm 4)J i fa 4W 41ii'MPsidH i 

^ 4i§oiii ^itsPU^uui^OTi n

WIRWT snctR^ Wif§ wlkw ^ERFI: dPT: tl

V9. <Hlr*nr«fH faRltif dT ddt did I TOT ¥lrfd ddFil did fcdfddfat II

■fa.^.-SAMSii

6. %Tt ^fxT td^dt 1t i%t dTfireii

We find references to the term Yoga in the minor Upanisads of AV like 
Sandilya (II. 1; III.3), Ksurika (1,11,16,22), Mahavakya (1), Kaivalya 
(2,3), SIta (7) etc. Ksurikopanisad (1,11,16,22) emphasizes on the fact 
that it is through Yoga that a person can be free from the cycle of birth 
and death.

The earlier Upanisads and BG mention the person and the place fit for 
Yoga. Sveta^vatara Upanisad (II.8-10) mentions the eligibility for Yoga 
and the proper place for its practice : e.g.

1 In the &va Saihhita, Devi Bhigavata, Dattatreya-Yoga-^astra, Yoga Yajfiavalkya and 
Gorak$a SamhitS Yoga is defined as the union between Jivatman and Paramatman.



f^srer wi mk fcOP^rrfT *hw il^i i
Wt^T ¥tikf 1%SF#wfkT ^rr«l *HI41?lfH iR.dll

BG (V.24-28; VI.10-13) states the characteristics of Yogi and the proper 
place for Yoga practice:

4dfdrUr4l PUrA<mR’J¥: «$.*<> ||

^ ^ TUfeTO t^TOTRHWR: I 

Hir^fS^d •'ilfipfN* H^.Uil

Similarly the BS IV. 1.7 and 11 i.e. SfraN: WITsf and ?raiRl?Ncf I

discuss about the posture and place for meditation, wherein there is no 
restriction for place except for the mind, which needs concentration.

We find such reference among the minor Upanisads like Ksurika and 
Sandilya. Ksurikopanisad states regarding the eligibility of a person for 
practicing Yoga. With the Citta (Mind) conquered by the penance (of the 
practice of Yoga), remaining in a silent and secluded spot, without 
attachment and without desire, withdrawing his senses (he) will gradually 
become an adept in Astariga Yoga and attain Nirvikalpa Samadhi:

TFTt ^ n;*||

cTdt 1%'fd'dfdTi'kt, I

fdT^^T: ^T#: m II

Similar such reference is mentioned in BG while stating the 
characteristics of a Sthitaprajna person:

WT II3 A4II

According to the Sandilya Upani§ad (1.16) a person endowed with self 
control devoid of all attachments, proficient in the theory and practice of 
Yogic lore, free from anger, ever engaged in the service of the preceptor, 
dutiful to his father and mother, reaching a forest suitable for the 
performance of penance and abounding in fruits, etc. surrounded by 
knowers of the Brahman, resorting to an auspicious monastery, smeared 
with cowdung and the like and provided with all means of protection, 
should commence the practice of Yoga, engaged at the same time in the 
study of the Vedanta :
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NdSw^T ^^fwTTcf: . . . 3<Ri«Rrw TPHCh^ I

Astanga Yoga :

We find the reference to Astanga Yoga, propounded by Patanjali 
prominently in the minor Upanisads like Sandilya and STta. Some of its 
Angas (limbs) are referred to and discussed in the Upanisads like Ksurika 
Atma, Annapurna, Tejabundu, Mahavakya, Atharvasikha, Aruneyl and 
Kaivalya Upanisads. In the STtopanisad, Goddess STta is eulogized as 
possessing the will power, which is three fold viz. Yoga-Sakti, Bhoga- 
Sakti and VTra-Sakti: yrt-Mlcf^iNi -fwTOTsf wmit

iflr TTT ^SpRlfW: I At the time of retraction, for
the sake of rest, when she rests on the right side of the Lord’s chest, in the 
shape of SrI-vatsa, she is the power of Yoga. Moreover, it is stated that ST 
ta is impelled by the devotion of the worshipper, as a result of the practice 
of the eight ‘limbs’ of Yoga : . . . Wi^W3>RT

off IT . . .
IINRWIWN ... I

In the Sandilya Upanisad, sage Atharvan tells Sandilya about the same 
eight fold Yoga adopted for the attainment of the Atman viz. Yama (self- 
control), Niyama (observance), Asana (posture), Praniayama (restraint of 
Prana), Pratyahara (withdrawal), Dharana (stabilizing), Dhyana 
(meditation) and Samadhi (Absorption).

Atmopanisad mentions Pranayama, Pratyahara, Dharana, Dhyana and 
Samadhi as means to contemplate on the Supreme Self: TT ^

. . . 13 H

Kaivalyopanisad (2) mentions Sraddha (faith), Bhakti (devotion), Dhyana 
(meditation) and Yoga as the essential pre-requisites for the realisation of 
Brahman : 1T*I TT #TFq I RII

YAMA :

The word Yama occurs earlier in the Yogastitras of Patanjali who defines 
it as : "W: IR.3° II Similarly, Niyamas are
defined by Patanjali as : #3Trn»>T<n: fWTT: IR.33 II

BG however enumerates these above-mentioned characteristics essential 
for an aspirant of Moksa (BG VII.20; XIII.7; XVI 1-3; XVII-14,15) e.g.
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f?TTT I
<p*rieT ii\9.doii

Sandilya Upanisad enumerates 10 Yamas which are based on the 10 
Yamas specified by Yajnavalkya in his Yoga-Yajnavalkya. The only 
change found here is in place of Japa, Arjava is given in Yoga 
Yajnavalkya (I.50d) and HathayogapradTpika (1.17). Out of these the first 
four are included by Patanjali is Yamas while the last viz. sauca is one of 
the Niyamas.

Sandilya Upanisad enumerates ten Yamas :
^1% ‘3FfTT I i.e. Non-violence, truthfulness, non

stealth, celibacy, compassion, rectitude, forbearance, fortitude, 
temperance in food and cleanliness are the ten Yamas.

Patanjali in his Yogasutras define three out of these ten Yamas:

srffmjrfetBrer ficwr: r.shr wrefogNJ* r.3^b

TrfTORlf R.^II R.3£ II

3Frf*TO#3f R.^s H
*

While Sauca is defined as R.*o|

Based on these definitions, the Sandilya Upanisad defines each of them. 
But the author of Sandilya Upa. defines Himsa instead of Ahimsa and it is 
implied that the reverse of Himsa is Ahimsa:
m Upst ^TFT

i arrsfaf ^ i
TSTWgq^ ITq1^ ells'!I ^fm'ifHlqei'il cfcSfTOT ■Hqq xicT:

I fHdl6I<l 'TFT fwrSPFt><i$H: | Islci*} - 'WTfFTRR

^feT I efq Tpf?5T«TT I WU I tR«*n?*?fWTT B

These ten Yamas as stated in Yoga Yajnavalkya and San. Upanisad are 
also dealt by the major Upanisads like Cha. Brhad, Katha, Mundaka, etc. 
for e.g. Ahiihsa, Brahamacarya, Satya and Arjava are discussed in Chan. 
Upanisad Brhad deals with almost all these Yamas viz. Ahimsa, Asteya,
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Brahmacarya, Dhrti, Day a and Satya. The Yamas like ksama and 3auca 
are found in BG; while Mitahara is mentioned only in the minor Upanisad, 
Brhad mentions Daya and Asteya. Based on these observations as these 
Yamas were there even before Patannjali or Yajnavalkya. The major 
Upanisads are thus replete with different thoughts.

NIYAMAS :

Sandilya Upanisad states ten kinds of Niyamas : WT;
if-til«titel^^4U|^1 qtllfT T3T Iwn: I viz. Tapas, 
Santosa, Astikya, Dana, Isvarapujana, Siddhantasravana, Hri, Mati, Japa 
and Vrata. All these ten Niyamas are in accordance with the ten Niyamas 
specified in Yoga Yajnavalkya (II. 1-19). Moreover, similar Niyamas are 
mentioned in Hathayogapradlpika (1.18), only in place of last two i.e. Japa 
and Vratam, Tapa and Hutam are mentioned.

Patanjali in his Yogasutras define three out of these ten Niyamas :
r.^ii R.^It

|| These concepts are more or less similar as
found in Yoga-Yajnavalkya.

The author of the Sandilya Upanisad defines each of these Niyamas as :

tpt f^mr: i tft «R«iF*n^: tottM^t:

W( I TFT T«TRffrf> 1 ftrgRFPfW TF?
^<MI«f^NK: ! #rf*T ^^l^cbHHff fc^cTc|i<ffur WSfT |

TO I I (Tfsf%T - Tlf=j4» TFRT ITFFT

% wm szrFTfiP^ i i i
I TFFT I TFT IR II

Similar reference as given above is found in Manusmrti which refers to 
Japa as :

1%%g» I
TTRT, Fll^<FJ*r: Wlf# TFFT: ^cT: IR.^II

Kulluka Bhatta comments : Tc?FftT*%sfT TTt T cT^MRj, I WT:

The ten Niyamas specified by Yoga Yajnavalkya, which are borrowed by 
Sandilya Upanisad are also referred to in the Vedic Samhita. For.e.g. 
Tapas is mentioned in X. 154.2. Br. Upanisad refers to Dana, Havana, Hri,
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Mali, Isvara etc. Chan, mentions Tapas, i§ravana, Dana, Mali, Vrata e.c. 
BG also refers to Santo§a, Astikya, Dana, HrT, Japa, ISvara Pujana etc. On 
this basis it is evinced that these Niyamas were present long before 
Patanjali in the earlier Upanisads.

ASANA:

Patanjali in his Yogasutras defines Asana as: II

BG refers to Asana or posture for a Yogi desirous of Moksa :
^ 3^ U ldgr«lf^R*ll4H*llc*H: I 

^Tc^p HlfcHW B

*ri fou ■zrcrMf^rto: i

Similarly, Kaivalyopanisad (4,5) mentions the preliminary requirement 
for meditating on the qualified (Savise§a) Brahman includes proper 
posture. It is mentioned here that the ascetic should sit in Sukhasana 
(comfortable posture) in a secluded place with his neck, head and body 
well-balanced and erect.

^ ^grero: ^fSr: mtt: imi

3T?^T«PPF«r: wst fpj? hwi i

Ksurikopanisad mentions a posture for a Yogi
3^1*114*114 ci414H *1414*14: I 

^fic*rrr% lf3 ^ IR H

Conclusion:

Thus, it is observed that the minor Upanisads follow Yoga-Yajnavalkya in 
toto while discussing Yama and Niyamas. The only difference found is 
Yoga-Yajnavalkya and Hathayogapradlpika consists of Japa as one of the 
ten Yamas, while Sandilyopanisad refers to Arjava in its place. The first 
four Yamas viz. Ahimsa, Satya, Asteya and Brahmacarya are also 
included by Patanjali in his Yogasutra but the fifth Yama mentioned by 
him viz. Aparigraha is absent in the minor Upanisads. Moreover the 
author of Sandllya Upanisad, instead of defnining Ahimsa, defines Hiriisa 
and mentions how it is troublesome to human life, furthermore, Japa 
which is included as one of the Yamas in the Yoga Yajfiavalkya, is 
mentioned in the Niyama category in the Sandllya Upanisad. Even
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HathayogapradTpika mentions ten Niyamas and mentions Tapa and Futam 
in place of Japa and Vratam. It is clear that these minor Upanisads of AV 
follow Bhagvadglta and Patanjali, while refering to Asana i.e. posture.

PRANAYAMA :

The word 'Pranayama' is a conbination of Prana and Ayama of which 
latter term, according to the Amarakosa1 means length, rising, extensity, 
expansion; i.e. it is the process whereby the ordinary and comparatively 
slight manifestation of Prana is lengthened and strengthened and 
developed.

We find an indirect reference to Pranayama or inhalation (prana) and 
exhalaltino (Apana) in the earlier Upanasads like Brhad (VI4.12), 
Ch.(I3.3), Taitt.(III.10.2); Katha (V3.5) and Mapdukya(II1.7). Moreover 
BG also refers to Pranayama indirectly (IV29; V27, XV 14).

Svet. Upa mentions to control breath i.e. perform Pranayama by 
controlling mind:

w^cnwfr: n r .s ii

BG refers to Pranayama as control of breath and Maitri Upanisad (VI.8) 
mentions Pranayama (control of the breath), Pratyahara (withdrawal of the 
senses), Dhyana (meditation), Dharana (concentration), Tarkah 
(contemplative inquiry) and Samadhi (absorption) are described as the six 
fold Yoga :

w yrwii4iqq<R»ii: i

Patanjali defines Pranayama as : lR*Fc«rfct HFTPIPT: I
On its achievement, comes Breath-control, the separation of

the movement of inspiration and expiration. Similarly in Yoga 
Yajnavalkya defines Pranayama as :

Following the earlier texts K§urikopanisad (22) add that by resorting to 
Pranayama, Yogi can attain immortality is freed from the bondage cut 
asunder by renunciation:

1 'MT3TPTPT 3t!%: MftVfrfet ISRt^TII

¥FlT4l*f ffW : B^.^B
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fsr^r W% 1 11 ^ ^ II

rutrff w*pzr fl«Rr^ i
^grm3 m<i^d ^ wm: ii^oii

gm i
^TRf^f^wr M^Vfl rrrr: iis.^h

Both these verses are borrowed by the author of Sandilya Upanisad from 
Yoga Yajnavalkya (VI.37,38 respectively).

Conclusion:

Thus from the references to Pranayama found in the earlier texts like 
Brhad, Chan., Taitt, Katha, Mundaka and Svet. Upanisads as well as BG, 
it is clear that the later texts like Yogasutra or YY borrow this concept 
from the earlier texts and add details to it. The minor upanisads like 
Ksurika and Sandilya thus follow the earlier texts in the depiction of this 
topic.

PRATYAHARA:

Patanjali in his Yogasutras define Pratyahara as : f^TTFf
ftfrSRPnf MT?R: R.^ II i.e. In the absence of the union with

their own objects, the function of the senses to follow, as it were, the 
nature of the mind, is abstraction.

Pratyahara is of five kinds, as mentioned in the Sandilya Upanisad (1.69) : 
rt wf%«r | ftHr<uiftRw«|{ w: i crcspf*n?#f!r
WR: I gRTIR: I Rflw'Rl^slcd gr^TfR: I

5b^rsi<«f -5TRIIR: I

I

The whole concept of Pratyahara is borrowed by the author of 
Sandilyopanisad from Yoga Yajnavalkya, who defines Pratyahara as :

f^ERcff -mnum: i 
fhrf HWIgK: ^ZRl II^.R.-Vs.^ II

DHARAIjIAS :

The Maitri Upanisad (VI.20) states : m: WR RRIT I cFToJ 
WTBli^ten^TfT; rn w toU I It states there is yet a
higher concentration than this. By pressing the tip of the tongue down the
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palate, by restraining voice, mind and breath one sees the Brahman 
through contemplative thought.

Patanjali in his Yogasutras define Dharana as : SfTCWT 13 H
i.e. Concentration is the confinement of the mind in a place.

Based on the earlier texts, Sandilya Upanisad mentions three types of 
Dharana : sm *TKWT l 33T -3TT?*rfT THteRnf, WIURJRr«fTTaf,

I *.V9o || i.e. Stabilizing the mind in the
Atman; Stabilizing the external Akasa (Ether) in the Daharakasa (Ether of 
the Heart); Stabilizing the five Brahmans (Brahma, Visnu, Rudra, Isvara 
and Sadasiva) in the five elements Earth, Water, Fire, Air and Ether.

This concept of Dharana is borrowed from Yoga Yajnavalkya (VIII) 
where it is stated :

114.3 II

114.311

SfKWT: W*TT 3fhbl^1«T3ERif: ^ •

'M c||^-<i^|?ixJc| xf n4.HII

While the Ksurikopanisad (1) mentions Dharana to obtain Yoga-siddhi i.e. 
success in Yoga:

hub

DHYANA:

The concept of Dhyana is referred to in the earlier texts like Ch. Upa. 
VII.6.1: e*TR WT ^ «Tpjcft'£f ^ ^sqFIT

’PffnT . . . «2iFT^ 3qH^1ci I Moreover, it is stated
that He, who meditates on contemplation as Brahman, as far as 
contemplation goes, he is independent : ¥ sqHFT 7TcT
-tfim W WlWCl ’RfrT I anr*nfr Ifc 3$ * Svet. Upa. I. 3 states
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t «iFr4hi^nii
l4iyf5lPi <TTft '<fflftTcHl ^Tfel^WcrSc^F: II?.? 11

^tFRfW ^cSTT wm ^trRRf^R, I 
WT II?.?*||

Maitri Upa. VI.9: WtTcfci f^ 3nw%I^RIlWPi% wftfw
szih a^ifssf **r: •qfa^ ^f§sgtw?ih, ?fif 3i%=Tcr^w^... i

Further it is mentioned in Maitri Upa. VI.24:
cff# ^ f4*M 

aratsIM'** f^UFT wrsgrfw i 
sm§ ^ 1^5#^ % l&gsl  ̂IcJI l lte^

<ipr ^fFJcf ^gfr m Marita Wi ¥: II

Patanjali defines Dhyana as : cR Tlc444»dHdi 13.3 H i.e. Meditation is 

the continuation of the cognition therein.

Sandilya Upanisad on the basis of Yoga-Yajnavalkya (IX-2) mentions two 
kinds of Dhyana - qualified and non-qualified : 3T*f MHH, I dfsfdH wy*! 
MPjTJI hkI I Tjm’EZlFP^ I H^ufHIrMqmifWi^ l?.\9? II

SAMADHI:

Patanjali in his Yogasutra defines Samadhi as : dd^: *^Qs^$TFF^ I
wfir: a?.? 11 11?.*? n dFmfq

#03 ^FlTf^: ll?.H?ll

Similarly Maitri Vpa VL34 states 
*£S Wit cpiffq^ -pRT cT^T, Wf II

Yoga Yajnavalkya defines Samadhi as :
Wf*T: tifldWW 'jflqicHMffllrHdl: I 
<3$»4<4 tM^f ^TRf^: TT?«Pffi*H: ll?o.^||

Sandilya Upanisad on the basis of Yoga-Yajnavalkya defines Samadhi as: 
3?«l Wrfq: I ^ftwrrqWTTc#W^^1t52kf|WWTH^W^^#dF5rrf^T45T^q^

l?A9^ll i.e. the state of union of the JIvatman and Paramatman which is
devoid of the three aspects (of the knower, knowledge and what is known) 
and is of the form of equisite Bliss, partakes of the character of pure 
sentience (and is hence known as Asamprajnata-samadhi or ecstatic trance 
of the unconscious variety).
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Annapumopanisad defines Samadhi as :

3ftr5T WWl$Uif«$H M: R^RfKI fM^T: BS.W

The transcendent pure sentience, which is intensely devoted to the Atman, 
which is ever contended and which faithfully reflects the truth, is termed 
as Samadhi. That state of mind, devoid of agitation, individuality and 
which does not indulge in the pairs of opposites and which is more ' 
constant than Mount Meru, is signified by the term Samadhi.

The same Upanisad further states :

wrrarsrt ■yrcf w b 11

Ft ^ul*rHISK*HlcHc^ WTcT: I 
3RT: tffcltWI *TT5^

There arises in the heart of the, practitioner, who looks upon this 
aggregation of the three Gunas in the light of An-atman, a perception of 
harmony, through the coolness of sentence, this perception of harmony is 
known as Samadhi. Hathayogapradlpika therefore explains :

^Twfrr %rt: i

SlM ¥TWl TTITO ^ I

TTcSPT ^ I
r: B'tf.vaB

The concept of Dharana is present in the Maitii Upanisads As well as 
Yoga-sutras. But the minor Upanisads follow this concept as dealt in YY 
by Yajnavalkya, who mentions it to be five-fold. Dhyana is also referred 
to in the earlier Upanisads like Chan, 3vet, Mait as well as in the 
Yogasutras of Patanjali. Sandilya Upanisad on the basis of YY mentions 
two kinds of Dhyana viz. Saguna and Nirguna, while Annapumopanisad 
defines it as that state which is eternal Ike Meru mountain and devoid of 
agitation. Similar concept is borrowed by Hathayogapradlpika.
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HAJHA YOGA (Physiological Approach):

The meaning of the word ‘Hatha Yoga’ is the union between ‘Ha’ and 
‘Tha, in which ‘Ha’ means the Sun, Pingala Nadi, i.e. the right nostril 
Prana-vayu (breathing) and ‘tha’ means the moon, I# Nadi, i.e. the left 
nostril Apana-vayu (breathing). This is physiological approach. The 
theory of Hatha Yoga propounds that concentration or Samadhi can be 
attained by purification of the physical body and by certain physical 
exercises.
There are seven stages of Hatha Yoga1 as explained by Gheranda. The 
first stage is Sodhana or purification of body. It includes Dhouti, Basti, 
Neti, Loukiki, Trataka and Kapalabhati with their various minor forms. 
The second and third stage comprise Asanas and Mudras i.e. body 
postures. The fourth stage is Pratyahara i.e. restraining the mind from 
passions. The fifth stage is Pranayama i.e. breathing exercises which are 
of several kinds and create enormous powers in the practitioner. Hatha 
Yoga’s main contribution is Pranayama. The sixth stage is Dhyana or 
concentration which is of three kinds. The last is Samadhi. Dharana and 
Samadhi are borrowed from Raja Yoga.

Thus, Hatha Yoga makes physiological approach through nervous system. 
We find reference to only KapalaSodhana in the Sandlya Upanisads of 
AV. The Yogi, assuming a comfortable posture, drawing in the air outside 
through the right (Pingala) Nadi and performing Kumbhaka till it reaches 
as far as the roots of the hair and the tips of the nails, should expel it 
through left (Ida) Nadi, by means of this are accomplished the purification 
of the cranium and the destruction of the diverse diseases inherent in the 
Nadls through which the vital air flows : ^mwm smmm wf

HHfci II Similar reference is found in verse form in
the Hathayogapradlpika (n.48-50) of Svatmarama Yoglndra : 3T«f

ePSJT tM|*H HIT: I

HSHT5HT wft: W WT IIII

3iT%?nHPfar!ir^ i

IR.^II

1 Singh H. G. — Psychotherapy in India, page 149; National Psychological Corporation, Agra, 
1977
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i i

II

ASANAS:

We find the exposition of eight kinds of postures in the Sandilya Upanisad 
(III) viz. the Svastika, the Gomukha, the Padma, the Vlra, the Sirnha, the 
Bhadra, the Mukta and the Mayura :

I The Upanisad defines each of these Asanas, verbatim as 
found in Yoga Yajnavalkya (111.3,5-13,15,16) respectively and 
Hathayogapradlpika (1.21,22,26,52-54,55-56) : TFT -

11

i.e. Placing the soles of the two feet between the knees and the thighs, 
sitting with the body erect and the posture balanced is known as 
Svastikasana.

% •'jwsf I
ciMsfq wm w ii* a

i.e. One should place his right ankle of the leg on the left side of the back 
of the leg and also the left the left ankle of the leg on the right side 
similarly. This is Gomukha, resembling the face of the cow.

3^i=rRMsn^wi«ti«5fs4<i^i
-miw^ ^ i 

vwrm nk ii

i.e. Placing the soles of the two feet over the two thighs, one should hold 
them by the toes, with the two hands stretched out crosswise, this is the 
Padmasana posture.

i.e. Placing one foot over one thigh and another thigh over the foot 
similarly, sitting thus is known as Vlrasana.

li# x[ tfwnj FH|pvl*T ^ U * As II

? fidH, II

II ^ ,6II
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■qtfr cfrfo i
xl ftFSRFrft5* *T#cf II i II

i.e. Pressing the right side of the prepuce with the left heel and the other 
side with the right heel similarly, firmly placing the two hands on the two 
knees, with their fingers outstretched, with his mouth wide open and his 
body well-controlled, he should fix his eyes, on the tip of the nose, is 
known as Simhasana.

Pressing the right part of the Yoni (organ of procreation) above the 
genitals with the left heel, projecting the introspecting mind towards the 
middle of the eyebrows, this posture will be Siddhasana.

IK.^oll

i.e. The Yogi should place the two ankles of the leg below the testes, on 
either side of frenum. Then with both hands holding firmly the two feet by 
their sides, and remaining motionless, this will be the Bhadrasana, the 
panacea for all ills and the antidote against all poisons.

itpfrstr ■■alM \ Tr^RT: i

i.e. Pressing the right side of the subtle frenum by the ankle of the leg 
from the left and the left side of the fraenum with the right ankle, this will 
be Muktasana.

xnli iis.^ii

n

i.e. Holding on to the ground well, with the two palms of his hands, the 
Yogi should firmly fix the two elbows by the sides of the navel, with his 
head and legs lifted upwards and his trunk floating like a stick in empty 
space. This is the Mayurasana, which is the destroyer of all sins.

It is stated further that by whichever posture the body could be held 
comfortably, the man should have recourse to it. By doing so, all the 
diseases that affect the body perish and poisons are assimilated without 
any evil effect. Moreover, to the person who has successfully attained
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Asanas, all the three worlds ; re subjugated.

Siva Samhita (III) refers only to the four Asanas viz. Siddhasana, 
Padmasana, Ugrasana and Svastikasana. It defines Padmasana as :

■3tTT# IHHd: I

crilTTpft ■qpift n

a xil m wf ^: n
^r«TRR?SfT ^:

II^.66II

Svastikasana is defined as :
Wjcfert ^ I
-WFm: ^pira'ld: dTTqSRt II ^ II

Conclusion:

The Hathayogic concept of Asana refered to in the present thesis provide 
us the' detailed information about its practical application; while it is 
absent in the Yogasutras of Patanjali. Patanjali just defines as whichever 
posture-but stable is Asana. Moreover the number of Asanas pointed out, 
by these minor Upanisads of AV follow YY in toto, while some traces of 
such Asanas are also found in the major Upanisads.

MUDRAS:

Sthirata or Stability is acquired by the practice of the Mudrls as stated in 
the commentary in the Hathayogapradlpika (I.VV. 19-35); Mudra is so 
called because it removes pain and sorrow : ?fd TJ5T I Similar
concept is found in Gheranda Samhita (Ch. III).

According to S. C. Vasu1, “The Mudras are similar to Asanas in their 
action and efficacy. The gazing taught in some of these induces hypnotic 
sleep; and the Bandhas, by closing all the exits for air, produce a tension 
within the system, generating thereby a sort of electric current or force, 
called Kundalini Sakti. It is this Sakti, which is the helpmate of the Yogis 
in performing their wonders. The Khecarf Mudra causes evitation of the 
body. The Mudras are mixed physical and mental processes, a bridge

1 Vasu S. C. — The Yoga Jsastra - Foreword, page iv, Pub.-Surendranath Vasu, The Panini 
Office, Bhuvaneshvari Ashram, Bahadurganj Allahabad.
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between Asanas and Pratyahara.”

HathayogapradTpika enumerates ten types of Mudras :

a'SMH’ -siMTOf^sr: II ^ II

f^TtfcTTW ‘SlfrPnWT^ 1 

ji % ^1^4 ii^ .vs ii

Similar ten types of Mudras are enumerated by Siva Samhita (IV. 15) :

TlfFpr w*Nt I

^|R ^rfwEnvFT^ i
n

Ihf.^ll

We find the Mudras like Vaisnavl and Khecarl and Bhandhas such as 
Jalandhara, Uddiyanaka and PaScimatana in the Sandilya Upanisad (I).

Sandilya Upanisad defines the Vaisnavl Mudra as: 

t^T W Tptf II* .3 U

The external vision of the Yogi, when it becomes fixed only on the one 
object in the interior (with the mind concentrated on the VTraja, 
Sutratman, Blja or the Turlya in the Muladhara, Anahata, Ajfia or 
Sahasrara) and in consequence, devoid of shutting or opening the eyelids, 
this is the reputed Vaisnavl Mudra which is well preserved as a secret in 
all the Tantras. The above verse from Sandilyopanisad (1.31) is similar to 
HathayogapradTpika

W TpT ^?n#5 %fw II

Sandilya Upanisad (1.32) states :

3RT?f^lf£|rifaRltlMcH) cfift
fpr wftr*r: wrewrafa i

cf W Cffq ^ 11*.^ 11

When the Yogi, with his vision having turned towards the interior and his 
mental functions and vital air completely at rest, remains always seeing
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and at the same time not seeing, either outwards or down below, with th; 
pupil of his eyes entirely motionless, this is the Khecarf Mudra, which is 
concentrated solely on the one object to be seen and auspicious and 
reveals the state pertaining to Visnu, the Truth which is devoid of the void 
and the non-void (states of sleeping and dreaming). The Yogi with his 
eyes half shut and mind firmly set with his vision projected on the tip of 
the nose, brings about the dissolution of the Ida and Pingala (in the 
Susumna); and experiences the state of ‘I am that entity’. The above verse 
of Sandilya Upanisad (1.32) is similar to that of Hathayogapradlpika 
IV.37:

^ifcl cftf efof IK 11*.^ ||

The external Khecari Siddhi is obtained by making the tongue very thin 
by cutting the frenum to the extent of the thickness of a hair, with the 
blade of a knife resembling the leaf of the milk-hedge plant, every Sunday 
for six months, moving it during successive Muhurtas dedicated to 
Brahman then is brought about the Khecaif Mudra. Then the tongue, as 
well as the mind, moves in Kha or Ethereal space. By means of that, the 
man with the tongue upward is rendered immortal.

^ftft WfsppF: I

ftgif *pcr ?erf ft erf ww nn
^ xrcft W: I 

ftM: rp K TOR: II* .<\V» II

m wf ¥fwfgcr^ b*.h^ii

^r: I

: W W fW fed! llK 
iRfcT W I

Khecari Mudra is defined in Hathayogapradlpika (111.32,33,37, 39-41, 52- 
55) as :
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qteii t ^ ^ ^*fwT i
W&ti ¥ ^T#7 ^ptf %fxT II ^ .Vo ||

i%xf mfw H wnf«rfr mfii it w i 
iHNr ^Rt ^jft ^ MPfofw 113 wi

?IH«H«b wstw: I
^r crf^Ff ^ 113 A3 11

T& 1%PT ^ 1
113.^11

^RT: I

<iglH wn^ftwif h$hsM: 1 
B#TF! clt^ '-Rllttt 113 AH I

Siva Samhita defines Khecari Mudra as : 
%#Rtpf<rf 3J£5T ^sft: 1

f^f Tjf T?Rf falildMIH, I

Tjt^T #snft YPfiT «l*Mm^(ltR: il'MU

H H Vasudevananda Saraswati refers to Guru Dattatreya as established in 
the Khecari mudra

sft^rT tsNO^SLi^Biu 414 H I
te^rrpf sqi^3*ftro^R ffH ii#^^, Hsn^ft ^rto-3H n

Sandilya Upanisad (1.28-29) points out the necessity for the performance 
of the three Bandhas viz. Jalandhara, Uddiyanaka and Pascimatana :

^ ^fsqt ^TTeFSRlf^*?: I 

^dd# ii^.^dll

TTKfr -qrf^iHriPH Wcsrmt ¥^Hlfeq: ll*.WI

The Bandha, known as Jalandhara, should be performed at the end of the 
in-filling of breath. The Uddiyannaka Bandha should be performed after 
Kumbhaka (holding the breath) and before expulsion (of the vital air). By 
constriction (of the anus) below, and when constriction of the throat is
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made suddenly, by Pascimatana in the middle, the Prana will course 
through the Brahmanadl.

Hathayogapradipika states for Jalandhara Bandha :

Jalandhara Bandha is defined as :
1^# fSnj$«F I

cP?*f II

Uddana Bandha is defined here as :
■TT^Scfw^nft ¥FT TTf^FTRTpElt^ I 

3j*nWT W?e%:^RRR: I 

^ TfaiT cfFT I

IIVX6II

' Thus, it is evinced that Sandilya Upanisads discuss this concept of Mudra 
from Hatha-yoga point of view. Similar views and verses are found in 
both these texts-Morevover Siva Samhita also depict the same thing. Both 
the texts i.e. Hatha-yoga-Pradlpika and Siva Samhita enumerate ten 
mudras, out of which three are found in the Sandilya Upanisad viz. 
Khecaii, Uddana and Jalandhara. While the Vaisnavi mudra and 
Pascimatana bandha are found only in the Sandilya Upanisad. The 
Upanisad has not only highlighted its prominent features but has also trust 
to define or depict its prominent pecularities.

KUNDALIN!:

This word comes from the word Kundala or ‘a coil’, ‘a bangle’. She is 
spoken of as coiled because She is likened to a serpent (BhujangT), which 
when resting and sleeping, lies coiled. John Woodroffe1 states : “The 
Sakti coiled round Siva, making one point (Bindu) with it, is Kundalinl 
Sakti.

Sandilya Upanisad states that the seat of the Kundalinl is across, below 
and above the navel. The Kundalinl power is of an eight-fold character 
and made up of eight coils : I

1 Woodroffe John — The Serpent Power, page 35
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^rf^Nrf^r 11

The ‘Serpent Power’ - KundalinI sleeps coiled up in the Muladhara, 
closing with her mouth the entry to the Susumna called the “door of 
Brahman” (Brahmadvara).

KundalinI Sakti is cit or consciousness, in its creative aspect as power. As 
Sakti it is through Her activity that the world and all beings therein exist. 
Prakrti-Sakti is in the Muladhara in a state of sleep (Prasupta) - that is 
latent activity looking outwards (BahirmukhI). It is because she is in the 
latent activity that through Her all the outer material world functions of 
life are being performed by man. And it is for this reason that man is 
engrossed in the world, and under the lure of Maya takes his body and 
egoism to be the real seif, and thus goes round the wheel of life in its 
unending cycle of births and deaths. The Jlva thinks the world to be 
different from himself and the Brahman, through the influence of 
KundalinI, who dwells within him. Her sleep in the Muladhara is therefore 
for the bondage of the ignorant.

According to John Woodroffe1 : “KundalinI is the mightiest manifestation 
of creative power in the human body. Kundall is the Sabda-Brahman, that 
is, Atma as manifested Sakti in bodies, and in every power, person and 
thing. The six centres or Cakras and all evolved there from are Her 
manifestation. Siva dwells in the Sahasrara. The latter is the upper Srl- 
Cakra, as the six centres are the lower. Yet Sakti and Siva are one. 
Therefore the body of KundalinI Sakti consists of eight parts (Angas) viz. 
the six centres of psychic and physical force, Sakti and Sadasiva, Her 
Lord.”2

Sandilya Upanisad (1.54) states : STPf^T^T $0-slrt"m:
1%^$^ I wN THpaf 15R T|#nx^TSr 3PpT ffePFRT

I ITT W?*T f *FTfrT I m

WT Wl, I

Similar reference to KundalinI is found in HathayogapradTpika (III. 104- 
108) but in verses.

The following figure depicts the path of KundalinI and the six cakras in 
human body.

1 Woodroffe John — The Serpent Power, page 227-228
2 See Lakshmidhar’s commentary on V.9 - Saundaryalahari, page 28. Dindima on C.35; ib. 

page 67, says that the eight forms are the six (‘Mind’ to ‘Earth’), the Sun and the Moon.
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THE NADIS :

Yoga Yajnavalkya (IV.26-28) mentions 14 Nadls :

^ tJTBn ^ 4*iR<h1 i
^ il'*.^H

aroF^T ^ »irik1 i
STMT ^^d^tffd^Rd^M^rlMYimi II* .^11

Based on YY, Sandilya Upani§ad (1.15) states that with the support of the 
KundalinI situated in the middle, there are fourteen important Nadls viz. 
Ida, Pingala, Susumna, Sarasvatl, Varum, Pusa, Hastijihva, YasasvinI, 
Visvodara, Kuhu, SankhinI, Payasvinl, Alambusa and the Gandhari Nadls.

There is the Susumna, which is known as the VisvadharinI (the prop of the 
universe) and the Moksa-marga (the pathway to liberation). Attached to 
the vertebral column, behind the anus and known as the Brahmarandhra, 
till the crest of head is reached, it becomes distinct, subtle and all 
pervading. To the left part of the Susumna, there is Ida Nadi and to the 
right is the Pingala Nadi. The Moon of the form of Tamas (Inertia) 
traverses the Ida, the Sun (of the form of Rajas (mobility) the Pingala. 
The Sun occupies the poison-position and the Moon, the nectar-position. 
The two alone occupy all time. The Susumna enjoys all time. At the back 
and the side of the Susumna, are the Sarasvatl and the Kuhu. Between the 
YasasvinI and the Kuhu is established the Varunl. Between the Pusa and 
the Sarasvatl is the Payasvinl. Between the Gandhari and the Sarasvatl is 
YasasvinI. In the middle of the Kanda or knot of the navel is the 
Alambusa. In front of the Susumna, to the end of the genital is the Kuhu. 
Below and above the KundalinI, the Varunl courses in all directions. The 
gentle YasasvinI courses as far as the big toes of the feet. The Pingala, 
going upwards, reaches as far as the end of the right nostril. Behind the 
Pingala, the Pusa reaches, as far as the right eye. The YasasvinI reaches 
upto the right ear. The Sarasvatl reaches upto the tip of the tongue. The 
SankhinI goes upwards upto the end of the left ear. The Gandhari, 
coursing behind the Ida, reaches upto the end of the left eye. The 
Alambusa goes upwards and downwards from the root of the anus. In 
these fourteen Nadls, there are other Nadls occurring.

Sandilya Upanisad (V) states that the Nadls are purified if one conducts
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hlvnself for forty-three days or for three months, four months or seven 
months or thrice four months, during the three junctions of the Ida and 
Pingala breathes and the interval only, by the practice of the Pranayama 
six times. When the Nadls are purified, Yogi’s body becomes light, form 
becomes beautiful, vital Agni increases and the manifestation of the Nada 
is attained.

The Siva Samhita (11.13-15) mentions that there are 3,50,000 Nadls in the 
body of man, out of them, principal are fourteen.

THE TEN VITAL AIRS :

Yoga Yajnavalkya (IV.47-71) discusses in details about the ten vital airs 
and their functions :

¥Tnl)5'RFT: sm W* ^ I
¥FT: ^pffssi «FF5f¥: ll¥.W II

i

Likewise Sandilya Upanisad (1.15) enumerates ten vital airs :

The prana moves in the mouth, the nostrils, the throat, the navel, the two 
big toes of the feet and above and below the KundalT. The Vyana moves in 
the ears, the eyes, the hip. the ankles and heels, the nose, the neck, and the 
buttocks. The Apana moves in the anus, the genitals, the thighs, the knees, 
the belly, the testicles, the hip, the shanks, the navel and the hole of the 
rectal fire. The Udana has its place in all the joints. The Samana pervades 
the hands and feet and all parts of the body and is all pervasive.

Siva Samhita refers to the ten Vayus (III-3.4) and discusses their varied 
functions (III-5-9):

¥WR ^fcP^T TTRTfr ^ I
cjcfrt crrft ¥5f^‘ % wit 113.311

¥FTtS¥FT: W¥: I

113.^11

PRATYAHARA:

Ksurikopanisad states :
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t^RHPUW 3T|^T OTlfra: I

t % TT^offcr -sit ^wq: i

£ ^ m wmv: imui

Having brought his sense-organs under control, and made his mind and 
Prana firm and strong (in the heart), with his thumb (aided by the little 
finger and the ring-finger), he should perform (Dharana of the toes), the 
two ankles and the two shanks, by fixing the three (viz. the eyes, the mind 
and the vital airs respectively thereon and withdrawing them thence). In 
the two knees, similarly in the two thighs and the two made up of the anus 
and the male-organ (Muladhara and Svadhisthana) the fixing and 
withdrawal of the three mentioned above, should be made.

John Woodroffe1 states : “It is noteworthy in this connection that the 
Ksurikopanisad, which speaks of the Susumna, directs the Sadhaka ‘to get 
into the white and very subtle Nadi and to drive Pranayama through it.’ 
These three, Susumna, VajrinI and CitrinI, and the central canal, or 
BrahmanadI, through which, in the Yoga here described, KundalinI 
passes, are all, in any case, part of the spinal cord.”

PRANAYAMA :

Sandilya Upanisad (1.16) mentions the manner of commencing 
Pranayama. A person, worshipping Vinayaka as the deity of his own 
choice, assuming posture, facing eastwards, or northwards, in filling 
through the Pihgala, holding the vital air by means of Kumbhaka, he 
should expel it through the Ida. Yoga Yajnavalkya defines Pranayama as :

Ksurikopanisad also states that one should fill his entire body, by degrees,

Pranava (Om) of four Matras with forty-eight Matras of Vayu in all, after 
blocking up all the doors (exits) of the body; slightly lifting his chest, 
face, hip and neck, as also his heart; he should hold therein the vital airs 
passing through the nostrils having thereby become possessed of

Sandilya Upanisad (1.17) mentions Pranayama to be Variiatmaka
¥RFTIWTPfr»T: ¥FTPTTOt ’TSffcf !

with the Yoga of twelve Matras (in point of length and time) and the

Woodroffe John — The Serpent Power, page 150
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lengthened Prana and then gradually breathe out the air rising up : 
^RlSIWlW*! ¥0^ : TOl: I

YRMTVk^ : rtf I

rn ira: ¥FT: ^T^T TOJc^tcf l*\ II

Annapurnopanisad (IV.44,45) states that the mind can be tranquillised by 
controlling the breath :

^>Flftf^TTT?nTOTsf I
¥l<J||4l4^cT«H : TPiHhffx6*Ff^: IIVXX II

TO W'CWq; I 
MTO YRTOHH \XX\ II

It is stated in the Sandilya Upanisad that the person who is equipped with 
Yama, Niyama and Asana, should practice the Pranayama (restraint of 
Prana), by which the Nadls are purified : TOTfTW^rf TO$W: yiwiiqm*

I iN ^T§*T: TOTfrT 11*.** II

On being asked by Sandilya regarding Pranayama and Nadls, Athartvan 
replies that this body is of the character of ninety-six-digits length (when 
measured by the finger-digits of the respective persons). The Prana is in 
excess of the body (out-measures the body) by twelve digits. It is stated 
that He who makes the Prana remaining in the body either equal to or less 
than the Agni (vital fire) in juxtaposition with it, (in point of the 
coefficient of expansion) by the practice of Yoga becomes an exalted 
Yogi : OT#IIif##i TOT eft m TOrfrt I
The former variety is known as Kumbhaka and the latter the DIrgha 
(elongated) Kumbhaka.

Further it is stated that by causing the Apana to rise upwards and leading 
the Prana downwards from the throat, the Yogi, freed from old age, 
becomes sixteen in point of age :

¥P4 -TO3l^*Tt I
^RTfsrPpfW: 'toit TOTTO l!*.3° II

Prapayama to Purify the Susumpa Nadi :

The Yogi in a firm posture (Asana), possessed of self control, partaking of
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temperate and wholesome food, for the purpose of drying up the 
impurities remaining in the Su§umna Nadi, assuming the Padmasana 
posture, in filling the vital air through the Moon (Ida), holding it in 
Kumbhaka, as far as it lies in his power and expelling it through the Surya 
(Pingala), again in-filling through the Surya (Pingala) and after 
Kumbhaka expelling through the Moon (Ida), should hold it, after in
filling through the Nadi through which he expelled. Similar idea is 
expressed in HathayogapradTpika (11.7,8) :

When a Yogi thus practices Pranayama in the Padmasana posture, the 
difference in the result will be evident in accordance with the practice.

3T«jra<=fiT'^ ¥¥¥ l
¥ diitfowis: n.RR ii

^ n sii
fSyf*. » "V C f\ «S. .

ii*.^ ii

¥T# mi Y5IFR1 I
A , .... . , „ , * „ .. „.,n , „r -,L .V- . U.-A „ A ,,

¥T *RF*HT ll^vsn

Reaching the Highest State through the Bursting Open of the Susumna 
Nadi by means of Kumbhaka :

Forcing open the door of the Kundalini, by constriction of anus, the Yogin 
should burst through the door of liberation (Brahmarandhara). The 
Kundalini, sleeping with its face covering the very door through which the 
Yogi has to move upwards, is encoiled with a curled form like a serpent. 
By whomsoever that power is roused, he is liberated. Should that power 
sleep in the portion above the throat that will conduce to liberation of the 
Yogins. Should it be below the throat that will be for the bondage of the 
ignorant. Should he adopt the Susumiia course, giving up the two courses 
of the Ida and the Pingala, then would he reach the highest state of Visnu.

Reference to the Pranayama is found in Yoga Yajnavalkya (11.71-75) 
moreover, it is stated :
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^Nr^.c|rtRi: WxfT47«1l<ra«Rhr it 5.3 3 II

%crercp»T% fir# i
^r ?TPT f%ftfaP£, <=st%^ fsu# 11^.3311

Similarly the Sandilya Upanisad also mentions Kumbhaka as of two types: 
(1) Sahita (mixed) and (2) Kevala (solitary). The Sahita is joint with 
Recaka (expelling) and Puraka (in-filling). The Kevala is devoid of those 
two processes. Till the acquisition of the Kevala Kumbhaka, the Yogi 
should praise the Sahita Kumbhaka. When the pure Kumbhaka has been 
accomplished, for him there is nothing unattainable in the three worlds. 
From the Keval Kumbhaka, the rousing of the KundalinI is brought about.

sm I ^ I ! crft^fcT:

I fe Tzfnf I «a,***% ^ cR^

f^ralw^: •q^^ferl^ iwf5^! n

Bindu literally means a point or the dot (Anusvara), which denotes {Lit. 
what goes (Anu) with vowel sound (Svara or Svara)} in Sanskrit the nasal 
breathing. It is placed in the Candra-bindu nasal breathing above Nada. In 
its technical Mantra sense it denotes that state of active consciousness or 
Sakti in which the “I” or illuminating aspect of consciousness identifies 
itself with the total “This”.

Sahaja-Pranayama :

Annapurnopanisad (V.25-32) states the rules relating to the Sahaja- 
Pranayama for the eradication of the delusion relating t the existence or 
otherwise of the Anatman. The Prana and Apana airs are endowed with 
the power of moving about upwards and downwards respectively. It is 
mentioned that Pranayama of a superior type takes place during the Jagrat 
(waking) and the sleeping states :

Wife: I

ST^FTtS-cqfw Will: I
WUTWRft 3PTRt5^JWfq^«RT: liq.^ II
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¥er}$ wf^iFr Kf mwe$*r$ *rj im.^> it

Puraka is defined as :
SrS*UfcFPfof WTTT^Ttrf <TW: I

wrcif -q: '^•arsqt im.^n

The contact with the organs of the body, of the Prana (vital air) occupying 
the exterior of the body to the extent of twelve-digit length (from the 
nasal chamber), is known as Puraka (in-filling breath from the exterior).

Commentator Upanisad Brahma Yogin on (V.28) states :
...- - . . - v _ ...- . ... .. r-> nrs ... ...

«rnti ¥^rctttct <icf cr?(
I ^=T: 3tMH6d)|qK 1w WTl^R^pf I

Commentator Upanisad Brahma Yogin comments on Annapurnopanisad 
(V.50) as : '4Pr4lfrH^ 3FKI&d

wi ¥^s8i m ¥t$sr
¥T:¥FTN|^nsf W ?tci ^*TT ^ T«HFW: IW II

Control of the restraint of the vital air (Prana) and the dissolution of the 
mind are to be practised constantly, as means to the same end, stares the 
Upanisad.

Three types of Pranayama is describe in the Sandilya Upanisad (1.31) :

1. Ujjayl Pranayama:

i frr sp-rfcT!

2. The SItkara Pranayama :
^f>R-t£cfcfr ^

3. The Sitall Pranayama : 
fsTW

Wrf% I

_ , „ „._„r. , ...♦ x......,JV. , . ,x_.
TRTI^n I

Similar references are found in Hathayogapradlpika (11.51-58) :
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3pil'n||41
„• .... • ......... <N » ^

TJ® TT^F2! WT : l
W TWftT gniHTtl, fWclfa SFRFR, IRAU

\*fac$«l4‘dlF>f cRf: I

DHARANA / DHYANA AND SAMADHI:

Ksurikopanisad (10-18) states that a person should meditate on that form 
identical with that of the Marman (vital region), which is in the big toe of 
the foot, transcending the mind, latent, very keen and discerned only with 
a clear intellect. By constantly resorting to such Yoga with keen Dharana 
of the mind of the form “there is nothing beyond the Brahman”, he should 
cut asunder his ignorance, the knot of the heart etc. The Yoga for the 
cutting of the Marman of the shanks is known as Indra-vajra (Indra’s 
bolt)., by resorting to Yoga, he should, without compunction, cut the 
obstacle to Yoga. Then the Yogi should purify the group of Nadls situated 
in the interior of the throat, the one hundred and one Nadls and the 
transcendent and fixed Susumna amidst them. The Susumna is latent in 
the transcendent Brahman, os not possessed of the properties of Rajas 
(and Tamas) and is of the form of the Brahman. Ida stands to the left and 
Pingala to the right (of Susumna). Between the two is that superb spot, on 
knowing which, one becomes the knower of the Veda (the Brahman). 
There are 72000 other Nadls; the projecting of the eyes, the mind and the 
vital airs on every one of them is to be cut off by Dhyana Yoga.

Conclusion :

We find a number of quotations from Yoga Yajnavalkya in the Sandilya 
Upanisad which are in turn borrowed by the HathayogapradTpika. Th 
author of the Sandilya Upanisad has borrowed the concepts of Yoga and 
Yantra from Yoga Yajnavalkya. Shri Prahlad C. Divanji1 in the 
introduction to his text Yoga Yajnavalkya (c. 200 BC-400 AD) opines 
“Sandilya Upanisad (in prose only with occasional quotations in verse 
several of which can be traced to Yoga Yajnavalkya-III-VI) contains 
almost a paraphrase of the contents of Yoga Yajnavalkya (I-IX). It has 
also such new matter which reveals it to be a later work.” The minor 
Upanisads like Jabala darsana, TriSikhi-Brahmana, Yoga. Kundali and 
Yogatattva Upanisads contain many stanzas which are almost the same as

1 Divanji Prahlad C. — Yoga Yajnavalkya - A treatise on Yoga as tought by Yogi
Yajnavalkya, page 118 and 104; B.B.R.A., Society, Bombay, 1954
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those occurring in this work and the Sandilya Upanisad contains prose 
sentences incorporating the very words occurring in the corresponding 
stanzas of this work, and achieved the objects aimed at by the practice of 
different species of Pranayamas, which is a special feature of Yoga 
Yajn.avalkya, as states by P. C. Divanji.”

We also find resemblance in the statements from Sandilya Upanisad and 
verses of Gheranda Saihhita which Samhita is a Tantrika work treating 
Hathayoga. It consists of a dialogue between the sage Gheranda and an 
enquirer called Canda-kapall. a large number of verses of Gheranda 
Samhita correspond verbatim with those of the Pradlpika. It may, 
therefore, be presumed that one has borrowed from the other.

Quotations cited from Yoga Yajnavalkya in Sandilya Upanisad

u ^ l^qf............II $ .3 II Verbatim 1.3
^ Verbatim 1.4 a,b

............. w i

.............

............. wm.*u
3T^T . . . sp56#«r ^lU.H3T,-q||

•tf. &<*f*qR .............^ i
wf............. I3.\si

■rf?qR ^rrf»^.............^ i
wrapf............. ii*.mi

H. ^ ■qR............. i ^ -q^............. i
$d<F£HwqT... 4l<l'M4^<1RdHvll H

Verbatim 1.7 a,b
W&fl -q............. THPf ^ 1 ^............. ^ 1
sqra*P5l........... ^Eraifttr:i3.toi

c. RflRPT............. w 1
............. fsnh(JR.UII

Verbatim 1.8 c,d and 1.10 a,b

V WIT# ^............. *£fa*R*^ 1
«15RFf............. 1%m\ ll^.^ll

WIT# %............. 1

^[Rpf............. ii*.*°b

...............
ftcORd^ 1I3.*3 II

##§31 ^ftf6Fff............... ^iBRR-
^IRcr^ ir.uii

u. ........... ^TRrcrsfqt: ii Verbatim 1.12
u. .............

tf#qrqy«ircK\............. ii^.^ii
Verbatim 1.13

............. nv.^vsn mR quojq^............. II^WTOII

r*. ?i<hfryi«n............. «frO<i?qFi) 'si^r............n n

V\. Chapter IV (in verses) 1.15 (in prose)



Whole chapter V in verses Borrowed by San. Upa. in toto 
1.16 (in prose)

Va. ...............i^ ^qrftftign *TONFrepn4ta:... ezn^m.^ii

.............. i^-33H 3P2T fn^: | Hf^*r:.................
T?sfN^fcHi^ii

■^fFR^TFT :«cf^c^cmicicfi: 

IK.^3R||
Verbatim (before 1.60)

s}i^jicyi«i . . . \<Ricxfr«rpi!icr^ i 
^rf*PTS#..............ll$.3toil

^TinrSTFi . . . 'lJ<R»cqlq^ f^RP^ 1 
^rrf^r*T«^.............. ns.^oii

.............. ^<*1 1
tf<=RHI .. .^N^IPrr *lcf%'Vl:l!3.3£ll nd^H: IIX A111
C^RWI^ ...............Tt:ll^.^o^|| i'tHldl^.............T(: Uprose before

*.^ll
m$\$.............. ?U ft^ll^WI WcO# . . . ■szrT^WZTTB^.^^'SII 

^Fwwtafsrni: zi: ft^lK.^apni
n

.............. TOWin i
wwi..............

WRTWcPFT . . . «ht«KWai K.^3 II 
WK1I . . . ftzjftlzIK.Wre II

l^f^r.............. i ..............M«l^ 1

fs, -V rv. \

3TTriF*nrRT............N^ra II STR^RRTTFTT.............Iq^^q II \ II
^to. ■^irsM.............. ^q?#4t; 1

II

Hl‘4^1.............. Wif4t: 1
■srfi%cfjr . . .

*tra*l<+»... ii$.*toii ... ^i#^^?«zrtii^.^n
^RT:^rf...f^r«rrt^^ i^.wrei ^=KI:-«^fq...1%f%^l[d =£1 llt.$43PIII

3°. .............. Il^-u II 3ff«T WTISR: . . . UrZUf^lU.^^II

£cS4Pt!i<{iH'*>f

t. awry-ft..............w^n.wi ...............•R.to,^
■5FI TUPlS^i . . .-^Kcfii.-lU.UII ■SIFT.............. ^fchlRKoii

3. *l?Pf«(sW . yy«l3<flK.UH Verbatim 2.11
*. -«#£|fy............. t?W|4 IK.^oaWH Verbatim 2.12 a, b
V ■^T............. ^IN-HI ^I^IK.^XB .............. MWW vin^iH.^II

$. aSFZ||y*>lt$. . . cimR^TOrlK.R^II starry *m$... RwjftR.t* h

to. wf^..............wto^ik.^^ii Verbatim 2.15
6. ... flrfe^cii^^ii i, .3* ii Verbatim 2.18

^tgHTFTT . . ."*!Tf%?ftW^IK.^ 11 ^r«hi «rrc®f... ^rI%yl*pncf!R.3o u
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*o. Verbatim 2.41 ftf^eRST®!..............TO: IIS .3m

u. ............. T4t*Frh*.3V9» 4T3R1..............*Rf-4~'ftll3.'*3ll
S3. ..........xqgpmi n s .34 h Verbatim 2.45
S3. ........... wnfcT: b s .3<Gi Verbatim 2.46

S*. . . . ewm *1^11*.3 o II <4^ H ^ .^311

Sk. ............. *T4fiiBS.3SB ............. II3.*4-^11
s$. 354'lfe............. WlcfIIS.3SH WTTfS............. H3.kS~k3U
V3. 4%«f............. 4 ............. II3 B
S4. f^ffcR!............. WlPtniS.3SB ............. 113.^-^411
sv in -Hjjfafq............ ^mrcfii \ .3* 11 cltf ............. OTRillv.^^ll

3°. iwif^il.. 4rf$m.3kii ............. !*.**-'*» 1
3S. Wfw^............. *T4IIS.3kll ............. IIV.H3»
33. ^............. f?Rmis.3m 'fS.............fcF4T<fll*.kk II

3?. #V» «\ fV IV v«U$W*tI1............Wo ^44II3.3^ II 4l$Nml.............N-cMd. Il'tf.k^H
3*. 4><{vr$............. ftfjhiS 11 \ 3611 4>»{VHc3............. facfkil BV.kX ||

3k. t4 ^cfatfra . . . IMw:l\\3% 11 t4 ..............feflw:ll'tf.m ||

3$. 5144^ . . . 4>q<r4*tctRi*>«W II?.^O n 3144*$ . . . 4>4c4*l4RIWRt II* .m B
3V3. 3fT«t^4........... Wf Will S -V* II ............. 113-^-?o^ ||
34. .. .^^Ii^.kkii 144T  ...........II*.*S II

3V *€RSH4>: . . . 44 II SMB ............. II'*.'*3 II
3o. ^S|<f|pjr______ 4 3T3T4:llS.k^ II .............T 3RT4: ll*.*3 II
3s. .. .SlRif&PillSMIl . . .■pj’yUllV.WII
33. .. .^shRliiSMii
33. tciTCrtT^:... *pU 4143 IIS-^o || ............. 113.3311

3llffcSc4 4<«rg

S. ............. 11 \311 ............. 3-S3
3. ?I<T< NU«l4c4#rilW4> 44f?t US.k3 II 3Rk ...... Ilk.4 II

3. «4«l f«?............. (4*14IIS.3kH ............. Ilk.^.4ll

The above table reveals that the Sandilya Upanisad borrows 30 verses or 
concepts from Yoga Yajnavalkya while the verse, prose and concept of 
Sandilya Upanisad is in turn borrowed by Hathayogapradlpika (33 topics) 
and Gheranda Samhita (3 topics).

A large number of verses of Sandilya Upanisad correspond verbatim with
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those of the Hathayogapradlpika and certain concepts discussed prose in 
the Sandilya Upanisad is found in metrical form with a slight change in 
the Hathayogapradlpika. Moreover, 3 verses / statements are also found 
common with Gheranda Samhita. It may, therefore, be presumed that 
Hathayogapradlpika has borrowed from the Sandilya Upanisad or both i.e. 
the Gheranda and Hathayogapradlpika have drawn from a common source 
i.e. have borrowed from the Sandilya Upanisad.

Many verses from Yoga Yajnavalkya have been borrowed by the Sandilya 
Upanisad. So this Upanisad is indebted to Yajnavalkya, while the 
Hathayogapradlpika and Gheranda Samhita are in turn indebted to 
Sandilya Upanisad.

CONCEPT OF MANTRA

Mantra means : ’Wflcf "3<=bMcfd: I1 “The Mantra is the

concentrated symbol of realisation received from one in whom the Mantra 
lies as conscious energy. When repeated by a Sadhaka, it elevates him to 
the same tune and becomes ultimately revealed by the Sadhaka’, states P. 
Bandopadhyaya.2 The actual purpose of Mantra is to establish close 
relation and personal identification with the presiding deity.

A Mantra is composed of certain letters arranged in a definite sequence of 
sounds of which the letters are the representative signs. A Mantra must be 
intoned in the proper way to produce the desired effect.

Kinds of Mantra :

Mantra can be differentiated as : (i) Vedic Mantra and (ii) Tantric Mantra.

The Vedic Mantra are older, which are to be recited at Vedic Rituals. 
Tantric Mantras are for - (i) Japa (repetition) and (ii) keeping with 
oneself in the form of Yantra. The Tantric Mantras are very short and they 
may be in one syllable called ‘Bljaksara’ or in figures and graphs called 
Yantra.

Kapali Shastri has rightly said, “The Vedic hymns are of a different order, 
they are all Mantras, where the meaning is as important as the text, and 
generally meant for recitals, though a short verse may b selected for Japa 
and meditation.” B. L. Atreya3 says that in the letters of Mantra there is

1 Sabdakalpadnima vol. Ill, page 617
2 Bandopadhyaya P. — The Goddess of Tantra, pages 161-167, second edition, Pub.-Punthi 

Pustak, Calcutta, 1990
3 Atreya B. L. — “Article 1” - Bhartiya Manovigyan compiled by Narayana S. D.; Akhil 

Bhartiya Darshan Parishad, Faridkot, 1963



127

energy effective like medicine but the effect of Mantra is due to psychic 
feeling.” Karambelkar1 2 3 4 says : “The charm was best of all hundreds and 
thousands of medical herbs.”

Among the Vedic Mantras, we find the holy SavitrT Mantra of the RV 
(III.62.10) quote in the Suryopanisad : *Fif sfMf ^TF

’5h=ilq4lt( I

This is found in several Brahmanas2, Aranyakas3 and Upanisads4. There 
are several other Vedic Mantras referred to in the minor Upanisads of AV 
undertaken for study, 'dfcwft: Wl ^ W 3F£C*T: | ^TTcTcT^ I
criwret

Similarly Mahavakya Upanisad also quotes from RV : ^qT: |

tX.W,

Atharvasira Upanisad (4.3) also quotes from RV : a#l c^T ^

#*PT: ll mm
SHfJlFFR M6 .3, f A .* li

Jabalopanisad quotes from Vajasaneyl Samhita : m # Wf W#
___  . * -_ x_____ „n-r_„ - , _ * _ . , ... ^ _ - „3itm«rr: i d i ^r. apprqcj-3.3<>.*n

Sandilya (1.54) and Aruneyl Upanisad (3) also quote from Vedanga 
literature i.e. Baudhayana Dharma Sutras : ^n3T RT qlmqW:

J’vf 3 WIFI mrnm rit. wtep-no.va,
Tantric Mantras are of three kinds : Mulamantra, Malamantra and Blja- 
mantra. Mulamantra means that which is prepared or composed by a seer. 
That Mantra which is chanted or muttered with the help of beads or which 
is in chain formation is known as Malamantra. We find two definitions of 
Malamantra in Prayogasara-tantra :

(i) W t I
(ii) ^MsrfacRfnlJ M l

Similar definition is found in Mantra-mahodadhi : ^

1 Karambelkar V. W. — Op. Cit., page 124.
2 Ait. Br.-IV.32.2; Kaus. Br.-XXIII.3; XXVI.10; Sat. Br. II.3.4
3Taitt. Aran.-1.11.2
4 Svet. Upa.-IV.18
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The Bljamantra of Vedas is ^ . It is made of the initial syllables of the 
four Vedas respectively: 3T (STf^ftf); l 3T (snr -titli

WFl) and 3TJ5RR so 31 + ? + 1 + 3RW< = , Similarly are
formed the BTjamantras or seed syllables like <&, sf, ^PTf, if etc.

Each deity has his or her own Bljamantra, which is used in the worship of 
the deity and such BIja-Mantra is only a part of the entire course of 
Mantras related to the particular deity. We find such Mantras in the 
Dattatreya, Annapurna and Surya Upanisads.

Sr.
No. Mantra (Tantric) Syllables Minor Upanisad of 

AV
^ ami?*? l 06

if ^rf ^f
Wf»THfW^' WIT 1

STW^Wf

IxiPN
aS> if ^?jf ^ I 1x11^'^

H- ST SrlT^R -R: 1 O c
<rn if WIT 1 X\ SrlT^

aS> H w 3FHT Wl IT IT \ in:
-mm i

Sr!#*?

C. SrfT^ 1* 'f «BT 1
f^TWt ^ -5TM fWira ¥FRTFR II

The influence of Tantra on the method of worship is clearly seen when the 
seers use some mystical Tantric words as the part of the Mantras, they 
recommend for the worship of the deities viz. BIja, Kilaka, Rsi, Devata 
etc. refer to the chart given below :
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MANTRAS

Sr.
No.

Syllables Mantra Devata Bija Kilaka Sakti

v<mm SR. > IxT - -

wsm «rt it Ten 5^ i wrtq - - -

3mm 5T HriT^TR HH: » 3?«Prr
5 qxiptWR HH: 1

«StT#S Hit:

siwrsrc: atf if teft

Wft 1

5'fifcN Wfi

H. 'frsvrcrc "$* "ff ^

I

3H

5. it

w fwrq

WTCTFR II

IrTT^J

The Mantras found in the Dattatreya Upanisad are viz. One syllabled 
(Ekaksan), Six yllabled (Sadaksan), Eight syllabled (Astaksan), Twelve 
syllabled (Dvadsaksari), Sixteen syllabled (Sodsaksari),etc.

a3> arrf^T is the eight syllabled Mantra of Sun-God. Om is the
chief of the Bija Mantras,1 hence in the beginning of every Mantra ‘Om’ 
should be chanted. All the end syllables have said to be evolved from 
Pranava-Blja - Om.2 The Mantra - srrfHcH 3Rhr*f - occurs in Taitt.

A.-X. 15.1 as well as in the Mahanarayana Upanisad-Xffl.l. The word 
Ghrnih has three meanings : (1) Heat, sunshine, (2) A ray of light or (3) 
Sun.3 thus, Ghrnih is another appellation of Sun God.

The most important and perhaps also the oldest of the BIjas is of course 
the syllable OM. The speculation on this sacred sound begins in the 
Upanisads and continues into the Tantrie texts. Its three components A-u- 
m are equal to the Trimurti : Brahma, Visnu and Siva, who are said to 
create, maintain and destroy the universe.

According to the Siva Puraiia, a text which deals profusely with the 
symbolism of Om, the three deities just mentioned originated from these

1 Joshi Mahadev Shastri — Bharatiya Saihskrti KoSa
2 Apte V. S. — Sanskrit-English Dictionary, page 199
3 Amarakola-I.3.33
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three components. Here (page 841) Om is divided into five components : 
The A, U, M, Nada and Bindu. They possess as their presiding deities 
Brahma, Visnu, Rudra, Mahesvara and Sadasiva who together constitute a 
Saivaite pentad performing the five acts of Siva (Siva Purana, page 761).

Thus it is observed that the minor Upanisads contain both Vedic and 
Tantric Mantras showing the effect of the Tantra on them.

CONCEPT OF BHAKTI

The word Bhakti is derived from the root V^Bhaj, which has several 
meanings : to serve, to honour, to love, to resort to, to favour, to adore, to 
share in etc. Bhakti, therefore, has the primary meaning of adoration, 
devotion or worship.

The Vedas are undoubtedly the earliest available records of Bhakti 
containing ‘rcas’ signifying eulogies and prayers., “. . . if early origins of 
Bhakti are to be traced to any Rgvedic hymns, then it must be to those 
addressed to Indra . . In the Varuna hymns (RV-VII.86), the 
affectionate and friendly familiarity of the devotee with the Deity is 
portrayed. RV-I.24.1, 62.11 and VII.22.5 also give touching expression of 
devotion. Dr. B. N. K. Sharma1 is of opinion that the Germs of Bhakti 
doctrine could be detected in the striking expression met with in the RV 
(1.24.5).

The hymns of the RV (V.82.2; VIII.42.1) exhibit the doctrine of Grace 
(Krpa-prasada) also, which is so closely associated with Bhakti. Thus the 
poets of the RV may be said to possess the characteristics of the types of 
Bhaktas, especially of Arta, Artharthin and the Jijnasu, later on mentioned 
in the BG (VII. 16) :

«FT UT -5RT: l
Straf fwWRjTCsrfsff HFft II

Thus, it can be avered that the concept of Bhakti is not fully developed in 
thr RV as it is in the BG, Purana literature or in the Sutras of Sandilya and 
Narada. Adya Prasad Misra2 opines : “It is but natural since the concepts 
or ideas for which these forms stand in the Rk Samhita, have been 
developing and consequently undergoing great changes in due course.”

Among all the major Upanisads, the Svet. Upanisad depicts Bhakti both of

‘ Sharma B. N. K. — A History of Dvaita School of Vedanta and its Literature, vol. I, 
Bombay, 1960, page 16

2 Misra Adya Prasad — The Development and Place of Bhakti in Sankara Vedanta, page 41, 
Sanskrit Department, University of Allahabad
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the Lord and the preceptor in its concluding verse :

w 33 W I
w«rf: a WRt h^ichhs ii^:r3h

According to this Upanisad, the secret knowledge of the Atman is 
revealed to that aspirant alone who is deeply devoted to God and his 
preceptor. This Upanisad, thus, mentions the doctrine of self-surrender 
(Prapatti) as a vital in gredient of Bhakti and mentions the word Bhakti in 
this sense for the first time in the Upanisads.

BG (VIII. 10,22; IX. 14,22,29; X.54; XIV.26; XVIII.55,68) mentions 
Bhakti as means to obtain the Supreme Being. God Krsna tells Arjuna that 
he accepts the offering of those who offer Him with utmost devotion (BG- 
IX.26). Moreover, Sri Krsna assures in BG (IX.22) that one who worships 
Him unswvering devotion, He looks after his well-being. R. D. Ranade1 
opines : “Bhagavadgita is the earliest exponent of this doctrine of 
Parabhakti. In a famous verse in the BG, we a re told : ■STTSRTFI

^ i^.^van In this verse, occurs the germ of Aikantika 
Dharma . . . the principle of Supreme Bhakti.”

According to S. Radhakrishnan2, “Bhakti or true devotion according' to 
Gita is to believe in God to love Him, to be devoted to Him, and to enter 
into him. It is its own reward . . . The Gita however recognises Nirguna 
Bhakti or devotion to the qualities as superior to all else.”

In the Brahmasutras although Bhakti is understood in its wider sense, 
which includes Upasana also, the only references to Bhakti are found in 
the third Adhyaya, where it is refered to as ‘Abhidhyana’ and 
‘Samradhana’ : RidfCd cfWtWFI13.^Ali;

13.3* ||
Kaivalyopanisad mentions Bhakti as a means to attain the Supreme Being:

Commentator Upanisad Brahma Yogin
mentions these four i.e. Sraddha implicate faith, Bhakti i.e. unswerving 
devotion to it, Dhyana, i.e. abundant flow of conviction relating to things 
cognate with the quest, prescribed by the eradication of belief in things 
that that are detrimental to its attainment and Yoga, i.e. with the one 
pointed mind, concentrated in the attainment of the quest, they form the 
essential prerequisites for the realisation of Brahman : PUpW**WH>i

1 Ranade R. D. — Bhagavadgita, the Philosophy of God Realisation, page 101
2 ibod, page 563, 565
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ftffshr W ^ m*tT ^TSTTcSFcf WT
^Ffl¥h^«f: I i^T5T8rffer^fe: mt, ^r5l«fTO ’rfw:,
WTtft^rarTOrailtojf «TFf, Jf^SItMvRIRtft: ■#»!:, t& ^FFRcTT ¥1T 5TT^ 

11^ IE

Krsnopanisad (25) gives an allegorical description stating that true 
devotion to the Lord incarnates as Vrnda (the GopT of the name of Radha), 
who ever abides with the Lord : °pefl[ *rfw: feb-Mi
RH3RH Commentator Upanisad Brahma Yogin comments :

The word Upasana means sitting near, mentally approaching an ideal or a 
concept prescribed by the scriptures. Sankaracarya in his Brhadaranyaka 
Bhasya on I.iii.9 states : TRt'RFlTsf^Tt ^¥®TT cT«IT
jpra><F|ni 3TRPT ftnFf ^^|5!fcisi#T 4Md^dlRw^MlcqifaqHlf^RbR(c»

Wcf I Thus, according to Sankaracarya, the object of
meditation may be any Sastric object or any deity or Brahman. In his 
introductory Bhasya on Chan. Upa. Sankaracarya states :

ct^ctT^lcj^i^cjjccti^ I i.e. Upasana may lead to realisation
through the purification of mind, but by itself it falls far short of ^self- 
realisation (Jnana).

The Upasanas of the devotional type are found scattered in many 
Upanisads. Beyond personal God, they visualised an Impersonal Entity 
which transcends everything : ^ WRT I^T.^T-

II As a powerful means for preparing the aspirants for the realisation
of that entity, the Upanisads hit upon ‘Ahangropasana’, in which the self 
is deliberately identified with different aspects of Brahman or with the 
qualified Brahman CSF£°F ^tST). Chan. Upa. (III. 12.4) thus state that the 
highest meditation is reached where Brahman is presented as identified 
with everything which is good, noble and beautiful and the meditator then 
thinks himself to be no other than Brahman, thus qualified.

Similarly the Upasana is also mentioned in the minor Upanisad of AV 
taken up for study.

In the Dattatreyopanisad Lord Narayana asks Brahma to worship His 
rhythmic glory, which is characterised by Absolute existence, sentience 
and bliss : *nw I

Amjtabindupanisad states that the wise man should meditate on that
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imperishable Brahman, if he desire the peace of his soul : dfciSMiSR
Similar view is expressed earlier in BG-XII. 12.

We find the reference to Dhyana in the earlier texts like Chan. (VII.6.1,2; 
VII.26.1); Kausitakt (111.2,3,4,6); Svet, (I.14)an Maitn (VI.9,18,24). BG 
refers to Dhyana in XII. 12; XIII.24. Chan. (VII.6.1) refers to Dhyana as 
one which achieved or accomplished makes the person best among all 
men. While Chan. (VII.6.2)refers to Dhyana as Brahma i.e. Highest goal 
to be achieved. Chan. (VII.26.1) refers to Dhyana as springfrom the 
Supreme Being. Svet. (1.14) mentions Dhyana as a means to attain the 
Supreme Reality. BG (XII. 12) refers to Dhyana as better than Jnana while 
BG (XIII. 13) refers to Dhyana as means to realise the Supreme Reality.

Amrtabindupanisad (5) rightly says :

crTE^r frtesf i
qci^lR ^ ©7H ^ IIHII

The Tejabindu Upanisad states :
a3> ^ i

TO VQP! m ^ ^ IK II

tt wf ^ i
«FFT TJ#TT* ^ IR II

Thus Upanisad enjoins three types of meditation viz. gross, subtle and 
transcendental for three types of initiation viz. Anava, Sambhava and 
Sakta respectively and sates that this meditation is difficult to perform, to 
attain, to cognise, to abide in, to define and difficult to cross.

Atharvasikhopanisad urges us to meditate on Om, stating it to be the 
means to obtain the Supreme Being : szrrfezRf I

The Katha (1.2.23) and Mundaka (III.2.3) Upanisads illustrate the doctrine 
of grace (Kipa) in declaring that:

YlWcKI WEltY ^ I

^5# tr 3TT?rr b

Similarly, Svet. Upa. (III.4-6; IV. 1) also lays stress on the divine grace 
and favour. Divine grace, which cannot be acquired through any other 
means except Bhakti:
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cFra^: wrf^f «rr^: v«kr$1hhm^ih, 113.3°n

Similarly the Krsnopanisad (18) also mentions Krpa or the divine grace of 
the Lord : ^RT«f «T*f*?Tc*PFf I

The Bhag. (1.2.6; X.47.24) declares Bhakta as the highest goal to be 
achieved in life. This Bhakti is declared to be higher than even Mukti i.e. 
Final Beatitude (Bhag.-III.25.33).1 Bhakti according to Bhagavata is the 
constant or the interrupted flow of the mind towards God, the indweller of 
all, merely on hearing His virtues or exploits, like that of the watery 
current of Ganga towards the sea : I

II HSR
3-3^. ^,^3 U The Bhag. (VII.5.23) mentions the nine forms of Bhakti:

wr' wrt i
SRfd llva.H.33 y

We find Bhakti defined by some of the foremost writers on Bhakti such as 
Sandilya, Narada, Sahkaracarya, Ramanujacarya, Vallabhacarya, etc.
Sandilya defines Bhakti as the affection fixed upon the Lord : "HT

/

rcrT.*TfiEq3T-*.*.36l Narada himself holds that Bhakti is to 
surrender all actions to God and agony in His being forgotten : •fKdfct, 
cKPfdTfaHT^RcIT ^ RT.«T.3k-^ « He defines it as :
i#P(^Wn ITT.^.-^ll

In the Mangala verse, Ramanuja mentions Bhakti as the means of 
salvation while SemusTis used in the sense of ardent longing : *Tdra( *FT 

iifar-Mi imi w ^ ^cii^Kjtcr

Vallabhacarya (1479-1531AD) glorifies Bhakti in his Bhaktivardhini 
(1,7,9).

Conclusion :

Thus, it is observed that the concept Bhakti is as old as the Rgveda as we 
find some rudimentary traces of different types of Bhakti in the Vedic as

1 tr 3 ■pi ■qit «pqf ^ srftRtent i artfmf&sii wsfu n.RA ii

*rmcft *rf%: i w ii
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well as Upanisadic literature. Thus, S. Radhakrishnan1 rightly states : 
“The origin of Bhakti-marga is hidden in the mist of long ago. The 
Upasana theory of the Upanisads and the devotional way of the 
Bhagavatas have influenced the author of the Gita . . . Devotion to the 
Supreme is possible only with a personal goal, a concrete individual full 
of bliss and beauty.”

CONCEPT OF OMKARA

Omkara is said to be the Taraka and Taraka, which is explained as one 
which helps to cross the sea of worldly existence2 and as one of the most 
important symbols glorified in the Upanisads. It represents the creative, 
sustaining and destructive power of the world. The meditation cannot be 
complete without the use of this Omkara spell. It is the Brahman in the 
form of one syllable. It is the logos from which all sciences proceed. It is 
the ancient most seed-syllable found since the Vedic times.

We find the significance of Om in Rg. Yajus and Samavedas. For eg. 
srPTFT wifcR This mantra

advices to chant Om for the well-being of generation and to remove the 
sorrow, as Om is the Omnipotent Omni-Scient, Omnipresent Principle.

if w inmo.^ii

People are adviced to remember Om so that their progeny will get mental 
peace and prosperity as Om protects one and all.

Rv IV 58-3 and Va. Sam - XVII as depict a very nice picture of Om :
^ f^n ^

I Sayanacarya while commenting on it states that ‘31’, ‘if, and 
of Om are the four horns of the Supreme Being, while his feet

are the three states viz. Jagrat, Svapna and Susupti. Similar depiction is 
commented upon by Sridhara on Bhag. VIII. 16.31.

In Samaveda we have such passages as Trefoil, tf ^T: %
ll^o n Again the hymn 1875 states - aif | Let that

Omniscient Om brings auspiciousness in me. While in Av, we have such 
statements as : I This imperishable principle is referred
to here as Om Itself.

1

2
ibid-page 559

i: iSRlct
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Sat, Br. of Krsna YV (XIV.8-11) refers to Om as : in, 1
IT*I4IU Ill While Gopatha Brahmana of AV mentions Pranava : 1^1 TRP^ 
sftfR 1 -wfcfd, 3TppR: 1^: 1# 1FT, ^ ^F(, W^t

IfTI, *<614,: m# m: | Ait. Br. of Rv mentions three constituents 
of Om : lrf% STWPPf I 3Tf*RR|*lt lit 1*f 3T1PF1 I 3mit
H4>K ffct cTI^UIT TOIcf d^d^iPlRi I Again in the same Brahmapa : 
ct^KllHfa IlHc! I fNfd ^ Wif rtl4>: I <H)P:lc4'W^ itsift cwfd I And again, 
iw<$Mt iTjftfw i aftftft # wif cRTUr: it # tp# i

In the Vedic as well as Upanisadic literature Om is both (1) The goal or 
target and (2) The means to achieve it. The Chandogya Upanisad (1.1.1-5 
and 1.4.1) commences with the adoration of Aum : WIRTtcT,

sfrfSrfcf ^SRi% n.X.%, ?.•*.*» . . . IpM^ini:
Wltf^l^grppttl: II

The sun is Udgltha as well as pranava, as he moves along pronouncing 
Aum. Similar concept is found in Maitn VI - 4 : 3T1PHc*T 1 H4f4

iftr IIW.-^ A.? II This is the meditation with
reference to the body. One should meditate on him who is this Prana in

s

the mouth, as Udgltha, for he moves along pronouncing Aum.

Prasnopanisad (V) glorifies Om stating that an enlightened man attains 
that Supreme Reality with the help of Om : TT "4TO "4 Iff

IIRII This points out the efficacy of the 
meditation on “Om” as the symbol of the Godhead. sSimilar concept of 
Om as the means to obtain the Supreme Reality is also highlighted in the 
Mundakopanisad through a fine metaphor :

lilt STJ: ?RtfIlrMT IfrafjJWJrlt I
#554 IWFRlt IR.^.YII

3RT fl TWft TOT H irei: I

¥ 1TW1: II
grtftrc^l KTT11 aropf I: Wl 1*RT: WclTcf ll R .R a 11 Similarly 

svet Upa. (1-14) says:
Wte*Rfuf ^cIT ¥11 itxRldlH, I 

*1HfM‘5!RT«ireTtl n.r#i

Similar idea is found in Maitn VI.24. Similar thought is borrowed in 
Kaivalya Upa. (11) :
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ancHTWfuf Tnw '^TTCKfup^ |
1 TTfn^cT: \\%% II

Everyone starts the study of Vedas only after reciting aum. Aum should 
be chanted after doing Pranayama thrice. Moreover it is stated that one 
should chant Pranayama in the beginning and the end states Manu : ¥1TW:
TOR: ^ 4i«=f«4l Further this Smrti states that the three

syllables a, u, and m representing the three Vedas Rg, Yajur and Saman 
have the three variants in it namely Bhuh, Bhuvah and Svah :

aror ^ tor ^ TCraft: i

Mandukyopanisad mentions that the Atman is known- by the mystic 
expression om and we get as its component parts or constituents ‘a’, V 
and ‘m’: TltsWcTO W TOT WW TOT TOR) TOR fft
II £11 Similar description is also found in the minor Upanisad of AV 
undertaken for study like Atharvasiras, AtharvaSikha, Sandilya etc.

Gaudapadacarya advises us to meditate on Om :
tor) to) i
TOT*T TO TOT# felt II % .73 II

3P*Rf fWcTpfFT 1

TOT -T TTfarfil UT.^II

According to R. D. Ranade1 : The Mandukya Upanisad supplies us with a 
unique exaltation of Om and its spiritual significance . . . Om is supposed 
to represent the miniature, the various states of consciousness (Jagrat, 
Svapna, Susupti, Turly a) as well as the various kinds of soul (Vais van ara, 
Taijasa, Prajna and Atman).

That which elevates the pronouncer, by moving from the Muladhara 
upwards on to the Brahmarandhra, even on its being pronounced once is 
the Pranava “Om”. That which causes all the pranas to melt away

1 Ranade R. D. — Constructive Survey of Upanisadic Philosophy, -page 246
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absolutely (prallyate) is the Pralaya (known as the Pranava), it being the 
cause of the absolute abatement in the chief Prana of the other subsidiary 
Pranas. That which causes all the Pranas to prostrate themselves before 
and get merged in the Paramatman, sa as to attain identity with Him is 
known as Pranava. The one substance which is predicated by the term 
“All”, that is the source where from all the gods and all the Vedas took 
their origin and wherein they attain final repose, which is firmly 
established in the four-fold state, is of the character of the Pranava.

[The gross part of the Pranava is the Omkara, its subtle part, is the 
pralaya; its casual part is the still subtler Pranava and its Turiya (fourth 
part) is the Brahman, wherein all things apart from itself stand fully 
tranquillized. There remains nothing whatsoever apart from the Brahman, 
either of the character of the Abhidhana (term) or the Abhidheya (What it 
predicates)].

Atharvasikhopanisad states : ^ ^
dW^d ffrT II This Omkara is made up of the four syllables ‘A’, ‘IP, ‘M’ 

and the half-syllable, has four quarters of four divisions each, the Visva, 
the viral, the Otr and the Tunya (each of them subdivided into the Visva- 
ViSva, the ViSva-Virat the ViSva-otr and the Visva-Turiya The Virat- 
Visva, the virat-virat, the Virat-ctr and the Virat-Tunya and so on).

The Sandilyopanisad (1-46) states when external and internal 
consciousness goes to sleep (as it were), due to the realization of the real 
nature of the extreme sound produced by the pronunciation of the Omkara, 
lengthened as pluta, the spanda of the Prana is suspended :

sil f r<>wi< ui i
^5# Wit IIS.^II

I am that “Om” alone having been freed from every other thing what 
results from such attitude and the investigation of the import of the 
Omkara, the knowledge of the character of whatever has to be known, the 
auspicious Brahman that is untouched by the slightest change 
(simultaneously with such knowledge), the spanda of Prana is suspended).

The Jnana Sankulmi Tantral states that ‘A’ Kara is Rgveda, Sattvic in 
nature indicative of earth and is yellow. ‘U’ Kara is Yajurveda, Rajasic in

1 Jnana^arikuliniTantra, Bhartiya Vidya Sansthan, Varanasi, 1993, page 98-105
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nature, indicative of atmosphere region and is white, and lustrous in 
nature; while “Ma” kara is Samaveda and is Tamasic in nature and is 
indicative of nothing but the incarnation of Brahman. The half matra in 
the end is Atharvaveda. Aum is an elongated Syllable. (3T35R: . . .

.11)

The Mandflkya Upanisad states : -gsRH

5siiiYftf f sprier ^n^* M ns ii

The waking state or Vaisvanara corresponds to the ‘a’, the first 
component of Om. Both the letter ‘a’ and the waking state, are all 
inclusive and basic, because only in the waking state the other two states 
are cognized; the letter ‘a’ alone gives pronounciation to all other 
consonants and is first in enumertion.

According to Atharvasiras Upa. (5) the Akara is : ^ ¥1 ’SfsrRT 'HTWT ¥U%qTc^T 

Wcpifa W tarrai to* ^ Wi I i.e. the first matra of Omkara has
Brahmanas as its deity and is red in colour. One meditating on it obtains 
Brahmapada while the Atharvasikha Upa. (1) states : ‘'Jwfs'PT *rraT 

R : | TfspiT TtRT ITlft I i.e. the first

matra of this Pranava is the earth, the syllable ‘A’ which is the Rgveda 
through the Rks, constituting Veda, has Brahman as its presiding deity 
and the eight vasus as its subsidiary deities, the GSyatri as its metre and 
Garhapatya as its fire. It is of a colour which is a mixture of red and 
yellow and has the great Brahman as its presiding deity. And the Sandilya 
Upa. (1.17) mentions : TTBIft tjrj# i

Mandukya Upanisad describes it as :

II ^ O II

The dream state or taijasa corresponds to the letter ‘u’, the second 
component of Om, ‘U’ being placed in the middle of the other two 
components, is, in a way, superior to the former. Similarly, the state of 
dream occurs between the states of waking and sleep, and is, in a way, 
superior to the waking state.

Atharvasiras Upa. (5) states : m STT 1M^T RI3T ^TT ^f=T WT

f^T ^ xT^I{v I i.e. the second matra has VTsnu as the deity

and is black in colour, one obtains the vaisnava - pada by meditating upon 
it. AtharvaSikha (1) states : 7T IT ^

I fmtm I i.e. the second matra is the
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mid-etheral region, the syllable ‘U’ . which is the Yajurveda, through its 
Yajus (formulae; has Visnu as its presiding deity and the eleven Rudras as 
its subsidiary deities. The Tristubh as its metre and the Daksipa as its fire. 
It is of a colour which is a mixture of the sheen of lightning and krsna 
(blackish blue), and has Visnu (the all-pervading one), as its presiding 
deity. While the landilya Upanisad (1-17) : #cTTft (TWfclfrfl ^qrftr

UlfcWl *raf<T I i.e. with the form of the letter Ukara he becomes

Savitri of a white complexion, having Tarksya (the king of birds) as her 
vehicle, adolescent and with the discus in her hand.

Mandukya Upanisad states :
iiu ii

The deep sleep state or prajna, corresponds to the letter ‘m’ the third 
constituent of Om. ‘M’ represents to the end and is the merging point of 
the other two constituents, just as deep sleep associated with prayna, 
represents the mergence of the other two states, waking and dream. The 
knower of this component part of Om becomes the knower of everything.

Atharvasiras Upa. (5) states : ^ ^cffrlT ^RTW ^TFtff
I i.e. the third matra is presided over by liana

and is brown or grey in colour and one gets Aisanapada supreme abode by 
meditating on it. Atharvasikha (1) states : ^ WTf^T:

fawjfnftwi W^IPhT*?: | ^cfkT ^TT I i.e. the

third matra is the celestial region, the syllable ‘M’ which is the Samaveda 
through its samans, has Rudra as its presiding deity and the twelve 
Adityas as its subsidiary deities, the Jagati as its metre and the Ahavaniya 
as its fire. Owing to the proximity of this matra to the half-syllable 
(Ardha-matra) and the syllable ‘U\ indicative of prosperity and adversity 
respectively is of a white colour, and has Rudra as its presiding deity, as 
Isvara is subject to Upadhi (distinctive attribute) of the bright-white 
colour.

While the Sandllya Upanisad states : : <f> *^11^1
TER# *RTfct l i.e. with the fojrm of the letter makara, he

becomes Sarasvatl, of a dark complexion with the bull as her vehicle, 
advanced in years and weilding the trident.

Mapdukya Upa. States : HcWlfR

3TT?4^r#(^icmrmi55c*rr ^M huh

The fourth is which cannot be spoken of, into which the world is resolved,



benign, non-dual. Thus the syllable Om is the very self. He who knows it 
thus enters the self with his self.

Atharvasiras Upa. States : ^TTS«f *n?fT ^ terft

wri fit&i ^ ww ww ^fstt

Btf^T ^frf% #=T fwt :?PPn TOHR qTROf l i.e. the fourth

half matra is Sarvadaivatya (having all gods as daivata) and roams above 
in the sky. It is crystal white and pure. One reaches the nameless seat by 
meditating upon it. Moreover Atharvasikha (1) states :

.. ,. fn f ... - „, .. . . .•’v f «&_ . _f«v - . «. r \ r» r *\ r-. *\xf^8Z|«Fn3T ^TT $R<1
I ITcfcpiff | i.e. what stands at the end of this

pranava is the fourth part, is the Ardhamatra (half syllable) which is the 
lunar region, the TurTya-Omkara i.e. the Atharvaveda, through the groups 
of Atharvana mantras has the samvartakagni (diluvian fire), as its 
presiding deity and the seven maruts as its subsidiary dieties; the Virat as 
its metre and the Ekarsi as its fire; and is reputed as the Bhasvati (the 
radiant one) in all the systems of Vedanta. It is of the colour of the sheen 
of lightning and of all colours (its being the prime cause of all colours) 
has the Purusa that fills up through his Turya- form all Matras (standards 
of measure), nay the entire phenomenal world which forms the basis of all 
standards of measure as its presiding deity.

Pranavopanisat1 through the conversation between Indra and Prajapati, 
highlights the alround prominence of Pranava :

i W Wdlfcfa: l 
■?Rk* wpi twot w n

#fBT eta #5FEFftsira: I

fd# TRnRnrrfqi^ra ii

Omkara as the Supreme Reality :

The Taittiriya Upanisad (1.8.1) identifies Omkara with the Supreme

1 ........................I......................... ii

......................I....................... II
........................i......................... qffcflRfa: ii

......................i....................... n

........................i......................... ii
flrerrst........................i.........................f^mt ii
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Brahman : aftPUtLSTgr... II? II

Similarly Kathopanisad glorify Om as the Supreme abode and immutable 
Brahman :

sTIPPf -^<Rl ¥# ^ ^Tr^W II

Mandukyopanisad says Om : ^ TTFqtWTW^f ^cf
•-TcWl^R I -M^Mfi+MidTd IK II

IR II
W

The whole of the Universe is pervaded by the imperishable Brahman 
implied by the syllable Om, which is the origin of all names and forms. 
Moreover, whatever is perceived and expressed by the scriptures in the 
past, present and future and whatever exists beyond the limitations of time 
past, present and future is also Om.

Om is revealed as the sole Brahmanin the form of letter i.e. mono-syllable 
Brahman in the Suryopanisad : aS> ftcf t^T^TC HIT This line is

borrowed from SrimadbhagavadgIta.(VIII-13). It also occurs in several 
minor Upa. Like Atharvasikha (1), Mahanarayana (11-5), Dhyanabindu 
(9), Tarasara (2-1), Amrtabindu (20), Amtanada (21), and Brahmabindu 
(2) Upanisads.

In Bhagavadgita, the importance of the monosyllable as the leader 
towards moksa is pointed out:

V: WIT II

Similar concept is also found in the seventeenth chapter of BG where, 
‘Om - Tat and Sat’ is considered as the root of the entire universe and that 
the Parabrahma is defined as the scriptures in three ways, as ‘Om-Tat- 
Sat’. By this definition the Brahmins, the Vedas and the sacrifice were 
created :

33. ’tfoeRfd : I
IR\3R3II

The Atharvasiras UpaniSad praises Pranava as identified with Rudra and 
explains the word as :
ToiPPTft IFPfit ^ wr: I That, which shows reverence to all the

four Vedas at the time of creation. While Omkara is defined as :
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TOIgsiPfaro ^ unni^wf^esBnW^ (fWjait aftfR: I Just when it is

pronounced it drags all the breaths upwards and bends all the four Vedas 
and makes them bow down before the Brahmanas.

Sltopanisad states that Nada emerged from the face of Hari and from Nada 
came Bindu and Bindu gave rise to Aumr ^^NK: I

Sandllyopanisad (1-17) states : ^cfcbKulA4>i^R Tt* '*41 id:

^ctdlld l i.e. the one imperishable transcendent radiance (the

Brahman), which is the prime cause of the three syllables Akara and 
others takes the form of Pranava.

Maitri Upa. VI- 3 and Amrtabindupanisad (16,17) mention two types of 
Brahman : Murta and Amurta, Sabda Brahman and the Para Brahman: t 

^ ^ Wjtjf W£cf cfcHc^ .................

STrtW

11^.3 II

t ^ ^ i
sr^wf55! fdWd: rn IIV9II

Similarly Atharvasikhopanisad (1), identifies Omkara with Dhyana 
(meditation) for the regeneration of all the seekers of final Beatitude. This 
four-quartered syllable as it were the four Vedas is the Para or the Apara 
Brahman :

flrwrewf w* to w«rr

•q^cfrq: TP>ra: irfrrcqt iiafrs^raT-^ii

Patanjali in his Yogasutras mentions Pranava (the one-syllable work) as 
connotative of the Supreme Being : cTFT qixpb: TTORf: II*.^9II Sage Vyasa 

comments : W&t «un^4 I . . . i
^srraf^m: fqcti$*4h to*: ^%t=Tmlcsr^ stwtm fw srrtpt ^ sfa i

II? II In continuation to the
above Sutra, Patanjali further states : d'*IM^d*f-»h<=HHt 1 i-e. the repetition

of Prana (Aum) and the revelation of Isvara annoted by Pranava are sure 

to follow.
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Atharvasikhopansad states : <& aS» ^ Wtfl?*n ’T
-HHfSlcqicHwiUch ^clicjefoq 33b H T^W W: S ^

Having pronounced the Pranava as “Om”-“Om” “Om”, in three gradations 
(each succeeding one being subtler than the preceding ones) the fourth is 
the tranquillized Atman (the Turya, it being accompalished only on the 
abatement of every thing apart from itself) thus by having recourse to the 
application of the Pluto (Prolated) intonation of the Pranava (i.e. by 
closely riveting one’s attention on to the radiance that manifests itself 
throughthe resonance of the Topmost Part of the Pranava) in the attitude’ 
“All is Om”, the radiance of the Atman perpetually manifests itself devoid 
of the veil that enshrouded it.

The Atharvasikha Upa. also describes Omkara and states that one who 
concentrates on the Omkara even for a moment, obtains the fruit of 
performing hundred sacrifices: wfw 
R II

Conclusion :

Thus it is observed that Omkara or Praitava is glorified since the times of 
Rgveda. The minor Upa. along with this feature also highlight the value of 
Omkara from the point of view of Tantra Literature. The detailed 
delineation of the individual matras of Omkara is found in the minor Upa. 
of AV like Atharvasiras, Atharvasikha and Sandllya. Thus Oihkara is 
both- the means to attain the Supreme Reality and the immutable 
Brahman. It is rightly pointed out in Svacchada Tantra (Pataka-V, verse 
23-25):

3PUTW I
■qafswPR CtlllSfT: II

Tf fwf i
to wi?^T ftfxm ^ n



CHAPTER - IV-(A) NON-THEISTIC UPANI$ADS

(i) COSMOLOGICAL REFERENCES

Cosmology is the scientific study of the universe and its origin and 
development.1 Earlier cosmological references found in the Vedic texts 
are in the Purusa (X.90); Hiranyagarbha (X.121) and Nasadiya (X.129) 
suktas. The Purusa Sukta eulogizes the Supreme Cosmic Purusa as 
transcendental and an immanent underlying principle abiding in and 
transcending over the entire universe. While the Hiranyagarbha Sukta 
declares that in the beginning Hiranyagarbha (the Golden Egg) is bom : 
ftTWTif: \cTPt *fRT: qfdt<$ STRfaf n

Similarly the Atharvasiras Upanisad (1) states that the whole creation 
proceeds from the Supreme : xf ‘NlcUMPl: R li and he
was the first Purusa : ^ ..............^srh j . . .^
■sri^sRpir:... %tr m 11

The NMadlya hymn : M W ^ ^tPTRT ^ fsflfs: Ro.

X^A H repeatedly emphasize the genesis of the universe as mysterious
and incomprehensible to the human intellect. Following the Vedic texts,

/

the Upanisads also mentions the Supreme Reality as the material and 
efficient cause of creation. For e.g. Taitt. Upa. speak of the Absolute 
Brahman as creator, preserver and destroyer of the beings : ^ f*nf% 

-srPRl . . . 13.U As also Brhad. Upa.: ^ . . .
R.^Ro n or Mund. Upa.: ^ . . . IR.^.vsn

So also in the Kaivalya Upa. (15) the origin of Praiia, all sense organs, the 
five gross elements etc. is said to be from the Supreme Being : <id*HMI4cl 

. . . II II Furthermore, the Atharva&kha (2) also points out the 
same thing : ^f^Tf&T ... I

(ii) ONTOLOGICAL DATA

As pointed out earlier, the Supreme Being who is glorified as the creator 
is also eulogised as the omnipresent, omnipotent and omniscient entity in 
the major Upanisads like Brhad. (1.4.17; III.7.23); Chan. (VII.26.1); Taitt. 
(1.5.1); Ait. (1.1); Pras'na (IV.9,11); Maitrl (VI.9,17) etc. : aWHTd'qfm

Rl¥lfh ^TtSdtsf^T
3A9R3 B hcffaftl rST.-vsR^ ll The Supreme Being, glorified in

1 Oxford Advanced Dictionary, page 262
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the different UpanisaeAc texts as Paramatma or Brahman is also identified 
with Antary ami, Antaratma, Pratyagatma, Kutastha, Sak$I, Karta, 
Bhagavan, Ksetrajna, Bhutatma, Ananta, Avyakta, Satya, Jfiana, Ananda, 
Aksara etc. in the minor Upanisads like Sarva (1,2,3); Kaivalya (1.18,24); 
Atma (2); Sandilya (II, III); Jabala (2), Atharvasiras (4); Amrtabindu (12); 
Annapurna (V) etc. All these concepts are borrowed from the earlier 
Upanisads, which mention them as the characteristics of the Supreme 
Reality. (Vide Chapter VIII for details).

(iii) EPISTEMOLOGICAL DATA

The cosmic power of the Lord, Maya through which he creates, sustains 
and preserves is discussed in brief here. The etymology of Maya is :

l fffl I || Brahmavaivarta-
purana defines Maya as :

W ^TT w: ^T4T H'fNtfcfciT IRV3II

Maya is used in the Vedas as the power of Agni (RV-II.20.3; III.27.7), 
Mitra and Varuna (RV-VI.48.14) and Indra (1.11.7; IV.53.8; V.30.6; 
VI. 18.12; VI.47.18) etc. Indra is said to assume many forms due to Maya 
(RV-VI.47.18) : F3* f

Maya is used in the sense of wonderful Intelligence or mysterious power 
in Vaj. Sam.-XI.69; VIII.44; XXIII.52; XXX.7 etc. and also AV-VIII.9.5; 
VIII. 10.22; IV.38.3; VI.72.1; VII.81.1; VII.4.24; XIII.2.3; IV.23.5; III.9.4 
etc. while Maya stands for the power of God in AV-X.8.34 :

m f§RlT: I
aenif cerr <pgrrfii m wmmi u

BG (VII.24) also refers to Maya as the power of God Krsna.

Maya is referred to as Prakrtior creative power in Svet. Upa-IV. 10 : *TRT

In Sandilya Upaniisad, Maya is identified with A vidya and is said to be the 
basic nature or Prakrti of Brahman who plays with Maya :
tfWRctlfcll Nil! | rfww '{Rfopft

wf%f%glr WV44I ifctsRl 13 It The Annapurpopanisadstates
that all the people of this world are deluded by the A vidya. While A vidya 
is defined by Sarvopanisad as : W STf^fT I
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Gaudapadakarika establishes the non-existence of Maya : ¥ ^ *TP1T Hf 
hf.MB According to Bhag. Parana, Maya is impregnated by God : 
4>ftri*dT**«teHldl H*WMI?H*fra4l W. TPPPni: WKIcHUlHif B3.3H.U

Among the. minor Upanisack, Sarvopanisad defines Maya as neither real 
nor unreal, neither real-unreal nor that which is undefinable : 3THTf%Wcfeft 

rT TTcfr HRTcft 1 I

Htft TIT II^ II

Matsya Purana (c. 300 AD) states that God deludes all the beings by his 
Yoga-Maya : ^tdTfr dlHTcHI '4PIHIW I^.UU BG also states :
^Tw^nfsjjnff ■-Ji^nF5if5r wit i\6a% h

Kfsnopanisad opines that the world is deluded by Maya : *TFPTT Hi fid 
1^ II Similarly Kai valyopanisad describes Atman as deluded by Maya:

7T HIHIlftHlfidlrHI ttKltHI^IIH I

\: ^ II II

T5ff IT WP1 d»fcMd*0<NtfH I
TO* TRtsf^cr; Tgsmim m B

Rrsnopanisad mentions Maya to be threefold viz. Sattvika, Rajasika and 
Tamasika:

1TFIT ~€T W%W ^N6T ^R^ragrtRlI I 

#IT5T xj ^ifxM'bl ^Wf^T TTW# II'if il

wnrsft ^fit -^ifcn i
3T#qi fiairal ITRI ^-^TT-JIT IIMl

(iv) CONCEPT OF MOKSA

We find several synonyms of the word Moksa used in some of the minor 
Upanisack of AV taken up for study like Mukti, Amftatrva, Nihsreyas, 
Kaivalya, Nirvana and Apavarga. Except Nirvana all other terms are 
found in the earlier Upanisack like Brhad {IV.3.36), Chan. (VL8.2),Svet. 
(VI.6,14), Mait. (IV.2; VI.30,34), Mund.{II.2.8) etc. We find this concept 
discussed in details in the Annapurnopanisad {11.27,28,29,42; IV. 14,18- 
20; V.4,5,81,85), which mentions seven stages of knowledge for the 
acquisition of Final Beautitude, following Yoga Vaiistha (111.118.5,6) :

¥W B3Ti|T[urf-H.4t ||
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fcxrrpirT fltfon *nyHt^n i
feifM ^«ff W5RFH (dtf4l[c*iebl II3T^jjf-H.^^ II

*rafa n**ft i
frof^r naiw^if-H^ii

3Rf%^rw^r^ prefer i 
afH^^mPnKl 113M*Iwf-H.4VII

>iteU ft I 
wm wsgRrr #«rr w*rt ii3m^orf-H.4H»

The term Moksa is used in number of minor Upanisads of AV like JabaJa 
(1-4), Atharvasiras (5), Sarva (1). Sandilya (1.54), Annapurna (1.3; IJ.23- 
25,36,37; 1V.56; V.4,47,53,103), Atma (26,27,29), Parabrahma (2,25,16), 
Mahavakya (1), Dattatreya (1), Amrtabindu (2). Sarvopanisad defines 
Moksa as dfd^irf: I i.e. 4^1^ ftfffr: I i.e. cessation of knowledge is
liberation. Annapurnopanisad defines Moksa as the dissolution of mind :

■Jf WET: it I
irerfwSTt #cT: ifar IR J?3 II

TOrsfror ft wewd? to; i 
dcyni^w ^ TitflBr ir.^mi

Similarly Annapurnopanisad refers to Jlvanmukti and Videhamukti 
several times.

[Note : All these tour topics are discussed in details in Chapter VIII]

(v) CONCEPT OF SAMNYASA

The word ‘Samnyasa’ (renunciation) is derived from the root Vsr^i.e. ¥ + 
ft + + *1^ as per Sabdacandrika. We find several references to this

term in the minor UpanJsads of AV undertaken for study viz. Jabala, 
Aruneyl, Parabrahma, Kaivalya and Annapurna Upanisads. These 
Upanisads highlight the topics like prerequisites for becoming a 
Samnyasin i.e. the order of acceptance of Samnyasa or eligibility for 
renunciation, the prominent sacrificial rituals, the insignia of a Samnyasin 
rules to be followed by a Samnyasin, types of Samnyasins etc.

Unlike the minor Upanisads referred to above, we seldom find the term 
tSamnyasa> in earlier Upanisads except Mundakopanisad (III.2.6) : 
^MlKl4Pn^hi4: l which is borrowed by the minor Upanisads like
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Kaivalya (3) and Mahanarayana (X.6). It is mentioned here that those who 
are assiduous and have become pure in mind through the yoga of 
monasticism, ultimately at the time of death, become identified with the 
Supreme immortality by becoming free on every side. "The term 
‘Mundaka’ is derived from the root *Tmund - to shave, i.e. “He who 
comprehends the teaching of this Upanisad is shaved or liberated from 
error and ignorance”, states S. Radhakrishnan1. While we find the word 
SaihnyasT in the Maitrl Upanisad (VI. 10) also - WPIFSt n l
Hume2 translates it as “He indeed who knows this is an ascetic 
(Samnyasin) and a devotee (Yogin) . . . ; so he who does not touch objects 
of sense that enter into him is an ascetic and a devotee ...”

While Brhadaranyaka Upanisad (III.3.1 - ; IV.4.22 -
Wsrf^T l does not contain any direct reference to the term Samnyasin but
the terms like Parivrat and Parivrajaka are found. Similar reference is also 
found in the Kausltaki Upanisad (11.15) - TTft he should wander
around like a religious mendicant. Kathasruti, a minor Upanisad (1) states 
that one who abandons becomes truly free from everything.3 *0*^ -'*<'*>1:

BG uses the term Samnyasa in three senses viz. (1) Renunciation 
(XVHI.2,49); (2) Surrendering the actions unto Him (III.30; V.13; IX.28; 
XII.6,7)4; (3) True perception (XVIII.49 - according to Sankaracarya). 
Samnyasa is depicted in the fifth Adhyaya as inferior to action (V.2), but 
elsewhere (BG-V.3,6,13,28; XVIII.49), Saihnyasa is proclaimed by Sri 
Kr§na as one which helps a person to be free from the bondage of Karma 
(action) i.e. one which helps relinquishing work altogether, so as to attain 
the immortal Supreme Brahman, as per the views of majority of 
commentators on Gita including Sankaracarya and Madhvaearya; while 
according to Tilak5 “It is desirelessly performing action then to renounce 
the world.” BG (XVIII.2) defines Samnyasa as ^F^TRT I i.e.
renunciation of the fruits of actions” (according to Tilak). Similar such 
definition is also found in Matsya Purana :

•f Him ^TKT IR.^.-^oli

1 Radhakrishnan S. — The Principle upanisads, page 669.
2 Hume R. E. — Thirteen Principal Upanisads, page 432
3 ibid — page 320.

TTrqU: I <*14^4 KJPRf

5 Tilak B. G. — Gita Rahasya, page 429
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Sankaracarya defines Samnyasa as ^pNr mRcMHI: I (BG-V.2) and he
states Mftc<lHl: Jt ^Hf^I ^ ^ I (BG-VI.l). Similarly
Sankaracarya also defines it in his commentary on BG-VI.2 - ^

MRrqpwqrpf TSRimftfcF VUg: ^[crFffd^: i

In his commentary on BG. III.30, IX-28 and XII-6,7, he means surrender 
or dedication - Tf^nTWRlt *icdJ4,foiditl (BG-IX-28). Similarly in the

beginning of his Gita-bhasya he states :

Like Sankaracarya, Paramahamsa Upanisad (1) asks to renounce all the 
actions for becoming a Samnyasin - TT^^rTf^T I Vallabhacarya does

not accept Samnyasa in the sense of absolute renunciation. He states that 
in the present age it only gives rise to remorse repentance and hypocrisy.

t

Even if one wishes to undertake ‘renunciation’ in order to do away with 

home entanglements which act as obstacles in offering service to the 

Lord, it is not proper, according to Vallabha, to take recourse to 

‘renunciation’. He states, it is for the experience of the state of separation 
from the Lord that ‘renunciation’ is laid down. When the love for the Lord 

passes through the stage of attachment and culminates in fervent passion 
or love-sickness for Him, the distressed state of the mind of the devotee 
cannot stand the presence of even the house-hold members, and in order 
to cut off all bonds with them, he gives up his home, etc. This is what is 

meant by renunciation.

it: I
cZTPT: It

arcf: ifort: TOrawro hfw i
•qpfffrSref cR^l^fTp) *T ll^tl-HfouN-^ U

A stated by Mrudula Marfatia1, “Renunciation in itself is improper and is 
inferior to self-surrender and dedication to Krsna says Vallabha.”

1 Marfatia Mrudula — The Philosophy of Vallabha, page 220.
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The term Samnyasa conveys two ideas : abandonment of all actions 
(Kamya-karma) that spring from the desire and secondly, following a 
certain mode of life (i.e. ASrama) the outward signs of which are carrying 
a staff and the entrance into which is preceded by the utterance of the 
praisa (the call or direction) as stated in Jivanmuktiviveka of Vidyaranya :
apt' ^ I

^cr?3^Rcr: I

The Kaivalya Upanisad (2) states that Moksa depends upon Tyaga 
(abandonment) and not by actions, progeny or wealth. - T =*>4^1! ^ '5^rqT 

rqr#t% I

Just as Sankaracarya specifies the Sadhana-Catustayam i.e. the pre
requisites! to be obtained by person for entering into the field of Vedanta, 
similarly we find in the Upanisads certain rules to be followed by a person 
for becoming a Samnyasin. The fourth Khanda of Jabalopanisad states 
that there is an option with regard to Samnyasa as the fourth stage in a 
man’s life or to resort to it immediately after any of the first two A&amas 
: W<zf TJfl spirit ¥^€ll4 3cR«fT
W^5H1T cRTmT . . . These lines are also quoted by Sankaracarya who 

accepted Samnyasa after Brahmaearyasrama, in his Bhasya on he 
Brahmasutras while explaining ParamarSadhikaranam (III.4.20).

Sankaracarya in his BhaSya on BS (III.4.20) -i^raf I - states that

the passage of the Jabalopanisad (4) relates to those who are not eligible 
for performing Vedic rites and establishes that the passage has in view the 
general perception that there is a stage of life called Parivrajya 
(Saiimyasa) meant for all those who seek release from Samnyasa : 
mppjTs qhtfTTPrraqpiT crreprawrwsrw i . . . dwif^rsT

Similarly MS (VI.41) states that a person can renounce after Grhastba- 
srama or Brahmaearyasrama:

1 '558^ ^ I In his Bha$ya on BS-I.1.1 ami#

page 5

: I : Fil'dId I
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IHW: .^6\\

The same text also shows the path of renunciation by following the proper 
order of Asramas :

^ f^fc^Et fcfr? I

TIFT* l|TTJFji%-^^^ II

Similar sense is conveyed by the Kurma-purana Upavibhaga-adhyaya-21 :

STcHw *pf?T: I
fgT ^ -srff&cft ii^F^fcT-^.^ 11

The Jabalopanisad (4) ordains ‘whether a man has fulfilled his Vratas or 
not, whether he has performed Samavartana (the ceremonial bath after 
studying VedaBrahmacan) or not, whether his fires (Vedic) have ceased 
or not, he should resort to the wandering ascetic’s life the very day on 
which he feels detached with mundane affairs : WcT^t

Thus, it allows even a Brahmacari to become an ascetic; Ta/l-III.32 states 
that Samnyasa is a means of purification (of the mind) in the case of 
twice-born classes' {Dvija). Besides, the only condition precedent 
mentioned by the Jabalopanisad for resorting to pravrajya (ascetic life) is 
Vairagya and whoever feels the latter is authorised to accept Samnyasa 
(Yaj.-IU.61); while laying down the observances of ascetics employ the 
word ‘Dvijah’ and not ‘ Brahmanatt. The Kurma-Purana (Uttarardha- 
XXVIII.2) also says that a Dvija should become an ascetic.

The minor Upanisach like Katharudropanisad, Kundikopanisad and 
Naradaparivrajakopanisad (8) enjoins the rule of Karma-Samnyasa while 
describing gradual renunciation. It is advised that a person should 
renounce after performing his duties in the earlier three Asramas,. 
Samnyasopanisad (1) states that one who renounces gradually is called a 
Sannyasta.

The Jabalopanisad (5) allows Samnyasa to those even who are suffering 
from disease and are about to die, all that is required being that they 
should declare in words and resolve in their mind to enter the order of 
Samnyasa. No extensive ceremonial is required : ^TWRp: ‘FTRFrffT

n similar views are accepted by Angiras and
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Sumantu1 : ^ 1 ^ fen I ^nysfrif ^Nrt tR
I tpS?IT W«lf fepf cn«KIHH$: I 4^fe4 HTf&FTT* llferf ¥Tf^:^Rj1fefa: I

In the Br. Upa. (II.4.1) when Yajnavalkya is about to become a 
Parivrajaka (a wandering ascetic), he tells his wife Maitreyl that he is 
going to leave home and that he want to divide what ever wealth he has 
between Maitreyl and her co-wife KatyayanT: 3341 Id eldW BUTW

a Parivrajaka had even then to leave home and wife and to give up all 
belongings. The same Upanisad in another place (III.5.1)2 states “those 
who realise Atman give up the hankering after progeny, possessions and 
heavenly worlds and practise the beggar’s mode of life, therefore the 
Brahmana, having completely mastered mere learning, should seek tc be 
like a child (i.e. should not make a parade of his latent capacities or 
knowledge) and having risen beyond the stage of Muni or non-Muni, he 
should become a real-Brahmana i.e. one who has realised Brahman,. 
Similar words and sentiments are found in Br. Upa.-IV.4.22.

Kautilya (11.10) prescribes that if a person embraces the order of ascetics 
without making proper provision for his wife and sons he shall be 
punished with the first ammercement: W3RT: dig*Ku-s:

tsT y#N4dl: i

Among the minor Upanisack of AV undertaken for study the 
Jabalopanisad specifies certain virtues mandatory for a Samnyasin viz. 
Tyaga (Renunciation), Aparigraha (non-covetousness), Suci (purity), 
Adrohi (absence of malice), Bhiksa (begging alms), anunmatta (calm), 
Suddha-manasah (pure at heart), Vimukta (free), Labhalabhausamau 
(equal in gain and loss etc.), Nirmama (without the feeling of mineness), 
Sukla-dhyana-parayana (engaged in pure meditation), Adhyatmanistha 
(engrossed in the self), Asubha-karma-nirmulanapara (continuously 
working for the removal of bad deeds).

Similarly Annapurnopanisad enjoins virtues like Santamana (peaceful at 
mind), Samnyasta-sarva-sankalpah (abandoned all determinations) and 
Jnanavan (learned). The Aruneyl Upanisad adds three more virtues to

1 Sumantu quoted in page 174, also "3T3T. page 2 for a similar quotation from

Aiigiras.
2 t tPTTFfTFf WB: ifcf
W ‘41 fcfW TO: I cfCTI^ 5mr°T:
^ ^ ^ ^ n VTsjW: %=T WliH W#%?T I



these viz. Satya (Truth), Ahimsa (Nor-violence) and Brahmacarya 
(Celibacy).

KaivaJya Upanisad asks Saranyasin to control all his sense organs : 
I He being a celibate, should always be devoted to

contemplation and spiritual knowledge and should be unattached to all 
objects of sense and pleaure (Manu-VI.41, 99; Gaut.-III.ll). He should 
move about avoiding all trouble or injury to creatures, should make all 
creatures safe with him, should bear with indifference all disrespect, 
should entertain no anger towards him who is furious with him, should 
utter benedictions over him also who misbehaves, should never utter an 
untruth (Mana-VI.40, 47,48; Yaj.-III.61; Gaut.-III.23). We find similar 
such rules enjoined for a Brahmacari in AV (XI.5); and MS (11.44-49).

Manu and Yajnavalkya Smrtis state :
, * » t\ cr-~. c

IT: W4 srispwT: I

: iwwi? cfcWf il

f Tm ^
IRMfFlfcM.SU

According to Naradaparivrajaka Upanisad, a person wishing to renounce 
is also expected to imbibe the ten characteristics of Dharma :

SPTT I

BG, in Adbyayas II, Xn, XVI prominently mention the virtues imbibed 
and the vices to be Shunned by a Sthitaprajna or a devotee.

#4: TX PirTOvqral ^T T*fipT UT|1w I

1i mimii ii
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A list of vices is given by Aruneyi Upanisad (4), which should be shunned 
by a Samnyasin : Kama (Desire), Krodha (anger), Harsa (Joy), Rosa 
(Anger), Lobha (Greed), Moha (Delusion), Dambha (deceitohypoerisy), 
Darpa (Pride), Asuya (Envy), Mamatva (sense of ownership), Ahankara 
(Ego) etc.

The Aruneyi Upanisad (2) describes the procedure of accepting Samnyasa 
(Saiimyasa-vidhi). It states that a householder, forest dweller or the 
celibate should merge the wordly fires in his Jatharagni (the fire in the 
belly), when he takes to renunciation : 3T

wcrirti Armi ^
I The Gayatri spell should be placed in fire of the speech and the

sacred thread should be thrown into the water or on the earth. Kutlcara 
and Brahmaeari should abandon the family utensils and possessions such 
as, Pavitra etc. He should then perform the rituals without reciting the 
mantras. He should take bath thrice a day and read the Aranyakas and 
Upanisatk. As there are three threads in the Brahma-sutra, so one should 
utter the sentence ‘I have renounced’ thrice and should feel that he has no 
fear from any being. Then he should accept the bamboo-staff (Vainava- 
danda) by imaging it to be the bolt(Vajra) of Indra, which would remove 
all his sins.

The Jabalopanisad (4) states that it is not correct to perform Prajapatya 
Isti before resorting to the Samnyasa, although some perform it. 
According to Yajnavalkya, Agneyi or Tridhatavi Isti should be performed 
instead. Having brought the fire from the village or the city one should as 
before smell it. If the fire is not available, then one should offer the 
oblations in water. The oblation full of ghee should then be eaten having 
first offered it in the honour of all the Gods.

In order to qualify himself for Samnyasa, the person has to perform a 
sacrifice to Prajapati in which whatever he had, he distributed it to the 
priests and the poor and the helpless (Manu-VI.36; Yajnavalkya-smrti- 
III.56; Vi§nu-Dh.Sutra-96.1; Sankha-VII.l). The Yatidharmasamgraha 
(pg. 13) prescribes that the Prajapatyesti should be performed by him who 
has kept the three vedic fires and the Isti to Agni should be performed by 
others who kept only the grhya fire. The Jabalopanisad (4) adds that the 
sacrifice should be for Agni (and not for Prajapati as some hold). Here the 
views of Jabalopanisad are different from the general views regarding the 
rules to be followed by the Samnyasins as pointed out earlier.

Manusmrti-VI-38 also states that “He has to deposit his fires in himself &
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leave home”

The Jabaia Upanisad further states that sacrifice only of Prajapati 
(yi'sHMriHil) should not be done but Agni should also be worshipped as He
is the vital air : f cftnl #

TFT: I The emphasis on worshipping Agni is given because where there is 
vital force, mind follows, mind is followed by sense organs and the sense 
organs by the sense objects, Thus by Agni, all this is achieved. 
Commentator Sankarananda, to point out the supreme nature of Agni 
quotes from Tai. Br. : StfUriJ "SRFTt "^TtrFTt
Iffcf irt.^7.-3.'*.3.3 H Commentator Narayana states that Isti or sacrifice is 
the essence of the three VedaBrahmacarls : 3<H1 *flcRl TOT ^

Wsw -m tfsnr w^pctm: stanfr if%: i to
(yg^| ^<^RITOI TORSSTOR: I Commentator Narayana

interprets in a different manner saying that this Prana is the source or 
origin of Agni. Thus having entered Prana, the wealth, money and majesty 
of our race (family) is increased. So one should lead Prana towards this 
Mantra-rupa Agni and say Svaha.

Further the samnyasa procedure of Niragnika is described. Having taken 
the Agni from a Vedic house and hold it; the oblations should be offered 
fully by the Viraja-homa, Purusasukta etc. which are contrary to Isti or 
sacrifice and with the help of mantra I 3R ^ - the Agni should be

made to take smell by the sannyasins & Adhvaryu. And if Agni is not 
found then the oblation should be offered in water i.e. in lake etc. As it is 
said : 3RPH # ^rqf | And after offering oblation is finished this mantra

should be chanted as given in the text : ^dlRt "RTfur !

Sannyasa is the means to attach Moksa (Moksopaya). ^PRFsRa^fa* 
l®F3d$$u<j,4ifdd<xn}c| I Kurma Purana (Upa-vibhaga) states :

srcrfaiRft ifim f§r^: I
: ll^f-^ll

yRiqRlfo^fOTIiN1*R<fT£l: I
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According to Manu (VI.38, 43); Ap.Dh.S. (1.9.21.10) and MBh. Adiparva 
(91.12), he should neither kindle Srauta fires nor Grhya fire nor even 
ordinary fire for cooking food and should subsist on food obtained by 
begging.

The characteristics and duties of ascetics i.e.' Yatidharma are found 
scattered in many texts of Dharmasatra literature*, Mahabharata1 2 and 
Puranas3. Similarly we find such rules also laid down in the minor 
Upanisads of AV undertaken for study.

An external appearance of a Samnyasin includes the following as 
observed in the minor Upanisads of AV undertaken for study : (1) 
Mundah (bald-head); (2) Sikha (top-knot); (3) Upavita / YajnopavTta 
(Sacred thread); (4) Danda (staffs); (5) Pavitram (water-strainer or sieve); 
(6) Patram (begging bowl); (7) Kamandalu (a water pot-earthen or 
wooden); (8) Sikya [a loop or a swing (made up of rope)]; (9) Mekhala 
(Girdle); (10) Kauplna (a small piece of cloth worn over the privities); 
(11) Ajinam (the hairy skin of a tiger, lion, elephant, or especially of a 
black antelope used as a seat or garment); (12) Acchadanam (a covering 
cloth, lower garment or a bedsheet).

The Jabalopanisad (5) states that an ascetic or Parivrat has a tonsured 
head (Mundah) : sre !i Parabrahma Upanisad
states that a Samnyasin should tonsure his head along with the Sikha : 

Wf . . . ITOHn Manu (VI-52) states that he should pare his
nails and cut all his hair and beard (vide Vas.Dh.S.-X.6). While Gautama 
(IIL21) allows him an option that he may tonsure the whole head or keep 
only a top-hair-knot (Sikha). The Jabalopanisad (5) states that in the case 
of the ascetic the self was his YajnopavTta dilsilNcfld ^ <Hlcdl I and further

in Jabala (6) it is stated that a Paramahamsa should be a seeker after the 
self and should abandon in water the top-hair-knot and YajnopavTta : %QT 
wfacffcr x)?4crc^cf I In the Aruneyl
Upanisad(1,2), it is said: ^PT .. . WTO l .
. . W^rrft W wefhf m I It means he should

discharge his YajnopavTta on the earth or in water and that he should give 
up his Sikha.

1 Gaut.-III. 10-24; Ap.Dh. S.-II.9.21.7-20; Baud.Dh.S.-II.6.21-27; II. 10; Vas.Dh.S.-X; 
Manusmrti-VI.33.86; Yaj.Smrti-III.56-66; Vaik.Smrti-IX.9; Visnu Dh.Sm.-96; £a&kha Sm.- 
VII (in verse); Daksa-VII.28-38.

2 MBh.-6antiparva-Chapter 246 & 279; Adiparva-Chapter 119.7-21; ASvamedhika-46.18-46
3 Kurma Purapa-Uttarardha-Ch. 28; Agnipurana-161 etc.



Sankaracarya in Ws Bhasya on Br. TJpa. (III.5.1) gives his own view that 
the sacred thread and Sikha should be abandoned by an ascetic : 
wrgrwT wirfw^ MOf&mrRsiw
fSrsnwtf wrf^r i ... iirftgrKn«r^ w wwtw4<n1wwi*Fn1w i
Parabrahma Upanisad uses the term ‘SOtra’ in two senses viz. Sacred 
Thread and Supreme Reality. It is stated that the sacred thread is of two 
types - external an internal. An ascetic should realise the difference 
between the two and give up the external thread :

wftra cm ‘fw =rff: cw%w: i
mwiit wcsgjrraiw 11

^fm* ^ wfww iw i

wrjw wr^#4 wf!r: iiTOir-'ifii
wit: ^ cW^lsyl ^Wf^RIHlcTC: I

wwrwtm w nwnir-H n
WPTracf^RR^RT WH^W ^ WSSII: I 
3T^pfftftwrcW2f IfWtRpwf^icR, BTO1T-*® ||

WnWTftW%T^TWnrRTW WlR^Wb I

wlwwMfm &>wTf irrcw-u i
TO!r?T#3Wr^T WtenW !
wit: wfcra MW: B

Similar view is corroborated by Arunaejl Upanisad:

W II

The Parabrahma Upanisad states : UrsMIcrWTTW^ I wf^WlTW-
%MRrafa4wWRW «t»f*fuil TpFWFf IWMUII i.e. to the person desirous of 

Moksa, the state of the inward tuft and sacred thread is recommended. 
While the wearing of externally visible tuft and sacred thread (is 
necessary) for the householders engaged in rituals. The characteristic of 
the inward thread is not clearly visible like external thread, is the union 
with reality inwardly. Further it is stated that with the two letters of the 
Hamsa, he should be convinced of the internal tuft and sacred thread : 

%#t4RTcw frter whf»rw w*wh#cw vftcwroftrarwr:
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iTOfn

Further it is stated : I 3RwfPT -zr#:

qRf% I ts: IWI PTClfftqfo^l The tuft is the same to the castes

and stages of life. To the ascetic seeking Moksa the basis of tuft and 
sacred thread is Pranava alone as declared by the Upanisad. The Hamsa is 
the tuft, the Pranava is the sacred thread and the Nada is the connecting 
link. This is the only dharma stated here. It is mentioned that the Pranava, 
Hamsa and Nada constitute the three fold thread and this remains in 
consciousness in one’s heart. This is known as three fold Brahman and the 
ascetic is asked to discard the worldly tuft and sacred thread : dfdfe

Brahmana who is deeply intent on Yoga and spiritual wisdom shall 
discard the external sacred thread. According to Parabrhma Upa., those 
who have the sacred thread of spiritual wisdom are the true-wearers of the 
sacred thread and have all the true characteristics of Brahmana :

1WT ZR*| -g cFW^ I

TO 1FI % f^FT IRTW-^H

Glorifying this sacred thread the Parabrahma Upanisad states it to be 
Supreme which bestows Moksa:

1 Wf zrcWpifTf I

wet?!; ^ u

Hence it is mentioned that by all efforts an ascetic should long for Moksa. 
Discarding the external thread, he should wear the internal Sutra within 
himself : IdcWdly iflTOSR

rRR«nir-^ II Thus by discarding the external phenomenal world,
tuft and sacred thread, he shall hold on to the tuft and sacred thread in the 
form of the sacred syllable (Pranava) and Brahman (Hariisa) and thus 
equip himself for liberation {Moksa).

It is stated that having realized the internal tuft and sacred thread, an 
ascetic has no external implications. For him, Jnana is the greatest 
purifier:

xhpfcg cpr i

f I Wff: ^ I It is stated that a learned

WrftgT I
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w ?Nf -qfer wpftftcr^ 11 ww-fc n

The real sacred thread he wears is the unity of the Brahman and the 
individual self.

The Sutra is identified with the Supreme abode, having obtained which, 
there is no rebirth :

-=m m B

We find reference to Danda in the Aruneyl Upanisad (1,2,3,5) wherein it 
is stated that only Kuticara type of Samnyasin should abandon Danda and 
a Brahmacari taking up monastic vow is asked to give up the staff made 
up of the wood of the trees like Palana (Dhak), Bilva (Marmelos) and 
Audumbara (Fig-tree): l3TT?nNM II
WIRT . . . ISJI^l^-H II

While in the same Upanisad, we find that the Samnyasin (not Kuticara 
type) is advised to accept the Danda i.e. staff in order to relinquish work 
altogether: .. . -qftntrf niN* l^l^M-? ll f-dr ^
ISTPFhft-^ II Here it is advised to accept Danda i.e. a staff of Bamboo or

restraint i.e. self control, to ward off cows, snakes, entering into darkness, 
water etc.: I^h<i4> II
The Jabala Upanisad states that a Paramahamsa should abandon in water 
Tridanda i.e. his three staffs : Rq*** . . . 3P3T, mRc^^ ... I While
Yajnavalkya states that a Sadmyasin should be TridandT :

-flcCTO^; I
qfcr*tf Rrsrraf n

Manu states that a TridandT means one who has restraint over mind, body 
and speech (according to Manu-XII.10):

qW'S'RI^T ^ I
ftHcfT ^ Bhpriifcl F PF£~^Aon

Baud. Dh. S. (11.10.53) gives an opinion that a Samnyasin may be 
Ekadandl or TridandT.

As pointed out earlier, Aruneyl Upa. 5, mentions that the Danda or stick 
(staff made out of Palasa, Bilva and Audumbara trees should be given up. 
A1 Gr. Sutra (1-19-13 and 1-20-1) states that a staff of the palaSa wood is 
for a.brahmana, of audumbara is for a Ksatrfya and of bilva is for a Vaisya
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or all the varnas may employ a staff of any of these trees. This shows that 
the specifications regarding the danda were found then of all the three 
varnas but a SannyasI of a higher order is supposed to give up Danda.

The Jabala and Aruneyi Upanisads, specify that Kuticara and the 
Paramahaihsa types of Sannyasin should give up Pavitram i.e. the water 
strainer or sieve: -qfm Rl^cf II cm WIWT . . .

TlftcTOT . . . ^ il The MS (VI-41) also mentions that a

muni should abandon Pavitra etc.

Similarly a Sannyasin should also give up begging- bowl or Patram, made 
from earth or wood according to the Aruneyi Upa.: VlFTKt TO

II While according to the Jabala Upa., Paramahaihsa 
Sannyasin should give up the begging bowl in water : HW WTITHT . . . TO . . 
. ■qftcTOT... wrere-* ii

The Jabala Upamsad states that a Paramahaihsa should give up 
Kamandalu (a water pot earthem or wooden used by asectics) in water : cPf 
TOTirSfT: . . . . . . 3F3J tritcTOI ... I Similar opinion is given by
Yajnavalkya (III-58) Moreover he is advised to leave or abandon his 
girdle i.e. Mekhala : ^ c4TOTT . . . l<w*ul4V<\ II

o
Aruneyi Upanisad states twice that a Sannyasin should accept Kaupina be 
a small piece of cloth worn over the privities : ^ ISTI^M-
XXII 1

A Samnyasin is also asked to abandon Ajinam (a skin of a tiger, lion, 
elephant or especially of a black antelope used as a seat, garment etc.). : 
3Tf§R xt c4%cn II An ascetic can also take Acchadana i.e. a cloth
or a bed-sheet or a lower garment as per his need states Aruneyi 
Upa.:tftl'°sSKH Isp^Ht-tll The Jabala Upa. (6) states that
Paramahaihsa should abandon Sikya also [a ldop or a swing (made up of a 
rope).] : m MWHI . . . f^FRT . . . -qftrTOr ... I

The minor Upa. of AV enjoin certain rules for a Sannyasin regarding their 
external paraphernalia. The Upanisads like Jabala, Aruneyi prescribe 
tonsured head (munda), for a Sannyasin and state that he can accept a

1 Cp. Gaut. m. 17-18; Vas-X.9.11
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sn ail piece of cloth worn over the privities (Kaupina), a lower - garment 
(Acchadana). While the Upanisads like Jabala, Aruneyi and Parabrahma 
state that an ascetic should abandon top hair knot (Sikha), sacred thread 
(Yajnopavita); it is also mentioned that he should wear the internal sikha 
& Sutra which would lead to Moksa. Moreover he is also asked to 
abandon staff (Danda), Water strainer (Pavitram), Begging -bowl 
(Patram), Water Pot (Kamandalu), Girdle (Mekhala), and a loop or a 
swing made up of a rope (sikya) in some minor Upanisads.

Similar such external paraphernalia is also for a Brahmacari is also 
mentioned in MS1 and Yaj. smr.

The MBh. states that wearing ochre-coloured garments, shaving the head, 
and keeping a water - jar and three staffs - these are only outward signs 
meant to secure food and do not lead to moksa2 (dialogue of Janaka & 
Sulabha).

Vayupurana 1-8, states in detail regarding what a Samnyasin should 
possess, i.e. Danda, sikya, patra, asana, Kantha etc. Manu states : “He 
should hoard nothing and he should own or possess nothing except his 
tattered garments, his water Jar, begging bowl (Manu VI - 43-44, Gaut 
III. 10, Vas - X.6)

TOT ^ II

Devala quoted by Mit. on Yaj. III.58 declares that the ascetic should 
possess only a water jar, a Pavitra (cloth for straining water), Padukas, an 
asana and a Kantha (wallet for protection from extreme cold).

Apart from the rules enjoined regarding the external paraphernalia, in the 
Aruneyi Upanisad, an ascetic is also asked to renounce the seven upper 
and nether regions. This includes the sons, brothers, father, wife etc. A 
Kutlcaka type of Sannyasin is asked to abandon his family. Moreover he 
has to wander alone without any permanent residence and is not allowed 
to stay at one place more than one night except rainy season. He is asked 
to take bath & perform Sandhya-vandana thrice. He has to beg for alms 
and have limited food only. Moreover he has to sleep on ground. The 
Aruneyi Upanisad further states that for relinquishing work altogether one

1 MS-II.42,44,45,64,104; Yaj. Smr.-I.29
2 OTTOW #0151 ftftgiSET l 1 It quoted from MBh. in the

page 639 on Vedantasutra-III.4.18 - ^ IgT WP
vol. I, page 365 on ’’IT - II. 1.1.
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should give up the seven upper worlds (spheres) entitled Bhur, Bhuvar, 
Svar, Mahar, Jana, Tapas and Satya as well as the seven nether spheres or 
worlds viz. Atala, Vitala, Sutala, Rasatala, Talatala, Mahatala and Patala 
i.e. fourteen worlds. This includes the whole universe. In the major 
Upanisads we find no reference to forteen worlds. World is refered to as 
either Heaven or Hell or with reference to the three worlds i.e. heaven, 
earth and nether regions. In the Brhadaranyaka Upanisad we find 
reference to the eight worlds (III.9.26). Agni-Loka is also referred 
(III.9.10). Patalas (nether regions) are generally mentioned as seven, but 
the names slightly vary in the several puranas (vide Vayu-50.11-12, 
Brahma-21.2-3 and 54.20-11, Brahmanda-II.20.10.ff, Kurma-1.44.15-25, 
Visnu-II.5.2-3)

o The Bhasya of Vyasa on yogasutra III-25 (26 in some editions) -
'¥44ME, I contains a concise but remarkable detailed summary of the

description of the seven lokas-bhur, bhuvah, svah, mahah, janah, tapas 
and satya, (the worlds for the three or seven vyahrtis were supposed to 
denote lokas. Vide Tai Br. II.2.4.3 : W t <*dC44 Wt cte: 1 and Tai. Upa.
1.5 : cte i i i
¥!¥ ¥# 4$4-tl I The Kurma-purana (1.44.1-4) mentions the worlds,

from Maha to Satya.

The Aruneyi Upanisad asks a Samnyasin to renounce everything :

^ «
fqRR *pr to: istotjM-h n

A f . A PA IV .. . \ -

4T 4m44l<$fcei H rflH SI I141 1

4f«T^4>T4^ |3TR«M-* !l

After leaving home, wife, children and possessions he should dwell 
outside the villages, should be without permanent abode and stay under a 
tree or in an uninhabited house wherever he may be when the sun sets. He 
should always wander from place to place, but he may remain in one place 
only in the rainy season (Manu VI-41,43,44; Vas. Dhs., S.X. 12-15, 
Sankha-VII.6). He should always wander alone without a companion, as 
by doing so he will be free from attachment and the pangs of separation. 
He is asked to abandon his residence (Vivarnavasa) according to 
Jabalopanisad (5). Similar opinion is stated in Vamana Purina:
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In Brhadaranyaka Upanisad (llAA), it is observed that when Yajnavalkya 
was about to become a parivrajaka (a wandering ascetic), he had to leave

An ascetic has to perform contemplation, purity, begging alms and staying 
alone states ArunteyT Upa: fzNrc) TO^Tr! I3n?*hft-RII

In Aruneyl Upanisad the Kutlcara type of ascetic is asked to take bath 
(Snana) and perform the Sandhya thrice. UFf Ttfwfn! |3lR?vWt- II

Some special rules are laid down about the Ahnika (daily routine) of 
ascetics. They have to perform Sauca, brushing the teeth, bath, just as 
householders have to do (Manu-V.137; Vas. Dh.S.-VI.19; Visnu Dh.S.- 
60.26; dankha-23.24).

He may enter a village for begging food only once a day, he should not 
ordinarily stay in a village at night (except in the rains) but if he stays at 
all he should do so only for one night. (Gaut. Ill 13,20; Manu VI. 43,55).

WBTH ^ W^cT I

11^-^ AH II

He should not eat food to satiety, but should eat only as much as is 
necessary to keep body and soul together and should not feel delight when 
he gets substantial alms nor feel dejected when he gets little or even 
nothing (Manu-VI-57,59; Vas.-X-21,22,25; Yaj.-III.59). Moreover, he 
should sleep on ground. WTlf^fc l3n*vNt-\f II

According to Manu, he should feel no concern if he suffers from an 
illness, he should neither welcome death nor should he feel joy for 
continuing to live, but he should patiently wait till the time of death, a 
servant waits till the time he is hired expires (Manu VI - 43,46). Similar 
such rules are also enjoined for a Brahmacari in Manusmruti. (11-176, 
208,1-29 (ed))

Types of Sannyasin :

We find the reference to three types of Sannyasins viz Kutlcara, Hariisa 
and Paramahamsa, out of the four types (i.e. including Bahudaka) of 
Sannyasins in the minor Upa. of AV undertaken for study viz, Aruneyl, 
Parabrahma and Jabala respectively. The Mahabharata (Anugasana- 
parva. 141.89) states that the four categories of Samnyasins - Kuticaka,

home and wife and to give up all belongings.
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Bahudaka, Hamsa and Paramahamsa, each later one being superior to each 
preceding one: 9T 1F3: ^T: ^TtPT:

II

Similar such references are also found in Manu-VL86; Agnipurana-161.18 
andHbaghuvisgu-4. The description of these four is contained in the 
Vaikhanas Sutra (VIII.9), the oldest available source. 1

KutTcaka, as the name itself implies, is one who resorts to sannyasa in his 
own house or in a hut erected by his sons, begs food of his sons and 
relatives, wears the top-knot, the sacred thread, has the three staffs, 
carries a water jar and stays in the same hut. The AruneyT Up a. refers to 
KutTcara or KutTcaka, the lowest rank of Sannyasins. The KutTcara is a 
kind of ascetic who entrusts the care of his family to his son and devotes 
himself solely to religious penance and austerities. Swam! 
Madhavananda2 comments "The KutTcara is a monk who begs in the 
house of his son": fzhrd

fftf II Different minor Upanisads enjoin different rules for
the initial stage of a Sannyasin. According to the Narada Parivrajaka Upa., 
the KutTcaka has to take bath thrice a day. But it is stated in the 
SannyasopaniSad that he is allowed to take bath according to his strength. 
He keeps with him two bath towels. He retains the tuft of hair on his head. 
He may get clean-shaved after every two seasons or at the end of one 
month. He has with him a Tridanda, loin-cloth, Sikya (loop), Purifier, a 
water pot and a rug. He is allowed to wear Yajnopavlta. He should cover 
his body with the tattered rags or grass or the deer skin or leaves of the 
trees.

He should beg his food and eat only eight morsels of food at one place. 
He should apply the white Urdhvapundra mark a symbol of his sect. He 
should worship gods, he is entitled to mutter mantra-japa. He should listen 
and teach the great principles of the religion - The KutTcaka may be 
devoted to the service of his parents and teachers. He is to mutter the 
GayatrT spell. He should perform the sacrifice in the form of Yoga and 
he should study various Upanisack. He should stay in a temple or in a 
cave and be unattached to anyone.

The bahudakas type of Sannyasin has three staffs, the water jug and wear 
garments dyed with ochre, beg for food at seven houses of sage like 
brahmanas or other well conducted men but avoid taking flesh, salt and

1 Kane P. V. — History of DharmaSastra
2 Swami Madhavananda — Minor Upanisads., page 67
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stale food: m$-
fllVrt^wm^dW cjv#«lnl: OTFnt^ ?f»cefT#Sr^ TlT^fo^ lt<§HW^-4.S I

The Hamsas stay not more than one night in a village and not more than 
five nights in a town for alms or subsist on cows urine or dung or fast for 
a month or always perform the Candrayana penance. WT ^TFf ¥?4 
^ -tpEfow wniw^Tft ^ w# Trratwfoit
fic«MI*HUMId# ¥T*faRl II The Hamsa category
of Sannyasins is referred to in the Parabrahma Upanisad: $$fd dufs4d 
3Fcf: WTO W^FTTfr^ ^c^ft-vf^dld:
f^f^T qfmiuiM WMHI^ccf l%^M<flldc3*H ^f|rf%d^r41^i^r

^^ifcidrdNKHdWdT^^Nr ‘'tfw n?yf<teT#^cOTg- 
dxrydRl 1 Parabrahma Upanisad relates Hamsa with Pranava i.e. 

Omkara - the symbol of Brahman : IW: m Wi *f ¥TWH: I W# I 
arwfpi ^ %^PT5i>T4cr^ i ftnn i wr^dld^ i
7T*fFTT I T* *TOf «pf: I 'dc*«lfoRr I y»N*?*i) ^rff^ tcTBfd

w i *rit: ¥y^r#y#f¥cdfiRTic2i %im
ill I i.e. Hamsa is the (metaphysical) bird identified with Omkara,

the different parts of its body stand for the syllables of Pranava, the gun as 
and divinities states the Nadabindupanisad (1-5) and the Hamsopanisad 
(14). Meditation on it leads to the attainment of release from the 
transmigratory cycle according to Brahmavidyopanisad. (20) Sir Monier 
Monier - williams in his dictionary notes that the word "Hamsa" is 
resolvable into i.e. "I am that", and hence the term denotes the realized 
person or mark. The Tejabindu Upa. (4) refers to 'Hamsa' as the supreme 
Soul :

xj ^xfPTT«f HTTO: I
*nnfl itfor ^IPfT w •ye# II v i

Here Hamsa is defined as the person who lives in three states (waking, 
dreaming & dreamless sleep), and self-controlled, detached and always 
uttering Omkara. Bhag. (XI. 17-10,11) interestingly observes that in the 
Krta Yuga, " Hamsa" was the only class of people that existed in the 
society, who were self fulfilled, perfect and sinless.

an# <pff ^xrrf ws ffir i 
fclf641J W « cPRT^^cryf
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i
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The Hamsa category of Sannyasin stands third in order of Sannyasins 
mentioned above. He takes a bath only once a day. He should have only a 
rag bath-towel. He is distinguished by his matted hair. He does not shave 
his head and is not allowed to keep with him any belongings. He should 
take that much food which is begged as alms and which can be contained 
in the palm of his hand. He is said to maintain on the urine of the cow, the 
cow-dung and observes the Candrayana vow. His sect mark is 
Urdhvapundra or a Tripupdra. Haihsa does not worship gods. He does not 
utter Mantra - The Antarpranava and meditation on the VedaBrahmacarTs 
are recommended for him. He does not stay at one place. He stays for one 
night in a village, five nights in a city and seven nights in a holy place. He 
should be stationary for the four months of the rainy season only.

The term Paramabamsa can be explained as: WT: «hj: STRUTT iRZf l
(vol III, page 50) II

The Jabalopanisad (6) mentions the Paramahamsan like Samvartaka, 
ArunI, Svetaketu, Durvasas, Rbhu, Nidagha, Jadabharata, Dattatreya and 
Raivataka. They do not exhibit any visible signs of their order on any 
visible rules of conduct. They go out for alms only keeping body and soul 
together, they are unaffected by acquisition or absence (of alms) they have 
no bouse but wander #bout and stay in a temple or on a heap of grass, or 
on ant-hill, or below the tree or on a river-bank or in a cave, they have 
attachment for nothing, they are centred in contemplation of the one spirit
: WS TOTOT TO

3fcto ^ to) tr ^ n n

According to Vaikhanasa Sutra (VIII - 9), the Paramahamsas always stay 
under a tree or in an uninhabited house or in a burial place and either wear 
a garment or are naked; they are beyond Dharma and Adharma, truth and 
falsehood, purity and impurity. They treat all alike, they regard all as the 
self, to them a clod of earth or gold is the same and they beg alms from 
persons of all varnas.

Paramahamsa is the fourth in the ascending order of the Saiimyasins. He 
takes mental bath only and the abandonment of all the mental inclinations 
is the real bath for him. He is without any dress on his body. He is devoid 
of the tuft of hair. Still he is not to have a clean-shave. He may possess a
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Kaupina (loin cloth) and one bamboo staff. The Paramaharhsa may put on 
cloths or he may not do so. He should beg alms at five houses with his 
hands as the pot. He eats only eight morsels of food. He may beg alms in 
the house of a person belonging to any caste. Besmearing the body with 
the sacred ashes is the sect mark for him. He is to practise mental worship 
only. His characteristics are non-manifest. The Paramaharhsa has no 
belongings like the staff, water-pot, the rope, the Pavitra etc. He does 
wear a religious thread or wear a tuft of hair. He is lustrous in his form. 
He has balanced mind and is well-versed in the knowledge of the 
Brahman. He stays in a vacant house, temple, pastures, ant-hill, at the foot 
of a tree, a potter’s house, the fire-sanctuary, on the bank of a river, in the 
cave of a mountain or in the hollow of a tree. The Paramaharhsa has the 
knowledge of the Advaita doctrine for his sacred thread (YajnopavTta), the 
faith in the meditation as the Sikha (the tuft of hair) and the actions 
devoted to the Brahman serve as Pavitra. A Samnyasin having such 
realisation is called the Jagadguru (teacher of the world) who 
continuously experiences the identity of his self with the Brahman.

Yajnavalkya is an example of Vidvat-Samnyasin, which leads to Jlvan- 
mukti (i.e. release even when the body still persists), while the latter 
(Vividisa-Samnyasa) leads to release after the body is no more (i.e. 
Videha-mukti) vide Jlvanmnktiviveka page 4 ff.

According to Sutasamhita (II.6.3-10) only Haihsa and Paramaharhsa class 
of SaihnySsins give up Sikha and the sacred thread.

While referring to SamnyasaSrama, the ASramopanisad (4) mentions the 
same four categories of Panvrajakas laying down their external 
paraphernalia and inner qualities which indicate the distinction between 
‘Hamsa’ and ‘Paramaharhsa’. The Hamsa has Danda, Upavita, 
Kamandalu, stays in a village for a night and for five nights in a city or a 
holy place and is merged in the self,; while the Paramaharhsa does not 
have Danda etc., does not follow any worldly rules, is equanimous, 
tolerant and behaves like a intoxicated person. Similar reference is to be 
found in the Paramahathsa-VanvTajakopanisad (3).

Maharsi VedaBrahmacatf Vyasa terms the Srimad Bhagavata Purana as 
the “ParamahaihsI Saihhita” or “the Book of the Paramaharhsa '’ in the 
colophon: WT^Prf tffclPli

I Hence Mahar§i VedaBrahmacarr Vyasa. calls this Bhag. Pu. 
as “m'W'M the Supreme state of knowledge characterizing the

Paramaharhsa^ :
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During the description of the Sarhnyasasrama and the way of life of a 
Samnyasin, the Bhagavata Purana states :

5TFtW far# m cTFtfsrer: i
x^-^ftpilxR: BU-U.^B

falT^^TPSRTf HU-^.^B

A Paramahamsa must be firmly established in knowledge and absolute 
renunciation, a devotee of God, detached from both the world and 
liberation, free from external paraphernalia of his Asrama and 
commandments. Moreover, although, spiritually awakened he should sport 
like a child, though intelligent, he should behave like a dull-witted person, 
although wise and learned, he should speak like a mad person, and in spite 
of possessing knowledge of the truth taught by the VedaBrahmacaffs, he 
should roam about like cattle. Such a person from whom every trace of 
ignorance has vanished is called: WWfilTW: MtW'H4RsiN4»:

II All these characteristics are implied and
referred to Bhag. VII- 13.9; XI-7.9;

'fiRtTFPT: IT# I
STRTW 1#1tPR cTT II

<4oirxbfefl ozriBT# |

4 m mm h

CONCLUSION :

The concept of Samnyasa (asceticism) can be traced back to the times of 
Aranyakas and Upanisack. We can judge it from the self-inflicted 
mortification off the body and self-inflicted penances (Tapas), to get rid 
of the cycle of birth and death. Dr. S. G Desai1 opines : “The desire to 
know the cause of the universe, the physical mortification of Prajapati for 
securing power and the rigorous discipline of the mind led to the 
development of the doctrine of Samnyasa as the means to attain Amrtatva 
. . . Therefore, the idea of renouncing the acts to attain the knowledge

1 Desai S. G. — The Critical Study of the Later Upanisads, page 344
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became more and more prominent in the days of the Upanisack.” Hence 
the last stage i.e. Sannyasa is equated with the knowledge of Brahman. 
One who ‘knows* is said to pass beyond the three stages of life. We find 
references to the first three Aframas, in ancient Upanisack like Brhad., 
Chan., Taitt. Etc. Thus, it can be said that the older Upanisads, form the 
base for the minor Upanisads. The formal conditions and rules of the 
ascetic life and other stages of life also, are stated by Manu and 
Yajnavalkya in the Smrtis. They were further repeated in other Smrtis and 
the epic MBh. This epic contain wonderful narratives of ascetics who 
proved in their own experience, the virtue and the power of Tapas. The 
BG also describes that the essence of ascetic practices is not the painful 
subjugation of senses or mortification of body, but renunciation, and 
duty.1 In the Puranas, later on, the extravagances of the ascetic practices 
are prominent than its virtues, as it is evident from some of the quotes of 
Puranas like Bhag., Varaha, Kurma etc. stated before. However, the 
concept remains the same stating renunciation of worldly possessions and 
voluntary endurance of bodily pains as the means for Moksa.

In the later Upanisack i.e. minor Upanisack, we find a clear demarcation 
mark between the last two stages viz. Vanaprasthasrama and 
SamnyasaSrama. The duties of each are clearly defined. It has been shown 
that the later Upanisack only deal with the various aspects of this fourth 
stage of life in detail for the first time and this is their unique 
contribution. The realisation of Brahman forms the main purpose of the 
Samnyasa stage of life. The renunciation is only the means and not an 
end. Thus, the necessary pre-requisites for the Samnyasa, the duties and 
characteristics of a Samnyasin and the various types of Samnyasa and 
Samnyasins are discussed in the present topic. Though one is allowed to 
renounce life, the moment he feels disgusted with the world, it is advised 
to renounce in the fourth stage of life in the Jabalopanisad. The 
Guhyasohopanisad, a minor Upanisas, gives a very interesting and 
significant meaning of the term Saiimyasa as : ^fTCT: ffir, ^ ^
^5: I The real Samnyasa is fixing the mind on the inner self in the 
correct manner and not merely by making a show.

Thus, on the basis of the above discussion, it can be said that the concept 
of Samnyasa is a later term found more in the Smrti literature and less in 
the Sruti literature, as the types of Samnyasins are mentioned in the 
Smrtis like Manu, Yajnavalkya etc. Thus the data found in the minor 
Upanisads is based on the smrti literature.

BG-III.3; V.3; VI.2; vm.ll; IX.27; XIII.24 and XVIII.49



CHAPTER - IV (B) 

THBISTIC UPANISADS

This topic comprises of the data of the five theistic minor Upaaisack of 
AV taken up for study viz. Suryopanisad, Sitopanisad, Krsnopanisad, 
Annapumopanisad and Dattatreyopanisad.

In the modern age, science is gradually unravelling, all possible aspects of 
the mystery of Sun. On this earth, life is entirely influenced by this 
burning star’s daily course, such as rising in the east in the morning, 
reaching the zenith at noon, and finally setting down in the west at dusk. 
This change, which takes place, causes days and nights, and consequently 
months and years.

Surya is invoked in the RV - Samhita only in ten hymns.

“These hymns are valuable for us, because we see before us in them a 
mythology in the making”, opines M. Winternitz1, “Epithets, which at first 
emphasised a particularly important side of a natural being, became gods’ 
names and new gods. Thus savitr ‘the inspirer’, ‘the life-giver’ and 
Vivasvata, ‘the shining’ were at first epithets then names of the Sun and 
finally they became independent Sun-gods besides Surya.”

According to Yaska, the word ‘Surya’ is derived from sr (to moye) or 
from su (to stimulate) or from SvTr (to promote well).2 - ticfqf

He is called Savitr because he is the stimulator of
all.3 The time of Savitr is that when the sky, with its darkness dispelled, is 
overspread by the rays of the Sun.4 There is no direct reference to the 
Sun-worship in the Astadhyayl of Panini. It mentions Surya5, Pusan, 
Divakara, Usas, Candramas6 and Soma7 etc. The term Surya as from 

- (Panini-3.1.114), has been derived as - (<i^Rt) sn^RT ffit

1 M. Winternitz — A History of Sanskrit Literature vol. I, Part I, Introduction, page 65-66
2 Yaska - Nirukta
3 Yaska - Mrair/a-10.31 — uf^'dl VUfcd! I
4 Ibid - 12.12 — IF? tret tjhqg'dOTS
5 Ibid - 3.1.114; 3.2.36: 2.2.36; 6.1.151
6 Ibid - 5.2.142
7 Ibid-6.3.31

SURYOPANISAD

-gfrrn^ I

I
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V.), ■q.), Wit W, ^rfcl sh^eilft Tpf: I or
^[!*'f’ft ^I^fT Thft ^ ^pf: I - as Sun moves in the mid-regions inspired by 

Vayu. In Bfhaddevata VII-128.1, it is stated,
ipfrmfir ^r% ^efkqft etrf% m i 
^ f^fcerm ”4t Urm ^cfdbHffui W<&\ II

We find the seven names of Surya in Suryopanisad, viz. Surya, 
Suryanarayana, Aditya, Savita, Mitra, Bhanu and Ghrni.

In AV Surya is eulogized with different names viz. Bradhna, Vama, 
Sukra, Savita, etc. Surya is known as Bradhna because he engages a 
person in his Karman and its fruits - eiobe^ ^

ipf: II Surya is known as Varna because
he is the nourisher of the world - 31FI WRF1 4lokt*4 I [AV.IX.14.1.]. 
Because He is lustrous, Surya is known as Sukra - "sfrxPTFTl efl«-4MH: 
^f: - [AV.VI.5.3.l-^a/ana Bhasya]. Similarly as he is the motivator of 
all and hence he is known as Savita - *lftciH4nf4ffteMI I

[AV.VI.1.1 - Sayana Bhasya]. Sayana in his Bhasya on RV.V.81.4 calls 
Surya before rise as Savita - 4<4lef ’’pf 'Nidi lifted I

We find the following twelve names of Surya in the Aditya-hrdaya-stotra 
of Bha visyapurana :

srrf^r: hft fefW ^ f^pR: i
^efNf '‘TTFR: ^ II\\o II

wf e£ m ^ I
Wl' mU

wf SI^TIrTOH, I
_______________ » ft f ♦ . . r . ... „ ^^ Md4i*yddK5H ^£4 ^ B II

Savita is referred to as the father of all the Gods in Satapatha Brahmana- 
1.1.2.17 - often ^ 3dlii U oft eii I as well as in Nirukta by Yaska - d ft ell 

WftelT Ro.3SH

In the Samba Puraiia1, Surya is raised to the rank of a principal deity of 
the Saura cult. In fact, it is Surya who receives worship in this cult in the

1 la the Samba Purlpa, Surya is regarded as the head of the Grahas (VII.57-8), because of the 
Grahas have come from the Sun (VII.60). Also CP. L. P. Pandeya Sun Worship in Ancient 
India-P113.
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name of Savitr. Surya is also worshipped as the chief of the Nava-graham 
(the nine planets) who are invariably adored in the beginning of nearly all 
the religious ceremonies with a view to avoiding inauspicious happenings.

Yaska (700 - 500 BC) in his Nirukta explains Aditya i.e. the Sun, in three 
ways : Firstly the word Aditya is derived from a - -/da, literally that which 
takes i.e. draws up water in the form of vapour, or that “which takes away 
the light of other stars on account of its superior effulgence.
3TR# "*TRJ ii Secondly, it is derived from a-/dlp literally
the one ‘brightened with light.’ - *rftft 3T B Thirdly, the
Sun is called Aditya, because, he is the son of Aditi. ^ fft 3T I

B He states in Nirukta X.32 - 3?Tft?#sft irfsRTT 15^2# fft I

Yaska1 speaks of the Adityas as the lords of the act of bestowing, or lords 
of gift. According to him Varuna, Daksa, Bhaga, Amsa, Aryaman and 
Mitra are addressed as the Adityas.

In the fifth verse of the hymn (RV.V.82.5) to Mitra the god is spoken of 
as the great Aditya ‘bringing men together.’ He is also referred as one 
who activates people by making sound :

ft# ^3P# ft# 3T3PC

ft^FT F#

Say ana comments:
ftsr 3 1m: I

“The conclusion from the Vedic evidence that Mitra was a solar deity, is 
corroborated by the A vesta and by Persian religion in general, where 
Mitra is undoubtedly a Sun-god or a god of light specially connected with 
the Sun”, states A. A. Macdonell.2

Further it is stated in Nirukta (VII) “3f*T ipft l . . . W&m
3f£TT i?ft item: |” Yaskacarya in his Nirukta (X.22.13) discusses

the etymology of Mitra (also known as Surya) in three ways : (1) ft^: - 
I — One who protects people from death by giving rain — ¥3## 

Tffaiffftinftft: I (2) #ft3T# s3#ft 3T I — One

who wanders in mid-region bestowing showers of rain — 'H^^ft^Fl: ^fg 
W 3RlM 53ft ?ft ft*: I and (3) I — One who viscifies all

1 Nirukta-ll.U
2 A. A. MacDonnell — Vedic Mythology, page 30.
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The etymology of the name is uncertain.1 In the RV the kindly nature of 
the god is often referred to in the Veda, Mitra even appearing as a god of 
peace (TS.-II. 1.84.7); while in the A vesta, Mitra is on the ethical side of 
his character the guardian of faithfulness, it must'have originally signified 
'ally' or 'friend' and have been applied to the Sun-god in his aspect of a 
beneficent power of nature.

Bhanu means that which shines in all the fourteen regions by its own 
Lustre / Light. (%) Wlfti MW cftWcf l^f: IW WTP3

i
WFRl Wl: 1 TOW: I

Surya might have been referred as Agni-Narayana because Agni is 
identified with Surya sometimes. Agni is said to have triple character i.e. 
Sun in heaven, lightening in mid-regions and Agni on earth (RV-I.95.3; 
III.26.7; IV. 1.7; X.88.10). He has three heads (RV.1.146.1), three tongues, 
three bodies, three stations (III.20.2). The epithet having three stations 
(Trisadhastha) is predominantly connected with Agni. In Suryopanisad 
blja or the seed is said to be endowed with Agni-Narayana.

The worship of fire had its own importance in the Vedie period and was 
also described as the Sun-god. In the earlier Brahmanas, Agni is identified 
with Brahman, the supreme spirit (SB IV.5.1.12) whereas in the later 
Brahmanas, this status is occupied by Visnu, a Rgvedic solar deity. In the 
Brahmanical religion, Surya is sometimes described as Brahman. Visnu- 
purana (II.8.21-23) provides a unique relationship between Agni and 
Surya :

mfa wflaNfmct?r: rawt -r.6.^ ii

It would be evident from above that the writer of the Visnu Purana has 
tried to visualise some solar qualities in Agni making them both 
interdependent. This could be the reason why the Vedic people invoked 
Agni so often on account of the solar qualities present in it. The ancient 
society living under the protection of the Sun, conceived fire as a part of 
the Sun or an earthly Sun playing before him, providing comfort amidst 
cold with its pleasing warmth and dispelling darkness with its light.2

1 Ibid
2 Shantilal Nagar — Surya and Sun-Cult, page 295-296
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He is Agni on the earth either in sacrificial fire or in forest or in the 
houses of people; vidyut or lightening in the air and Surya in heaven and 
Surya being nothing but a hot ball of fire, itself as a form of Agni.

Yaskacarya in his Nirukta states there are only three deities : Irfft:

^srFT: I IRTf WWTRf : 3ift W1[Pt W^fTpT Wf% I Further
Yaska opines that Agni is only a terrestrial God. Because in other two 
regions viz. mid-region and heaven, Vidyut and Aditya are sometimes 
called Agni: SFrfct 3rfh: ifcl I 3rft I cf#^

In Visnu purana1 the etymology of Narayaua is given thus :

3TFh WTffcT itm 4 I
WT <R*T W: ^ fa ||

In Brahmavaivarta Parana (.Adhyaya 109), the etymology is given thus :
^fcT XT I

^1 ^13-czpff 1F3 ^ ^ HiOTOT: fl

trf^t ^cRFH^r^rm* wf !
wf -^ui4|ui: fifai n

W5T TTt^vf -JVWFT i
3RrNrH ’T#STPnc^#5^ 1WT: *«p: II

So here he is described as the bestower of Salvation. Narayaua is another 
name of Visnu and Savita and Agni are also the names of Visnu as He is 
the giver of the intellect and the light to know the real nature of Brahman. 
The Upasana of Visnu illuminates the way of spiritual enlightenment. 
Visnu Sukta says : WT M W WrfnT ^T: I ^TIcRT^ It

The term Ghrnih occurs in the Suryopanisad in the Surya-astaksari mantra 
- aS> ^[fw snf^?q | The word Ghrnih has three meanings : (1) Heat,
Sunshine (2) A ray of light or (3) Sun, as stated in Amarako§a :

TRtfST: It* .3.3 3 It

The illumining aspect of the Sun is also well known to the Vedic seers. In

1 Upareti Thanesh Chandra — Vi$iju-purana - vol. I.
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the RV. it is said that at the appearance of all illuminating Sun, the 
constellations depart with the night, like thieves :

3TFT cfFPl! W <i|^f ftr: I II

He is the source of light and his departure brings darkness of night 
(RV.I.50.5). He dispels the darkness with his light (RV.X.37.4). He rolls 
up the darkness as a skin (RV.VII.63.1) and his rays throw off the 
darkness as a skin into the water. In the Taittirlya Samhita (1.4.31.39) too 
the illuminating aspect of the Sun is highlighted several times and also 
described as the highest light.

In the Surya-sukta of RV.-I.115.5-6. it is said that Surya being extremely 
lustrous comes in the east to lighten, brighten the universe dP^-H

II Though there are reference to the rising Sun, the ascent and the setting
of the Sun, which indicates that the concept of the Sun was still based 
upon the physical phenomenon. Yet he becomes primarily a great force of 
magic and medicines in the AY.

In the Sat. Br. an episode states that once the mortals went to Brahma, the 
god of creation, to seek his advice for leading virtuous life. Prajapati 
Brahma informed them : W Tipf ^ ^idRId IWf WW-

Moreover Sun has been described as Vifvajyoti : -3Rr«r

iwra ¥Tsn»r~£.v3.s-*<\ n

In the Brhadaranyaka Upanisad,\ it is stated that the Sun may unveil the 
face of Brahman covered with the veil of ignorance by spreading the light:

Wf MNIMoM WlH *Nr: «
^ t ^ '4>e4l«ldH c!c(3 WTlf*T ^ im.^K.* II

In the Chandogya Upanisad Surya is regarded as the highest light and in 
the Prasna upanisad (II.9) the sage Pippalada regards Surya as the lord of 
light :

uft tw -qRrf%cfT i
-qfw: ina^toRra^.'U

In the Aitareya Upanisad (XII.4) it is said that the eyes perceive due to the 
light of the Sun - ‘Yrf^ITf^c4«r^’{^TfW I’

I <Hlfcc4l cJisoti ftqNffiKrfcq-

Lord Surya is stated here as the ruler of the world crowned with rays and
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as who bring light to the world :

famish msx tt^.^oH.^8
He is referred as storehouse of light and maker of day:

auf^T: ^rfErcTT ^f: WT: I

b^.^oh.^oo

He is praised as the dispeller of darkness, destroyer of cold and ruler of 
all lights.1 He is stated as possessing the lustre of refined gold and as one 
who uproots darkness.2 Moreover, he is established as the Supreme 
controller of all activities.3

Mayura (7th Century AD) depicts the rays of Surya as protector, which are 
possessive of heat, which touches the inner portions of lotus flower and 
peaks of mountains, in his SUryasatakam :

circus I

Verses number : 11, 16, 19, 29, 30, 37, 75, 80, 81-85, 88, 91, 96, 97, 99, 
100 of SuryaSataka Portray Surya as a protector. The following verse tells 
us how Surya protects us from sins :

W tiffin
^THtSH^PTT: MfckPlW: silcit^ I

Wf W ^ WSOTHfcTT

F:'Hipfs^cns: IIVUI
In the R.gveda, Sun is mentioned as the giver of eye-sight to the whole 
world; which is the day to day experience of all of us. He is the only God 
who, being directly connected with light, radiantly illumines the universe. 
The rays carry the Surya so that the world may see: ^ T*t 
%?R! 1.Ho X » 3Jf«WFl 1% Wf# Wit 3F| | W3Rtt 

W HEP^-SAo.^ll
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The following hymn given in Suryopanisad is borrowed from Rgveda.
TffeTT -q^T: I

t: i w^-xo 11

The Sun bestows the power of eyesight. Surya is the eye of the gods - 
I1 He is identified in a peculiar way, with the eye of Purusa.

“Surya and Candramas (the moon) have sprung up from the eye2 and the 
mind (manas) of Purusa .”3 The relation between Surya and eyes and hence 
with eye-sight, is so intimate that this god is said to have originated from 
the eyes of Virata Purusa (RV X.90.13) aprPRf I (RV.X.90.13 and
YV-XXXI-12). Due to this, Surya is considered as the Dfsta - witness of 
the actions of every individual - - (RV.1.50.2) Surya is the
presiding god of eyesight.4 He is the divine eye, which witnesses all 
beings,5 and their actions.6 He is asked for granting eyesight.7

Surya has also been eulogised for healing or removing of the eye ailments 
or the eye-sight:

Y^fFRlt SFPftq? 3FTFRT: I

3SRT c^T fw# i^l

He is far seeing (urucaksas) (RV.VII.35-8; X.37.1), all-seeing 
(vigvacaksas) (RV.I.50.2); is the spy (spas) of the whole world beholds all 
beings and the good and bad deeds of mortals. (1.50.7; VI.51.7; VI.51.2; 
VII.60.2; VII.61.1; VII.63.1,4)8

According to AV, Surya is believed to be presiding over the eyes, who is 
invoked to protect them. :

attauq/fowui n
In the AV, Surya is called the lord of eyes (AV.V.24.9) and is said to be 
the one eye of created beings and to see beyond the sky, the earth and the 
waters (AV.XIII-1.45).

1 IJV-VII.77.3
2 JJV-X.90-13
3 RV-X.90-13; AV-X.7.33
4 ?V-X. 158.3-5; AV-V.24-9; Also cp. Mbh.-III.3.53 and Bhag. Purana-XXXI.31.
5 RV-I.50.2
6£V-I.50.7; VI.51.2; VII.60.2 etc.
7 gV-X. 158.3-4
* A. A. MacDonnel — Vedic Mythology, page 30.
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In AV (II.16.3)-Surya is prayed for giving eyesight and protecting people: 
*TT TITff ^151 I Further Surya is identified with eyes in AV.V.9.7 :

^ I

In the Satapatha Brahmana (XIII.3.8.4) too Surya is invoked as a healer of 
disease and for the removal of ailments of eye. Surya is referred to as 
‘Caksuh' a number of times in several Upanisads like Br.Upanisadl.l.l - 
states : I In the Chandogya Upanisad (V.13.2) Surya is established
as Atman Vaisvanara in universal form and then the Sun was 
characterised as the eye of the Atman :

^%«3dKlc±H ^fct ft 1 ^TSS^fr^T ffw II

Kathopanisad elaborates it and states that Surya is the eye of all the 
worlds —W m.^H Mundakopanisadidentifies the two
eyes with Sun and moon - R.t*II

In Srimadbhagavadglta - Lord Krsna while describing the vibhuti form - 
declares himself as Sun - ^IrNl l(BG.X.21). Sri Krsna states
that the light in Sun and moon is His Light : 4^iiift W##

-V\X\ II In Prasnopanisad - ¥ #^flt m AII and also

R.^II It is established that Brahman is the illustrious
Sun Himself.

In Suryagita, Sun god is eulogized thus :

■sPTf^zRfT ^ II

Saurapurana describes thus :

lRA^II

SURYA : AS A HEALER

The Vedic seers were aware of the tremendous healing property of the Sun 
and knew that Sun-rays can be used in some ailments as preventive as 
well as curative measures, especially in Cardiac ailment (Hrdroga) and 
blood diseases like Chlorosis and Jaundice etc. (RV-I.50.11-12).

I3frrf wt -qtf ifcrra ^ ttrr iinstt?;-*11
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The Rgvedic (1.10.12) text further pronounces that Sun has the powers of 
healing the disease called Jaundice :

Ttsft 3 ^R*4iuf *o.^ii

Surya is linked through inimical relationship with harmful supernatural 
agencies. He dispels famines (anlra), diseases (amlva) and bad dreams 
(R.V.X.37.4). He conquers the imperceptible creatures (adlsta), wizards 
and sorcerers (RV.1.191.8-9). The term adrsta may be interpreted, at least, 
in two ways. Firstly as the harmful micro organisms, which usually grow 
in darkness. Secondly, as the inimical creatures which are commonly 
encountered in darkness of night, such as invaders, thieves, dacoits, wild 
beasts, reptiles, insects, etc.1

The Taittrlya Samhita (1.2.9) brings out the far seeing aspect of the Sun, 
who gazes on all things (IY.6.6). The same text also believes in the 
healing power of the Sun (IV.4.3), while he is invoked for protection from 
evil (1.1.11). In order to get cure from ailments, the students were 
required to adore the Sun (VIII. 15.2). He is also invoked for long life 
(III.3.2) and also for protecting us with prosperity (IV.4.3). In the special 
sacrifice for becoming a successful warrior, this hymn is recited (n.4.14). 
The identity of Surya and the universe is also expressed in the text 
(II.12.1).2 In Samaveda (IX-1.1783) the Sun has been projected as the one 
who puts life into plants and vegetables.

In a passage in the sixth kanda of the AV., the Sun is conceived to be the 
remover of all germs :

to T^fUr il

The AV also testifies that the Sun has the healing power against the 
snake-bite too.

^ Tjtot I

to: -HtoT H3T*Ff5N-^.*oo.U

The same text further conceives the Sun as curing cough (VII. 107) and 
pains of different kinds (IX.8.22). Thus, Surya in the AV is projected as a 
great healer.

Not only that, Surya in the AV (1.22.1) is also believed to cure heart

' Dass A. C. — Sun Worship, in IARM, page 124.
2 Shantilal Nagar — Surya and Sun-cult
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ailments :
l#at¥f^TT^t I 

epifa t=r w qft^sqfir h

In the Atharvaveda (1.122) the healing power of the Sun is highlighted 
more forcefully. He is called upon to remove various diseases. He is 
invoked to remove the yellowness of eye, skin, teeth and nails, by which 
the jaundice may be meant.

SURYA AS SUPREME REALITY

On account of the multifaceted feature of Surya, the Sun was made the 
foremost physical symbol of Brahman. The idea of the Sun as Brahman is 
not an upanisadic innovation, but its roots are in the earliest stratum of the 
Vedic literature.

This £*(^f <HlcHI *PTcT: B) is originally from Rgveda:

smnr ^ sncrr iu.uh.sh

Sayanacarya1 comments on this Rk : •tqqWd ^RTT arr I
aRRfftftPTT 3^: MtHTcHI ^PEf: WfTO <EF*pr: 

WSRFl ^ anrRl I

In Yajurveda,(XXXl-18) Surya is glorified as a Supreme Reality.

In another hymn (YV X-4), the Sun has been conceived as an embodiment 
of not only light but also as the giver of justice and knowledge. In YV 

(in.8) Surya and Agni (fire) are considered as Tejas (light) of Brahman 
and that is why offerings are made to both of them at the time of sacrifice. 
YV (XXIII.48) establishes the light of Surya as that of Brahman : ¥l?r 
Wi ■'Ntlci I

He is the immediate source of life2 and is fully responsible for creation, 
preservation and annihilation of this universe as stated in the 
Suryopanisad.

Surya is further considered as identical with Brahman (Supreme Reality) 
in the Suryopanisad: I

3I!cqT *HldWR«£«W U

1 Rgveda SariihitS — page 708, vol.-I, Vaidic SaiiiSodhana Mandala, Poona.
2 SV-X.37.6-9
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wfa ^fRifR ripf# i #^5«T i^tW^b 3t4 
anR<4 W I 3111^^5^:'<iiCom^fe^WS«Rl: I 3nf^c#4 'SIR:^RTRt- 
RTRtSRTR: TO: I ^lRr4l 3 #TO3?^R¥TWT: I <flTf|r4> t qwiPHMK-
■qp^ror: i snf^it f i snfror # wnRiRwrf^prf-
RR?T: I'3TFF^r41 IrIHHrI fellWRRR 3TTfRcR: I

On the basis of Rgvedic text, the other texts have pointed out this aspect 
of the Sun. Surya is described as Brahman1. Surya is regarded as the 
source of happiness and bliss,2 and the lord of wealth and prosperity.3 
Probably, for this, he is designated as Bhaga (wealth).4 Aditya is also 
glorified thus : anftTOR f^T# TOffferora Rfaf? 1 RR: TRtRRRf I This

mantra with a slight change occurs in the Taittinya Aranyaka (III. 10) and 
Mahanarayana Upanisad: RTFRFT f%li fRRIRRR Rfaft l RRt 
it.an.-^.^oi spf^rRRr ft^rt i rr m%ii^.^oii

The epithets of Surya are : RRt fe? RFPt TJcRfaf RTft I 1R«t<nl
RH: I RffoYRlfR lT%Rf5f R:^*f: ^ B

Pi

Similar concept is found in earlier Upanisads,. For e.g. Aditya is identified 
with Pranava / UdgTtha or Om in Chandogya Upanisad {1.5.1), with Indra 
in Maitreyl Upanisad (VI.33) and with Bahiratma and Antaratma in 
Maitreyl (VI. 1) etc. Suryopanisad eulogizes Aditya as : R*TCR sniro I 

TO% *pf4»df(% I tR#R Wl¥ 1 TO5T fawfffa I tR^R TOgf 

I TO^Rfir I cR#R TO^’ RR,tRt I ?R$R TO3T TOlfe I cR^R 

TOSIWtfffc I cR^R ^ w$sf§ i^TqPr^H Similar statements are found in 
Ganapati Atharva&rsa.5

In one of the hymns it is directly stated to be Brahman lying in the midst 
of heaven and the earth so as to pervade and purify them. Moreover, he is 
established as the Supreme Controller of all activities (VI. 105-24), having 
great popularity and fame. (RV VIII-101-11,12).

1 VS-XXIII.48; XXXI. 19; XXXII.l; XL.17; IV>5.6; IV.5.6; IV.3.4; Suryopanisad-W.2\ BG- 
XV.12; Bhag. Pu.-XII.l 1,30,45; Samba Pu.-VII.33; VIIL5; IX.19; also Cp. H. G. Ranade - 
“Sun God and His Associates in the RV”; Bulletin of the Deccan College Research Institute, 
vol XXXIV, pts-1-4, 1974, page 144-5

2 RV-X.37.10.11; 1.115.2
3 RV-I.71.9
4 RV-III.56.6; VII.41.3; VH.63.1 etc.
5 as> amt wrt i wto V5RS8 dxRHRi i asrffe i rafei *raffe i oifef Wi ?affe i

tRfel uR <4lfirR4 W# I RKMKIcHlfe ftcRRU . . . c*T TJcRR Wife BXB . . . c4 WR
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Surya as Atma i.e. residing in all the being as Inner controller is eulogised 
in Aditya Hrdayam of Valmlki-Ramayana:

^ l

Surya is established as Supreme Reality and identified with number of 
Gods in the Aditya Hrdayam of Valmlki-Ramayana :

‘thwft Tf^FR: I

■qrf^ b^o^b

T3^ ¥^FTftT: 1

frt^t W^: Wf: "?M w ‘'rfcT: II^.toH.<S I!

"PrrI wmi ^rn^rr stM wl *{%-. i
TRT: IFi l^ok.^l

3rrf^T 3E£f: wr: ^ I

Surya is the God of Creation, Sustenance and Annihilation - this is also 
pointed out in Aditya Hrdayam of Valmlki-Ramayana :

ftPWf: lf%: I
"p: %fTORR^ ||

3TT<pft RTJ^I fcfW: l^FR: I
'*fgRNl TW: TOfHtffcft: II

%PT ^PT: II^.Soi^B

4 ^?T ^5ff& W%: I
WTc^ TiTf^rfa: B^ot^B

Through the Adityahrdaya stotra, Lord Rama prayed Suryanarayana. In 
the Ynddha Kanda of Ramayana when Ravana approaches Rama on the 
battlefield duly prepared for an encounter, Sage Agastya advises Rama to 
propitiate Brahma, installed in the heart of the orb of the Sun, by means of 
the Aditya-Hrdaya which is a holy, immortal and supremely blessed and 
excellent encomium, which would help Sri Rama-to conquer all the 
adversaries on the battlefield, to bring victory and to root out all sins, 
anxiety and grief; and prolong life :



184

worn ~m f%?*rwr wr 1wf h

■H*f*rfeWFfrS ^cfmqyuii^H^ |

Saurapurana,1 one of the minor Puranas states thus :

m «TFt '35* <4^: '*rrwfw( 1 
1wf*t tor?frf%' ftwf ^ RcfrcJJI^ B*.^fl

sriftcqisu^f^ i i i cHifcc^i^lfcHfac) i
srif^m^N 1^# «fFF& i i siif^n&ti i snf^h^i

i<ct-hu^cV cRft i srarrarr^cqt w r

Suryopanisad glorifies Savlta as being Omnipresent and bestovver of long

^facTT 'q*?raT??rf%?IT ^*tflcfl[Md<ldicUfadl*RlTiTcf I 
^RTT ■=!: -HcfcijIdT ^rf^RIT it TRTffT <1^1^:

Surya prolongs the days of life (RV-VIII.48.7). To live is to see the 
Sunrise (IV 25.4; VI 52.5). Surya bestows long life upon his worshippers 
(RV.X. 170.1) by removing all possible harms and dangers (RV X.37.4).

This stupendous body of the solar mass (RV.X. 170.1), the inexhaustible 
storehouse of the universal energy, is believed to be the source of life 
(RV.I.115-1). The Sun with its heat and light enables the earth to produce 
life and to sustain it. This has been proved by the modem science that the 
Sun is the primary source of life on this planet (RV.1.115.1; VII. 60.2; 
VII.66.15. etc.). Life without Surya is not possible and hence Surya is 
identified as the Atman of all - I2

In the Vedic age, Surya is invoked with the usual epithets and 
characteristics ascribed to him in the early Vedic age. In the tenth 
Mandala of the Rgveda, he is invoked in more than six hymns and 
described with his usual attributes. In Samaveda, he is called the soul of 
all movable and stationary things of the world. In the Atharvaveda, he is 
invoked many times and is described as “Shining with brightness of the 
fore knowing quarters, well-winged, flying swift in the ocean. He is again

1 VS-XXXIII.30; SV-628, 1453
2 £V-1.115.1; AV. 13.2.35; 20.107.14., Ar S. 5.3, Vs. 7.42; 13.46, Ts. - 1.4, 43.1; II.4.14.4, Ms 

- 1.3-37; 43.9, Ks - 4-9; 22.5, $B - IV 3-4.10, VII.5.2.27, TB - 2.8.7.4., AA - 2.2.4.7; 3.2.3- 
10, TA- 1.7.6; 2-13.1)

life :
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described as ‘hero’, heavenly eagle and son of Aditi, who looks into all 
beings. He goes in his car drawn by seven yellow steeds, which represent 
his seven rays. It is said at one place, “He comes to the womb iyom), is 
born again, and he has become overlord of the gods. Thus, he maintains 
his nature as the god of fertility in this period also.

“The Sun-god seems to have been worshipped during the pre-Vedic period 
as a family god by certain Aryan tribes, later as a community god and 
ultimately as the supreme entity of the pre-Vedic religions”, states Swami 
Shankarananda.1

While in the Upanisack, an entire section2 in the Chandogya Upanisad is a 
meditation upon the rays of the Sun. The Upanisack treat the rays of the 
Sun as the reservoir cf water, which is the main source of the preservation 
of the world. This concept is elaborately dealt with in other Upanisads. In 
Chandogya Upanisad (III. 1-1-4) it is stated thus : aS» 31# w anftjc# .

.............

The same concept of the reservoir of water, present in the rays of the Sun,
is also described in the Satapatha Brahmana (111.8.2,5). The Sun happens
to be the foremost among the objects of nature, propounded by the
Chandogya Upanisad(ffl.19.1): I and also
3ilRc4 in 34i*ci I He who having known thus meditates on Sun as

Brahman.

The Chandogya Upanisad describes this Supreme Being in the form of 
Aditya and as golden complexioned.

34 Pi -is ii

In Katha Upanisad by virtue of spanning of the whole of the visual vista 
through the spectacles of rising and setting, the Sun stands for the locale 
of the Atman, which is regarded as the source of all knowledge. This has 
been emphasised in the Upanisad thus :

■qcTSftPr Tpfef m ^ I 
i Tics)Pi ii^.%ii

1 Swami Shankarananda — The Rigvedic Culture of the Prehistoric Indus, vol. II, Calcutta, 
1944, page 105, quoted by A. C. Dass — Sun Worship, page 38

2 Ibid - III; see also Kau£. upa. - II.7
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The fCtha-upanisad cites a passage from RV (IV.40.5), with the addition 
of only Mahat, at the end :

WWT IIR.R.R II

Here at the first instance, Brahman is Symbolized as the Sun, secondly 
this Brahman - Sun is represented as a swan due to swan's having a bright 
colour and movement in the sky. Thirdly, as a swan, after taking its flight 
in the sky descends into water so as take a dip and find out its food, even 
so the Brahman - Sun, being concerned as a Swan, is said to have entered 
into the water which probably is the universe itself.

^ tfPrferg: |
ISff^cEIT SRfcT II#cn.‘3tT.-^.^H il

In the PrasnopanisacKlW- 2), the Sun is first used as an analogue of the 
mind and then as the sign of Atman.

Surya is praised and worshipped in various major as well as minor 
Upanisads. Maitreyl Upanisad states that Surya brings with his rise the 
life of being - OT*r: ’SRFTi^R#1! I Same thing is stated in
Prasnopanisad (1.8). Surya is said to be the source of time - ^?T 

‘frlrt'H 1 and the bestower of food through his rays as well as the giver of 
rain - cToEpf I in the Maitn Upanisad.

Mundakopanisad (1.2.5,6,11) describes the rays of Sun as the leader 
towards the supreme or the highest abode and the Mumuksm - becoming 
free from dust i.e. sins etc. enter the abode of Brahman through Surya.

In Brahmasutra, Badarayana Vyasa states that the Sun is to be looked 
upon as Brahman : Sankaracarya comments : 3T5T f?

I

Badarayana says in - IV.2.18, that the soul of the man of
knowledge proceeds by following the rays of the Sun. And that there is 
relationship between the nerves of the body and the rays of the Sun as 
pointed out in Chandogya Upanisad VIII.6.2 - WWSIT TT¥TW 3TTcRT "3# upft

m
I Here it is stated that the rays extending from the solar orb enter into
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the nerves and spreading >ut from the nerves they enter the solar orb.

Sankaracarya in his Bhasya to Brahmasutra - IV.2.18,
establishes that pure hearted learned devotee, leaving behind this gross 
body, enters into the rays of the Sun to enter the higher world :

itw piWMfriynfrftggf -»rafd, tter I

In the Patafijali's Yoga-Sutra it is stated that worldly knowledge can be 
acquired by meditating on Surya : WlsTR ^RPTRf 13-^ II

Solar Energy :

One of the most important of the Sun's function is that by virtue of which 
he rules the family of planets. The Sun's true influence is, by virtue of that 
principle of gravitation, which causes every particle of his mass to aid in 
attracting all bodies within the sphere of his influence. Sun is the source 
of our all types of energy and remains as principal deity since the 
commencement of human culture and civilisation. In Greek mythology 
Appolo, the Sun God was one of the principal gods.

Importance of Solar Energy : 1) Source of energy is never ending 2) 
Totally pollution free 3) Can be utilised for all purpose 4) Can be utilised 
in any form of energy 5) Scope for decentralization 6) Easy to operate 7) 
Minimum working expenditure 8) Saves fossil fuel deposit 9) 
Economically self-sufficient 10) Less Hazardous

Usages of Solar energy : 1) Scope for utilising magnetic energy from 
solar wind. 2) It can be boon for low-income group 3) Scope of 
decentralization 4) Chance of adverting exploitation of energy consumers 
5) Totally pollution free.

In spite of technological development and with increased use of fossil fuel 
and electricity, we still use 95 percent of our energy from Sun. Primarily 
that is the reason we worship Sun as our god as stated earlier. Various 
methods have been adopted to utilise Solar heat for our comfort and for 
our need. Apart from Solar cooker, lantern, water-heater, thermal solar 
energy used for generating electricity etc. Solar energy is used in the 
irrigation also. In days of energy-crisis this solar irrigation would be 
extremely useful, i.e. when diesel and electricity pumps as used today are 
in trouble, solar irrigation is helpful. Conventional energy sources like oil, 
coal, and firewood are depleting very fast and are getting costlier every 
day. However, the demand for energy is going up rapidly. According to R.
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C. Yar&'V’in roughly 30 minutes, our planet receives as much energy 
from the Sun as the whole mankind consumes in a year from the 
secondary sources of energy. Sun is thus an ideal source of energy and the 
real hope of mankind as this source is eternal and unchanging, not subject 
to depletion as well as having sufficient thermodynamic quality.”

Among the items used on solar energy, the prominent one is Solar Cooker, 
which cooks, bakes and roasts the items as per requirement. Solar cooker 
for domestic use is light in weight and can cook food for 4-5 people at a 
time. Solar Water Heater is also an instrument which can be used daily for 
water-heating purposes. Solar Lantern is useful. Since it saves eletricity, 
while in villages where still electricity has not reached, it is a boon. It 
works on Photovoltaic technology. It weighs approximately 4 Kgs. i.e. it 
is light weighted and can be shifted from one place to another. There is 
another important instrument called Solar Steel, which converts hard 
water into pure water and is extremely useful as well as beneficial in 
coastal areas for the purpose of drinking water. Another useful system is 
the Solar Drier, which collects or absorbs moisture from the thing kept 
inside and dries perfectly in a healthier and scientific way not burning the 
vitamins of the products. To obtain salt from the salt water of ocean is 
also a process of solar drying. Another instrument, mostly used in villages 
is the Solar Stove which is hardly 5.5 Kgs in weight, consumes less fuel 
i.e. nearly 50% less than normal stove and disposes smoke by the way of 
chimney so it does not blacken the walls and vessels.

Solar energy is also very useful for obtaining good fertilizers for soil by 
Bio-gas and (Gobar-gas) plants, by which one can obtain best out of 
wastes moreover Biomass Gasifier system can provide us with much 
cheaper and more durable gas used for domestic purposes (cooking). It is 
mostly used for irrigation, thermal utilization and production of 
electricity.

1 Yardi R. C. — Solar Energy Utilization in Gujarat, page 7, Pub.- Govt, of India, Ministry of 
Industry, Small Industries Service, Ashram Road, Ahmedabad.



Solar Education Kit with Applications Solar Lantern

Domestic Solar Water Heating System Solar Garden Lights
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Home Lighting System



189

SUN - WORSHIP

During the prehistoric period, Sun-worship was practiced in symbolic 
form. Many primitive tribes of India worshipped the Sun as the supreme 
god.

In the Surya-sukta of RV (1.115.1-6) it is stated that the worship of Sun 
brings auspiciousness. RV(I-35.2) explains his abode and nature. He is 
regarded as the god of creature the lord of the world, and a deity 
commonly worshipped by all:

■stit fWHSIT: T£*rf Hl^TUfT^ !

In accordance with the Vedic stanza cited above, we should call this god 
as a deity of the entire human race, instead of calling him an Aryan deity 
or a god relating to a particular race or civilization. In the words of Swami 
Shankarauanda,1 “He was worshipped in the time of Vedas, Upmisads, 
and puranas, and is being worshipped by the descendants of the Aryan 
people, though his name has been changed and multiplied.” Various 
aspects of the Sun-god are projected under different names and are also 
treated as separate deities independent of the Sun-god, while the rest of 
the deities of the Vedic pantheon are considered as single gods. The Sun 
is also considered in the Rgveda as the god of gods.

In the AV-XVII.1-22, 23, Surya is saluted : ^ TO, TO, aftdW TO 
IR3 II sretf W# ^FhtSScrfHclF! ^TO IR$II

Surya worship, brings long life and lustre says Manu :

HUT HW

•tpf wm fcll^ I

Hf*TRT % HHTHh: IIH^FjfcI-R.*O* II

Varahamihira (500-550 AD) salutes the Sun-god in the beginning and at 
the end of the Brhatsamhita2 and glorifies him as the procreator of the

Swami Shankarauanda — The Rgvedic Culture of the Pre-historic Indus, vol. II, Calcutta, 
1944, page 38

2 Bhushan V. Subrahmanya — Brhat Samhita, Verse I, also Chap. CVI, verse 6, page 800; two 
volumes, Bangalore, 1947
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universe and Paramatma or Supreme Being. Here, poetically the Sun is 
described as the natural ornament of the sky, adorned with rows of 
thousands of rays that resemble molten gold.

“There are some Upanisads and Puranas, which are exclusively devoted to 
Sun-God. Some of these are lost but few of them are available. The 
Bhavisyottara Purana (ch.121, 1-2) mentions a work named Martanda- 
Purana, which dealt with saura vrata. But it is now lost”, states L. P. 
Pandeya.1 According to R. C. Hazra2, “Another upapurana, which is one 
of the earliest and most popular upapurana, is the Aditya-Purana. It is 
mentioned by Alberuni in the list of major Puranas. The Skanda Purana 
(VII. 1.2-79-83) and the Matsya Purana (53, 59-63) also name a purana as 
Aditya purana. The Devi Bhagavat Purana, the Vindhya mahatmya, and 
the Brhaddharma Purana mention Aditya Purana in their list of the 
eighteen Upapurinas. This purana is now lost, but a few of the passages 
are quoted by other texts. Alberuni gives the translation of a few verses. 
Some of the early Nibandhas and a few Smrti Nibandhas contain a large 
number of extracts quoted from Aditya Purana, which prescribe the 
worship of the Sun.”

Mayura (700 AD) in his SuryaGataka glorifies Surya :

Similar depiction of the Orb of Sun is found in the 80th, 86th and 87th verse 
also. In Suryafataka, Mayura supports the concept of Surya as giver of 
liberation or as one leading towards liberation :

waIf TOqgUa ^
i

^ ^FFcff ^ is!

tsra ^ nvso h

Mayura further depicts various aspects of Sun as an auspicious deity; as 
destroying fear (2,13,73,90) as protector, as destroyer of miseries and sins 
as bestower of happiness (8,9,15,20,23,24,26,28,34,41,78), love, desired 
wishes, riches (25,33,40,79,89) and as purifier, as illumines the world(20)

1 Pandey L. P. — SWAI, page 152
2 Hazra R. C. — Studies in the Vpapuranas, vol. II, Calcutta, 1963, page 491.

iNteMT oq^FSsrf
*TT TprsemftltTT 11*3 II
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and finally as the deity which leads towards Moksa. (73)

Mayura in his Surya Sataka further states that he has obtained health, 
capacity to compose good verses, intellect, immense strength, lustre, long 
life, vidya (knowledge), Aisvarya (prosperity) wealth etc. due to grace of 
Sun-deity :

TOftfcJ TOSIT
-*pptWF*T&SF: WfSft "JR: I

SflflR
IpPTft cR?l ^pfSRlT^ II^TOPI^o*II

Other prayers glorifying the Sun deity are :
^ cf^ ^TSTT ^Ff %|Rfa«jfci I

ajjfoMH. ft*: era, a

a& ^ wpr i
^ cM 3n ^ II

3S> R*T *lld<3<fff %R:TZt PgT^/TO35-A9.^ II

as. -35*1 TOHft R: TR*Rf I

-&m ^pfjRFRT 'WftfiRPfH, II II

aSb I I TT?%7 TO: W
TO: TO ^T'pfFTTO: TOT WSE? TO: TOT#TT: RPT TO: TO ‘‘pW 
TO:TO^ IITOts-^.WI

aS> Rf^cT RMMt 3TR, Rf^r TOt ^?%R: I
ftaf in? «•* ^ iaw«VV«.*i

In course of time, myths gathered around the Surya worship, developed 
and began to crystallize, opines T. N. Ramchandran.1 According to 
tradition the Aryans in Scythia are supposed to be the first worshippers of 
Surya. A special class of Sun-worshippers in the north called Magas are 
identified by Dr.R. G. Bhandarkar2 with the Mitra-worshipping magi of 
Iran. Scholars arrived at this conclusion, on the basis of literary evidence, 
that a type of solar cult was introduced into India from Eastern Iran at the

1 Ramchandran T. N. — Article titled ‘An interesting Surya sculpture from Konarka, Orissa, 
published in ViSveSvarananda Indological Series -6- SARUPA - BHARATF Or the homage 
to Indology band - The Dr. Lakshman Sarup Memorial Volume, pub. - ViSvegvarananda 
Vedic Research Publication, Hoshiarpur, 1954

2 Bhandarkar R. G. — Vaisnvism, £aivism, etc. page 151-52
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beginning of the Christian era; certain peculiar non-Indian features of 
Surya icons were but regarded as its archaeological corroborations.

“During the age of the Brahman as,, Aranyakas and Upanisads there are 
ample references to establish the supremacy of the Sun-god, which could 
have provided enough of inspiration to the Sun-worshippers of the later 
times. By the time of Epics however, the symptoms of the cult-icons of 
Surya started appearing. By the time of Mahabharata, the personality of 
the Sun-god further developed and so were his iconographical features, 
giving him the human form”, states Shantilal Nagar.1

ICONOGRAPHICAL DATA

Literary evidence testifies that veneration of the Sun-god was in vogue in 
the Vedic Age in symbolic form and His worship in human form is of 
much later date, but the seeds for the humanisation of the Sun-god was 
well laid in the Rgveda itself. Wherein he was concealed as having a 
chariot of a single wheel.

SSryopanisad personifies Surya as having golden complexion, four arms, 
two lotuses in hand and the position of the hand in 'Abhaya' or 'Varada' 
mudra. He is yoked to a horse, and is portrayed as the propeller of the 
time and as one who is seated on a red lotus.

Sun as Regulator of Time - Concept of Kalacakra -

The Sun serves the world as the only metre of time (RV. 1.50.7) and 
Samba-Purana-Wll.7). He measures the day and the night (RV-I.50.7) and 
this fixes the span of life of all (RV-VIII.48.7). Therefore, He is the spirit 
of all the movable and immovable creation on this universe (RV-I.115.1). 
The Rgveda-Samhita states : There is a wheel of twelve rims, three naves 
and 360 bolts which are both moving and unmoving by nature.

Here the wheel denotes the Sun. The twelve large circles means twelve 
months in a year. The three naves indicate the three-substantial positions 
occurring once a year. These points are situated on the lines of Cancer, 
Equator and Capricorn. The bolts signify the days of a year i.e. 360. Here, 
day means a period of 24 hours beginning from one Sunrise to the other. 
These are mobile in character, for they regularly come and go. Besides, 
they are unmoving also, because the day and night cannot, in any way, be

1 OP. cit. page 398
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substituted by anything, not even the one by the other.

Similar concept is seen in the following hymn of Rgveda :

T^c^TFfcnrterffciT *jeHrft n

He as a maker of the year determines the year of 360 days (AV.XIV:53). 
The AV too describes Surya as ‘Time’.

PHYSICAL TRAITS OF SURYA

The Suryopanisad mentions the physical traits of Surya as : 
‘TOP^nff^icr

+lrtxl5b9^R #^rRPTW ^ xrg ^ ^ 3 ^T^T; I

According to L. P. Pandeya1, “Out of the few images carved in South 
India, in one of the Sun-image, God is shown standing on a beautiful and 
large lotus-pedestal TW^ref^TcTT. Same type of Sun-god standing on
lotus-pedestals is found during the Cola-period. (c.llth Cent.AD).”

In the Brahmanas, the lotus flower was added to the list of the 
paraphernalia of this god. This lotus can be regarded as one of those 
factors, which played a leading role in the Indian religion. The lotus has 
always remained as one of the symbols representing the Sun-god and is 
seen with the images of almost all the gods.

Surya is usually shown seated in a chariot or a pedestal, without a chariot 
of course, the latter types are occasionally found. In all the three temples 
of Surya at Umri, Markhera and sesai Surya is represented at the Lalata- 
bimba over the door-way, seated on a chariot drawn by seven horses, with 
Aruna as his charioteer. The Sun-god wears a Kavaca (armour), holds 
lotus in both his hands and is attended by Danda and Pingala.2

The seated images of Surya in Rajasthan were generally carved in the 8th - 
9th centuries AD though some examples of the continuity of this tradition 
are found in the early part of the 10th century AD. In these types of 
images, the figure of Surya is made to sit cross-legged over a lotus-seat 
placed on a chariot drawn by seven-horses, with Aruna serving as a 
charioteer logged over the central or middle horse, holding tightly the 
reins of all the horses. The Sun-god wears boots on legs, besides the

‘ Pandya L. P. — SWAI, page 97-98
2 Trivedi R. D. — Temples of Pratibara Period in Central India, page 39, quoted by Shantilal 

Nagar - SBrya and Sun-cult, page 132
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Kavaca on the body, holding two full-blown lotus flowers. The images of 
this type are found in the Sun-temple at chitor (8th century AD) 
Vamansironi and Tusa - Udaipur (9lh century AD), besides Anadra in 
Sirohi (10th century AD). In these speciman the chariot is not used to 
cover the seat of the Sun-god,, as was done in the early images of the 
deity. Such representations are occasionally found in other part of the 
country as well. There is a frequent mention of a chariot (ratha) and 
horses of Surya in the Vedas1 - The scholars hold that the solar
rays are personified here in the form of the chariot as well as the horses of 
this god. There are frequent references to a single wheel (Cakra) relating 
to this god1 2. It is obvious that the wheel denotes the Sun-globe. The 
Puranic Aryans also have conceived such a chariot for this god as moves 
on with a single wheel : WIST ^ TO PTcFT 11
The Chariot of Surya is drawn by countless horses or mares, which 
doubtlessly represent the solar rays. Sometimes, the number of these 
steeds is stated to be as many as seven : irftcjt Wiefni

*.qo.£H These seven mares known as harits (RV-VIII.60.3) denote the
seven distinct solar rays. Besides, at some other places, it is said that a 
horse, Etasa, being yoked in the pole, carries him :

!i3 The same concept is found also at other places. Etasa the

single horse, represents the whole corpus of the Sun-rays. (Sun-god is 
chariot is said to be yoked to a single horse named Sapta) :
ItRWl t

Surya is said to have golden complexion - Ri<wqctuf^ _ in Suiyopanisad.

Here, it may be noted that Surya is said to be mounted on a chariot yoked 
to seven horses or to one horse named Sapta. Zimmer4 thinks that the 
deity has four arms - - and is accompanied by his two wives.
According to L. P. Pandey5, “Image of Surya having four arms - /

citqg**!, were also carved in South India. One figure belongs to the
Hoysala country (Belur) and known as Suryanarayana is very significant 
in its iconography. The image of Surya has in this instance four hands, in 
the front two of which are the lotuses and the back ones are seen carrying 
the cakra and Sankha. The seven horses and Aruna are sculptured below

1 RV-I.50.9
2 RV-IV.28.2; V.29.10; VII.6.3.2 etc.
3 Also compare RV-VII.66.4 etc.
4 Zimmer — Art of India Asia, page 223
5 Pandey L. P. — SWAI, page 99
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the feet of Surya. Another figure with South Indian characteristics is 
preserved in the museums of France. The figure of Surya, shown in 
standing pose, has four arms upper two of which hold two lotuses, one in 
each, third right hand is in Abhaya or Varada pose and fourth left is like 
what may be called ‘Kati-hasta'. Images of Sun-god, showing four hands 
were carved in South India as late as 18th Century AD.” According to 
Shantilal Nagar1, “A four-armed image of Surya was discovered from 
Rupanagar Dist. in Rajasthan, while another of the some type was 
discovered from Samath, A four-armed image of Surya comes from 
Sundari chowk, Patan, Nepal. A four-armed Surya Image is also preserved 
in the Bharata-Kala-Bhavan, Varanasi. The Surya temple on the bank of a 
tank at Surendranagar near Mandi (Himachal Pradesh) has a standing 
image of Surya, having four arms. Most of the texts prescribe lotus 
flowers to be held in each ore of the two hands of Surya, but when the 
deity is provided with four hands, the two additional hands are either 
placed over the heads of Danda and Pingala or are held in Abhaya or 
Varada Mudra.”

“A blooming lotus flower - - in another popular symbol
of the solar deity as found on coins and seals found at Erana (3rd century, 
BC)”, states L. P. Pandey2. In due Course, the lotus flower, symbolising 
the Sun, and its creative force, and representing other ideas or principles 
connected with the Sun came to hold such a unique position in Indian art 
of all ages and all religions that it was used variously and in many ways to 
depict their respective gods and beliefs. The Sun god-worshippers showed 
the Sun-god holding two lotus - flowers in both his hands, a feature which 
became later on an essential and permanent part of his icons.” The Sun- 
god with lotus in hands, seems to be the later concept, because at was not 
found till the Sunga period (200 B.C.-100 A.D). This is an evidence that 
Surya Upanisad is a later Upanisad than 3rd century AD as it describes 
Surya with lotus in his hands which appears to be a later feature. The 
iconographical evidence of found in the Suryopanisad, is
also found in the Sun-image of South Indian tradition - of the period of 
the Pallavas (c.900 AD), preserved in the National museum, New-Delhi, 
where the god is standing with two lotus flowers held in his two hands, 
raised upto the shoulders, as observed by L. P. Pandey3.

The Brhatsamhita of Varahamihira explains this trait:

1 Nagar Shantilal — SDrya and Sun-cult, page 130-131
2 Pandey L. P. — SWA!, page 73
3 Pandey L. P. — SWAI, page 77
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gptfffiarfri ^ m<r$d ~*m^ n^cH^i-^vs.^ 11

$u£ri\fqcfc^T: yrtW^Rt fcl4^«p: B^^‘ftclT-,A*3.'if\9 II

fl*TcrJWJ9: I

According to this text, Surya images are to be shown dressed as a 
Northerner, with the lower part concealed (Gudha) or covered from the 
toe upwards, and as wearing on the body a very long necklace, on his head 
a crown (Mukuta) and around his waist a gridle called Viyanga.

The chariot which Surya rides and Surya’s charioteer, Aruna, as well as 
seven horses which are said to drag the chariot of Surya are appropriately 
represented below the feet of Surya in the order of Aruna seated above 
with the reins of the horses in his hands and the horses below in the 
alignment of three on either side of one central horse facing the spectator.

SUN - TEMPLES

The popularity of the Sun-cult is testified by various texts including the 
Skanda-purana, which pronounces the existence of sixty-eight temples 
exclusively dedicated to the Sun-god, built in different parts of India, 
ranging from. Gandhara, Kashmir and Kedar in the north to Konkan in the 
South and Mulasthana and Lat in the West to Lauhitya in the East. 
Evidently, by the time of composition of the Skanda purana, the adoration 
of. the Sun-god had become quite wide spread. Here an effort has been 
made to state some of the prominent Sun-temples in India.

Early Temples : - (before 8th Century AD) : (1) One was found at 
Mulasthana (Multan) which exist no more, whose mention was first made 
by the Chinese Pilgrim Hieun Tsiang in 641 AD; (2) Sun Temple, Taxila, 
Pakistan, Earliest referred in 44 AD.

Gupta and Post-Gupta Period-Sun Temples : (1) Mandasaur - M.P. - 437 
AD; (2) Ujjain - M.P.; (3) Vikrampura, M.P. - 5th Century AD; (4) Khoh, 
M.P.; (5) Srinagar (Saurashtra) Gujarat; (6) Jhamra (Saurashtra) Gujarat; 
(7) Pasnavada, Gujarat; (8) Surya and Siva Temples, Borica (Saurashtra) 
Gujarat; (9) Pata (Saurashtra) Gujarat; (10) Kindar Kheda (Saurashtra) 
Gujarat - 7th Century AD; (11) Sutra Pada - Saurashtra - Gujarat - C. 8-10 
Century AD; (12) Akhodar - Saurashtra T Gujarat; (13) Dhank - Saurashtra 
- Gujarat; (14) Aihole - Suryanarayana temple.
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Medieval Period : (8th - 9th Century AD) : (1) Katarrial (Almora) - U.P.;
(2) Jageshwar (Almora) - U.P. - 8th Century AD; (3) Martanda temple, 
Kashmir - AD 370 - 600; (4) Osian, Rajasthan; (5) Bhlmanath, Gujarat - 
C. 9,h Century AD. 9th Century : (6) Umri (Tikamgarh) - M.P.; (7) Sesai 
(Distt. Shivpuri) - M.P.; (8) Markhera (Tikamgarh) - M.P.; (9) Arasavalli 
(A.P.) - AD 799; (10) Dharmavaram (A.P.) - AD 844-845; (11) 
Chittorgarh - Rajasthan - C. 8th Century AD; 10,h Century AD : Ranakpur 
- Rajasthan; 11th Century AD : (1) Terpur (Assam); (2) Khajuraho - M.P.;
(3) Modhera - Patan - Gujarat - AD 1026; 13th Century AD : Konark - 
Orissa - 13th Century AD; 14l11 Century AD : Gaya - Bihar.

The greatest centre of Sun-worship not only in Orissa but in eastern India 
is Konarka, situated at 19 miles north-west of Puri. The magnificent 
temple dedicated to Sun-god was built by Raja Narasimhadeva-I of the 
Ganga-dynasty of Orissa, who ruled from about 1238 to 1264 AD as 
stated by Pandey1. Sun-worship in Gujarat was prevalant on a large-scale. 
In Saurashtra it enjoyed direct royal support. One of the most famous Sun 
temples in Gujarat is situated at Modhera in Patan Dist.

The pictures of some prominent Sun-temples and Sun-gods are given 
below.

1 Pandey L. P. — SWAI, page 220
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SlTOPANISAD

INTRODUCTION :

Sakti, as the word itself denotes, means power, as pointed out in Durga 
Saptasati: l\.^ B i.e. everyone of us has
inherent power called Sakti, which is a part and manifestation of Para- 
Sakti, the Supreme Goddess. Saktism is the worship of Sakti or the female 
principle, the primary factor in the creation reproduction of the universe.1 
The concept of Sakti i.e. female divinity2 can be traced back to Rgveda 
(X. 125.1-8; VIII.7.11) i.e. the Devi ox VakSukta wherein she is eulogised 
as one who keeps the Gods in their position, makes a man virile or makes 
a sage of a man. This Sakti is generally Nigudha or hidden as stated in 
Svet. Upa. (1.3), even the Gods do not know her as they are sometimes 
puffed up with arrogance and conceit, as observed in Kenopanisad (III. 1). 
The concept of Sakti was there in the minds of Vedic seers is proved by 
the fact that a number of goddesses are mentioned. There are several 
goddesses invoked in the RV like Usas, Ratii, SinTvall, Raka, PrthivI, 
Aditi, Sarasvatl, Indrani, Slta, Gaurl, UrvaST etc.

The Devl-sukta of the RV and the Devi-Mabatmya or Durga-Saptasati of 
Markandeya Parana (300-500 AD), identify Vak with the Almighty 
Goddess. According to V. S. Agraval3 : “The Devi is called Deva-janani, 
and the Supreme Mother principle with which nothing can be created 
either on the level of mind or of matter, either amongst the immortal gods 
or amongst mortal men.” In a Ratri-Sukta (X. 127), Sakti is called the 
mother, the resort of all human beings. The two Teas, in this hymn clearly 
refer to the goddess Durga. The Sri-Sukta (appended to the Vth book of 
RV) which forms an appending as Kbila SSkta of the RV contains 15 
verses in praise of Goddess SrT - the goddess of wealth :

wmt i
TRpi ?fb sprat ^RI: 11* o »

1 Devi-Bhagavata Purana-1.2.19-22; STtopaaisad-U\ Dcvi-purana-XXXVll.69
2 a. J. S. Joshi - ed. Halayudha KoSa, page 648
b. Nanartha Ratnamala - Poona, 1954, page 27,253
c. Hindi 5>abdasagara vol. IV - ed. 1928
d. Medini Ko£a, page 61
e. 6abdartha Cintamani vol. IV, page 491
f. Carl Cappeller - Sanskrit English Dictionary, ed. 1891, page 534
g. A. A. Macdonell - Sanskrit English Dictionary, 1893, page 305
h. New Standard Dictionary vol. IV, page 2161
i. Nyaya Ko£a, page 853
3 Agraval V. S. — DeviMahatmya, page 223
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y*ii i

filPT WRPT 3 ^TRR H'ynifrtHlH, IIIXII

Dr. Pushpendra Kumar1 opines : “The three female deities of the RV viz. 
Aditi, Usas and Sarasvatl are most probably developed into the Puranic 
concepts of Mahakall, MahalaksmI and Mahasarasvatl.”

Uma is worshipped in Taitt. A. (X.18) and Uma Haimavatl in the 
Kenopanisad (III.25). The legend of her appearance before Agni, Vayu 
and Indra and imparting divine knowledge to them is mentioned in a very 
beautiful way. “In the Svetasvataropanisad2 we find the Upanisadic 
conception of Sakti fully developed”, states Pushpendra Kumar.3 4 She is 
called Maya, when Siva is Mayin (Svet. Upa.-W.10). In the 
Mundakopanisad (II.2.4) also we find the names of Agni’s seven flames 
viz. Kali, Karall, Manojava, Sulohita, Visvarupa etc. developed in the 
later Vedic literature.

This tradition of glorifying Sakti is carried forward in the minor 
Upanisads, especially of Sakta category viz. Tripura, Tripura-tapini, 
Bhavana, Slta etc. She is identified with Prakrti as well as Maya? The 
Devi Upanisad or Atharvasiropanisad, resembles the Tripura-tapini 
Upanisad in its contents that relate directly to the personification of 
‘Saktf such as Durga and the like. It has mentioned such embodiments of 
Sakti such as Durga, MahalaksmI, Sarasvatl etc.

In the Sltopanisad as in the Rama-tapini Upanisad Slta as Sakti is 
identified with Prakrti or creative power of God Rama (V.7-8). She is 
called Mula-prakrti and Maya, and as comprising of all the Vedas, Dev as 
and Lokas (V.10). In proximity to Rama, the Lord, She creates, preserves 
and destroys the world. Though she is un-manifest in her form she but 
manifests in conscious beings and unconscious objects. She is virtue, 
glory and the goddess of fortune and is neither different nor non-different 
from the Lord. Sltopanisad describes Sakti as three fold - Iccha-Sakti (the 
will power), Kriya-Sakti (the power of action) and Saksat-Sakti (the direct 
power). Iccha-sakti is again three fold - Yoga-Sakti, Bhoga-Sakti and 
Vlra-Sakti.

1 Pushpendra Kumar — The Principle of Sakti, page 40; Eastern Book Linkers, Delhi
2 ^41cH!*lIrb'WJjylPfytiJIII TUFT TnfrpfgUT xf Ufa?! FUUlfa«*i ^ I T ^

3 Pushpendra Kumar — Sakti Cult in Ancient India, page 18
4 Bahuvrkopanisad mentions Her as ParaSakti who creates Brahma, Visnu, Rudra, Maruts, 

Apsaras and all beings on this earth.
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It seems that the goal of the Viidika worshipper of Sakti is the 
achievement, as in Advaita, of the status of Brahman.1 We find that the 
differences are purely terminological i.e. in the place of the word 
‘Brahman’ are used words denoting Sakti or its divine embodiments like 
Mahatripurasundari, Sarasvati, LaksmI, Slta, Durga etc.

In the Vedanta system, Sakti occupies an important position. 
Sankaracarya (Br. Sutra Bhasya-II. 1.37) has spoken of Sakti as pertaining 
to matter and also as an inseparable attribute to Brahman. He has taken 
both empirical and transcendental views of Sakti. The Vedanta-Sutras 
(II.2.9; II.3.38) clearly mention the word Sakti : l
Sankaracarya in his Bhasya on Vedanta Sutra-ll.3.3% states that the agent, 
though powerful by itself, stands in need of some accessories i.e. Karana 
or Sakti for the accomplishment of an action : =b<ui^Hiqi>4

ycjdel'll I Here Sankaracarya mentions two Saktis, one

belonging to the agent and another instrumental. Sankaracarya, in his 
Bhasya on Br. Sutra-II.1.18 states : ct>Kui**uc+i5|cIT ^1%:

I i.e. Sakti is the very soul of a cause and what we apprehend as an
effect is nothing but a vivid manifestation of Sakti. Knowledge as a form 
of Sakti has been directly mentioned in the Br. Sutra-II.2.9.

STtopamsad begins with a dialogue between the Gods and Parvati, wherein 
the former inquire about Slta and her form. Prajapati answers : 
y TftcTT I i.e. Slta is of the form of Pranava i.e.
Omkara. This Upanisad glorifies Slta as divinity endowed with powers of 
action (Kriya), desire (Iccha) and knowledge (Jnana). The word Slta has 
been explained here as :

TTfcTT ?fcT fodU|fcHI ¥#1^ I

y yawl's! ^ ¥PIT ^'et>K I 

TRHT: -?TrJPpj?f ¥TftT #¥*T I

xl ¥*cR: F: 11*11

Slta is Maya in very essence.2 Visnu is the world-seed, Maya is the letter 
‘i’ and the letter ‘Sa’ denotes truth immortal. Achievement (Prapti) 
denotes the winning of the combined fruits of the four disciplines of 
Karma, Yoga, Bhakti and Jnana; according to the commentator Upanisad 
Brahma Yogi : WH TlftW: I It denotes

1 Tripura Upa.~ 14-16; Trippuratapanlya-V.9,11,23; Sarasvati-rahasya Upa.-fH, 68 etc.
2 Sapt$atl-V.14,16; Skanda Puurana-II.2.27,55,56,59
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Sarasvati (Tara-Iaksmi - Queen of Speech), who is united with Brahma.

Sita also means a furrow, track or line of a ploughshare. Hence literally 
Sita means a tilled or furrow ground i.e. ploughed land1 as pointed in 
Valmlki-Ramayana2 :

IF? tpfflrcif I

m : ^pr ir.u°.^ h

She is so called because she is supposed to have sprung from a furrow 
made by King Janaka while ploughing the ground to prepare it for a 
sacrifice which he had instituted to obtain progeny and hence also her 
epithets ‘Ayonija’, ‘Dharaputrl‘ etc.
Krishnamachariar3 quotes ‘R. C. Dutt from ‘Civilisation in Ancient India’, 
that ‘Sita, the field-furrow had received divine honours from the time of 
the Rgveda and had been worshipped as a goddess . . .’ And when this 
goddess and woman - the noblest creation of Human imagination - had 
acquired a distinct and lovely individuality, she was naturally described as 
the daughter of the holiest and most learned king on record, Janaka of the 
Videhas!”
Sita as the consort of Rama is glorified as Mula-Prakrti (first-cause).4 The 
author of the Sitopanisad considers Sita as Prakrti to be three fold : (a) 
Tjapu TOT 'd-tfrawl FTfc*FST; (b) Wnti

(c) f*R*m TOi I i.e. At the time of Vedic
studies she is essentially the clear Vedic speech5; secondly she is found 
springing up on the earth at the tip of the plough and third is the un
manifest form.

Dr. Pushpendra Kumar6 opines : “Though Sakti is commonly known as 
Pradhana, Prakrti and Maya, she is none of these. For Pradhana, according 
to the Sahkhyas, is an object with Jadatvam and consequently devoid of 
all spirituality. Again in the ViSlstadvaita philosophy, Prakrti is in the 
nature of things inactive and inanimate. As Maya, it is the root cause of

1 Gode P. K. and Karve C. G. — V. S. Apte’s Sanskrit English Dictionary Part III, page 1083;
2 Valmlki-Ramayana (Critical Edition) — Oriental Institute, Vadodara, 1992, First Edition
3 Krishnamachariar — History of Classical Sanskrit Literature, page 13*, Third Edition
4 Durga-saptaSati-1.78; IV.7; V.9; Devl-mahatmya 1.5.48-49; Siva Purana-VII.2.4.15
5 Devl-mahatmya (Markandeya Purana)-lV. 10
6 Pushpendra Kumar — The Principle of kakti, page 137-138
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all delusion. , Sakti then, as Farquhar1 puts it, is Mvda-Prakrti and the 
whole world is merely the unfolding of the Sakti."

The author of the Sitopanisad quotes from the Ramottaratapanlya 
Upanisad (3 and 4), glorifying Slta :

stUwuiRi F«fW4 «<4>l m 1

II

^rhrr toi} i
II

Ramayana (VII.41.16) portrays Rama and Slta to be delighted happy when 
together. Slta is the giver of delight to people due to her consort being 
Rama. So this concept found in Sitopanisad must have been borrowed 
from Ramayana :

..... X ..... . , ♦ , A , •TTRT ^p5I WcfT

The word Rama is explained in the Padmapurana and Ramapurvatapini 
Upanisad (1.6) :

*flt TPT^ tlcqf imfrfard II

Commentator Upanisad Brahma Yogi states that the word Sri Rama can be 
explained as denoting the light of total liberation : %qFPP5*n?*FIT 17f:
-. «v c

Sri Rama is glorified as Mahavi§nu, possessing the characteristics of Sat, 
Cit and Ananda : TFPRS I^T
cH=uRh1 I Sri Rama is stated to be beyond Omkara :
3Tfc*>Kirt<dl <n4<sih« T#cf: I Commentator Upanisad Brahma Yogi states :

wftT I RV IX.66 refers to
Vaikhanasa, as a group of Vedic sages, which include hundred sages. 
Vaikhanasa is an anchorite, hermit2 : IUFT #fff uh«i I3.

^ ftunrcr Pmmt i
tsfh *prPtr wt* ii

1 Farquhar — Religious Literature of India, page 201
2 Monier Monier Williams — Sanskrit English Dictionary, page 1020
3 £abdakalpadruma - vol. IV, page 508
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ffilWoif #®FTCPTW: IM^dlqR^-H II

#QTT¥^: <Pp$rf I
^I^Qui f?«f Mfl'Wft«(ft*KrS ||

Commentator Upanisad Brahma Yogin comments : ^i^fn
I -M^H^PUr ^JIT^cJ^fS'f: ^f^T; cf^ ^iild ttsTRWfl '^Ft 

dR^mql ^cf<l4*fR¥l -tjfidc^l^l ■WH'^’TRF-
TO^IFRU^ ?Wlf*ft4igRWref<l[ tlHl ¥?f%: I

As SIta is identified with Brahman, the author of the Sltopanisad quotes 
Brahmasutra 1.1.1 : awTcfr WsplwwraT I to point out that nothing other than

Brahman is real, and the manifoldness appears due to the ignorance of the 
self. She is neither different nor non-different from the lord 
(Bhinnabhinnah-rupa), i.e. the objects constituting the world are different 
from the Goddess only in respect of names etc. She is mistaken for them 
and apart from her they are nothing. She is glorified as the essence of the 
intelligent and the inert. She is embodied, owing to distinctions of 
attributes and activities. She assumes the forms of gods, sages, men and 
Gandharvas; of demons (Asuras), fiends (Raksasas), spirits (Bhuta), 
ghosts (Preta), goblins (Pisaca) etc. and of the elements (Bhuta), sense- 
organs (Indrfya), mind (Manas) and the vital breaths (Prana).

Sltopanisad describes Sakti as three fold : Iccha-Sakti (the will-power or 
the power of desire), Kriya-Sakti (power of action) and Saksat-Sakti 
(direct power), i.e. the power of immediate awareness of objects1 : ¥T

Rffcihfrl^B Iccha-sakti
or will power is again said to be of three types : (a) Yoga-Sakti i.e. the 
power of resting in the lord in the state of dissolution of the world; (b) 
Bhoga-Sakti i.e. power of enjoying the devotees moral and spiritual 
observance and (c) VFra-Saktii.e. the super-natural powers :
. . . 4Pwfrb: . . . ¥pRri%: . . . . . . IflldlMpNqjl

Goddess Lalita in Lalitasahasranamastotram of Uttara Brahmanda Purana 
is also mentioned to possess three powers like SIta :

slM^lfrb I
TRlftlRT «TTfM ll^^o II

' Also refer 3iva Purana-VII.2.4.15
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According to Swam! Tapasyananda1 : “The original Bindu, called 
Parabindu or Mahabindu becomes differentiated into three - the 
Svetabindu (the point of pure thought); the Raktabindu (the point of 
activity which acts as a reflector) and the Misrabindu (the point of the 
return of thought through action), resulting in the union of both under the 
principle of individuality. The three fold aspect of Bindu is also spoken of 
as iMna.-Sakti, Kriya-Sakti and Iccha-Sakti, and figuratively described as 
Tripura-Sundari.” It is an accordance with this theory of creation that the 
author of this Upanisad, calls Goddess Slta as Iccha-Sate', Jfiana-Sakti 
and Kriya-Sakti Svarupini etc. like Lalita.

The famous Vedanta Sutra (MA) based on Ch. Upa.-V 1.2.3, gives 
us a hint of the volition or Iccha-Sakti on the part of Brahman.

The Goddess Sri in conformity with the Lord’s will (Iccha-Sakti) assumes 
three fold form for the protection of the world :viz Sri, Bhumi and Nila. 
Auspiciousness is the form of Sri, hence she is known as Sri and LaksmI:

sprfcT t '■ulciWPiN^II

HiMIriHi* I

- SuSTWT rt'nti
Iff o3T W: TR ^ ll^ft II

The power of holiness associated with the places of pilgrimage is the form 
of Bhumi : ^ I The goddess Bhu is
the Earth comprising of the seven islands and the seas, the container and 
contents of the fourteen worlds such as Bhu etc. and her essence is 
Pranava (i.e. the manifest world of causes and effects and the truth beyond 
all manifestations) :

Slta being identified with Bhumi, leads us to the earlier concept of the 
earth as the Mother referred to in AV-III.9; XII. 1 and RV-V.84. Dr. 
Pushpendra Kumar2 opines : “It is generally believed that in the primitive 
times man looked upon earth as a personification of the deity of fertility.”

The sun, the moon and the fire are the forms of Nila who as the moon is

1 Swami Tapasyananda — Lalitasahasranama, page 24-25
2 Pushpendra Kumar — Sakti Cult in Ancient India, page 3
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the mistress of the herbs, the tree of plenty, flowers, fruits, creepers, 
bowers, medicinal plants and physicians. Commentator Upani§ad Brahma

Slta is the divine draught of immortality who satisfies the gods with 
ambrosia and the animals with grass : xf

-qtwsf w4wm Nila as the solar brilliance

illumines all worlds, day and night etc. She manifests herself as 
determinations of time from the smallest to the biggest unit and is known 
as delay and speed. Thus, wheel-like, She revolves as the wheel of time, 
universe etc. Nila as fire is the hunger, thirst, food and drink, of living 
beings. She has the form of sacrifice for the gods and She is the coolness 
and the warmth for the herbs in the forest. She dwells eternal and fleeting 
inside and outside the fuel. Thus, Nila, festooned with lightnings, assumes 
all forms to nourish all herbs and living beings.

She is the power of Yoga when for the sake of rest, She rests on the right 
side of the Lord’s chest at the time of retraction, in the shape of Sifvatsa r

The form of the power of enjoyment is enjoyment associated with 
Kalpavrksa (tree of plenty), Kamadhenu (the wish-granting cow), 
Cintamani (the wish-fulfilling Gem), and the Nava-nidhi i.e. the nine 
treasures, like Sahkha (conch), Padma (Lotus) etc. She is impelled by the 
devotion of the worshipper to please the Lord; the devotion may be in the 
form of rites, eight-fold Yoga, worship of Lord’s image, ceremonial baths, 
worship of Manes or giving of food, drink etc. : ^wfrfc’TfW'IT

II

Goddess Slta, four-armed, indicates the power of heroism by her 
gestures, fearlessness and the granting boons. She bears the lotus; is 
crowned and bedecked,. She is surrounded by all gods, rendering 
obeisance to Her. She is vested with the eight miraculous powers 
(Asta-siddhi - Anima etc.). She is lauded by wish-granting cow and is 
extolled by the Vedas, Sastras etc. Celestial nymphs like Jaya wait 
upon her. In Devi Purana (IX), She is the goddess of victory and is 
known by such names as Jaya and Vijaya - Aparajita and Jayavati. The 
luminaries - the sun and the moon - shed splendour on Her. Tumburu, 
Narada etc. sing her glory. She is adored by Bhrgu and other 
supernatural beings. The Goddess Lak§ml is seated on a divine lion-
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throne in the lotus posture, effectuating all causes and effects. The 
steady (image of) the Lord’s idea of differentiation, she beautifies with 
tranquil eyes, adored by all the gods; She is known as the Beauty of

The heroic power of Goddess is very nicely depicted in the Devi 
Mahatmyam1 of Markandeya Puraria (III-68).

3«tTSf*T

^*rf5-Rr I

%z^T3l<f^-<ififcn5-f^r?rT

In this Purana, the Devi s primarily conceived as the war-goddess2. The 
episode with Mahisasura suggests of the Sakta conception of Devi as the 
embodiment of an all-pervading power. Moreover, the goddess is 
associated with lotus, which is considered to be the highest and purest of 
spiritual conceptions, which represents the true perfection and which is 
one amongst the eight Mahgalas or ‘signs of good luck’.

Kriya-Sakti : Sitopanisad states : ^ I

I! The sound emanating from Brahman i.e. the Paramatman is
the cause of all audible sounds, i.e. the Vaikharl-prapanca. From the 
sound is produced Bindu - the drop; thence the syllable ‘Om\ From Om 
proceeds the mount Rama, the abode of the Vaikhanasas. Commentator 
Upanisad Brahma Yogin comments : dsrMTh^m^ 6Kid, I
H«UR«IRK1: 3fiP$KTcHd» 3WgR: I TWq'KIm Hrrimwih, SJrfRRI, TR:

wfil I On that mount flourish manifold branches representing action i.e.
ritualistic activities and meditations enjoined by the Parva and the Uttara 
Mlmamsa. Knowledge comprising of the four Vedas along with their 21, 
109, 1000 and 50 recensions respectively (The text says PancaSakhah, but 
the commentator interprets it as Pancasacchakhah atharvanah). It also 
includes the six limbs of Veda, Mlmamsa, Nyaya. Puranas, and 
Dharmasutras, and history etc. the five Upa-Vedas i.e. minor Vedas viz. 
Vastu (Architecture), Dhanur (Archery), Gandharva (Music), Ayurveda 
(Medicine) and occult thought; Danda (the Discipline), Nlti (the rites), 
Varta (the Gloss), Vidya (the Lore) and conquest Supreme of breath

1 Wadekar M. L. — Devlmahatmyam with the commentary of Nllambaracarya, page 25
2 DurgS Saptafati-XIA\-S5\ XI. 15-19,23,28-30
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(Vayu jayah) - these twenty one are renowned as self-evident.

Similar description is found in DeviMahatmya of Markaijtdeya Purana
1w7-

MWit WTFFTFI
^Tclf ^ H'zT.^o ||

Like other deities, Slta in proximity to Sri Rama is glorified in this 
Upanisad as the source of creation, sustenance and dissolution.1 She is 
called the manifest power. The manifest power is but the memory of the 
lord; its essence is manifestation and evolution, restriction and promotion, 
subsidence and upflaring. It is the cause of the patent and the latent, 
possessing all feet, limbs, faces, and colours. It is at once different and 
non-different (from the Lord); the unfailing consort of the Lord, 
perpetually dependent on him. She becomes patent and latent, and is 
called the manifest power because she is competent to bring about, 
through the mere closing and opening (of Her eye), creation, sustenance 
and retraction, suppression and^promotion.2

CONCLUSION :

Thus, it is observed that just like earlier texts viz. Durga Saptsati alias 
Devi Mahatmya of Markandeya Purana, Bhagavata Purana, Maha- 
bhagavata Purana, Devi Bhagavata Purana, Siva Purana, etc. Sitopanisad 
too elucidates the concept of Sakti, giving it the name of Slta. Slta, like 
other goddesses, is glorified here as having various divine powers viz. 
Iccha-Sakti, Kriya-Sakti, Saksat-Sakti, Yoga-Sakti, Bhoga-Sakti, Vlra- 
Sakti etc. She is also identified with Sri, Bhumi and Nila, which are her 
different aspects. Thus, Sitopanisad belonging to the Sakta category of 
Upanisads portray Slta as the Supreme Sakti.

1 Mahabhagvata Purana-III. 1-4,26-30; DevTMMhatmya-l.4%,49,51,56,63,68-73; IV.7; XI.4.6,9- 
11,14,24,33; XII.2,3

2 Sapta6ati-XI.il; Devi Bhag.Purana-I.5-94-95; 1.7.27
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KRSNOPANISAD

The word Krsna is explained as :

1. i.e. One who mesmerises the enemies due to 
the influence of his great powers : ^Ffw

TO* TORT* ^16 o 8

2. TO i^ftrarw: I

ciRltepncf m w iih.*rr.-v\so .h n
SndhiaraswamT in his commentary on MBh. V.70.5, explains the term 
Krsna as Param-Brahma i.e. Supreme Reality.

Krsna, belonging to the family of Angiras, is the seer of RV-VIII.85 and 
X.42-44. His name actually occurs in RV VIII.85.3,4. In the Ch. Upa. 
(III. 17.6) there is a mention of Krsna, the son of DevakI, and here he is 
said to have been a disciple of Ghora Angirasa. It is, however, not 
possible to determine whether Krsna Angirasa of the RV is the same 
person as Devakl-putra K^sna, the disciple of Ghora Angirasa.

In the Krsnopanisad, it is stated that sages in the forest fascinated by the 
grace of Rama wanted to embrace him. But Rama promised them that they 
might fulfil their wish in the incarnation of Krsna, taking the form of the

^T him*! ... I? II Commentator Upanisad Brahma Yogin

sates that for keeping the promise made to the Gods and sages, Rama,
after withdrawing himself from that incarnation, assumed the incarnation
of Krsna, along with all his limbs, veil, retinue and power :
h?y Rraiif dcqRmpRM *n$bui)

r^i

We find glorification of different persons related to Krsna like Nanda, 
Yasoda, Maya (daughter of Nanda), DevakI, Vasudeva, Gopls, cows, 
Brahma, Rudra, Indra, the sages, Sesa-naga, Krsna himself, the sixteen 
thousand one hundred and eight damsels, sporting in his company, Garuda, 
Sudama etc. in the Krsnopanisad

ht TO[: •UhlH^'l 8311

hThT W i^f%«rr hTcRMhcflHh) I

R TRRft II* II
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cTFRft TRT tpiipfl I
3T^{T BPIT WZft ^ ^pTT ^T II Ml

Mwpiri^iWi 
iWTt t^Tsf: ifW'RW^: HMI

Tfn^ft TTR ^ft^r ‘fcHrtFH: I
TOT^ ^ ^fH^: ’SR^T: ll£ II

cFt4$»H liwrera t «£*TT: IIS3W

'Wft wf *pPlf "t ffaf T8H fcf STWT^ I

*1nhio) *q%Fr: ^pjft ¥#sr 11 u n
SfiraHW# t WTfWI #RW«tT I 

SB^MpRWI 3 WM wm #Rf: II ^ II

Nanda, the foster father of Krsna, is referred to in the Kisnopanisad as the 
unsurpassed bliss derived from the realisation of the real form of the 
Paramatman, who was filled with endless delight in having attained the 
Paramatman - Sri Krsna as his foster-son. Commentator Upanisad Brahma 
Yogin states : Wffi: ^ W*JcT I WTFR? WR
3TTR srf^HPcidcqic^ 3FF? T^rER^ I Nanda being delighted at the birth of 
his son is also described in the Bhag. : 'i-q*cq|ir+i'j| '3?cl# l«tl *161*1'll: 

IUo.H.?-3T,WII

Kfsnopanisad refers to Yasoda as the exquisite Brahma-vidya, wherein 
abides liberation from the delusion of worldly existence through the 
bestowal of the knowledge of the Brahman on its votaries. YaSoda is 
Nanda’s wife, the bestower of fame, distinction and knowledge unto her 
devotees. Commentator Upanisad Brahma Yogin states : Alibi'll W: oqild 
1H q<ldild Wpigm" fqifdR^if^^H^TUiqi*o1$<Fv^(*l[ri

1wqi ^511^*1^1^ I

The Maya arising out of the preponderance of rhythm, mobility and inertia 
is threefold i.e. Sattvika, Rajasika and Tamasika. The rhythmic variety is 
said to be vested in the devoted Rudra, the mobile variety in Brahman 
who is engrossed in the work of creation and the inert variety in the 
Daitya-faction possessed of demoniacal proclivities.

The Maya of Visnu who appeared or manifested as the daughter of Nanda, 
is unconquerable by the muttering of the Mantras.
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Devoid is mentioned as the daughter of Brahman, bursting out of his vocal 
organ as the TurTyonkara, whose glories are sung by the Vedas. That 
Pranava became Devaki, the radian resonance. Commentator Upanisad 
Brahma Yogin states : HT wffafl #3 HITJ3T wWrfW

I

While Vasudeva is an incarnation of the Nigama (of the Vedas alone) 
establishing as it does through the import of the Vedas, the identity 
between Krsna and Rama. Commentator Upanisad Brahma Yogin states : 
fWT: ffil ^frfg^fdcT cRH ^RFPTT:

ft #2[T8f: I

The Reas (hymns of the Vedas) alone became the cow-herdesses (GopI) 
and the heads of cows. The lotus seated Brahma formed the staff of the 
lord used for directing the heads of cows. The Lord Rudra became the 
Bamboo-flute (Vainava-Danda) and Indra became the bugle-horn (Srnga) :

Bill

The sages assumed the shape of reputed trees : TnTQTRRf ^ ^TT: i

The serpent, Adi-Sesa, assumed the form of Balarama and the eternal 
Brahman became Krsna :

■STcf TUFT t ffaf HPT HWRf I

IIUII

Similarly the sixteen thousand one hundred and eight damsels sporting in 
his company are the Reas and the Upanisads of the form of Brahman :

t HWf^FT #PT-RfSTT I 
t WW HrH: #PT: HU II

Bhag. Purana states that Krsna, who observed the Dharma of the 
householder, had one thousand one hundred and eight consorts :

snt^RTFT m fWJI'R I
<snw\TTfi^^rii*o.v.wi

Similarly, the egg of ignorance, which is the seed of the myriads of 
phenomenal worlds, is held by the Lord in his hand, as if in sport. (He 
being the Vfrat-atman) from whom myriads of macrocosms spring and 
derive sustenance. Garuda becomes the lofty banyan tree (on the 
Govardhana hill in Vrndavana). Sage Narada becomes Sudama (Krsna’s
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school-mate).

3w? «nnfNi ^114 ^shwr i
cj^iusft: ^trt ^TR^T II ^ II

We find allegorical description in the Kfsnopanisad. The term “allegory” 
has been derived from a Greek word, which means ‘to imply something 
else’. It refers to a form of art, which presents a second meaning beneath 
the surface meaning. The term “allegory” has been commonly understood 
as some sort of personification of abstract things.
Allegory is as old as the Vedic literature.1 * The Vedas contain the 
metaphorical use to imply immaterial or abstract notions through concrete 
objects. In the Rgveda various passions like Moha, Krodha, Matsarya, 
Kama, Mada and Lobha are represented as animals - pig, wolf, dog, wild- 
lizard, garuda, and vulture respectively. Elsewhere, the individual soul 
(Jlva) and the Supreme Soul (Brahman) are described as two birds with 
beautiful wings.3 In a hymn of the Samaveda, “The thoughtful preceptor is 
said to be the father and faith as the mother of the worshipper.”4 In the 
Yajurveda, we find allegory in the form of personification of the senses. 
Manas is personified and its various powers described as belonging to a 
human being.5 Again, the dialogue between Vak and Manas illustrates the 
comparative superiority of various senses.6 There is also the deification 
and personification of abstract notions. But this type of personification 
occurs rarely and only at very late hymns of Rgveda. The abstract notions 
like Kama (desire)7, Sraddha (faith)8, Asuniti (spirit life)9, Anumati 
(favour)10, etc., are treated as gods. Sunrta (bounty) is also personified as

1 M Krishnamachariar — History of Sanskrit Literature, page 675.

II
3 wfh min ^ qlrowii i a#Ni4»gflKi

41w qc=WM4Wllil: 9T5T W TTJ: 3#: %X.%.%o ||
5 I fcSrftg m:

II
6 3Pw<w>i5[ utuf w&i wrHrr ifu tfr# ■srarrfu

tTrotsUr, ■qHwrr «zir=rf^ ^ crrat
-^hrFnrRW .H, II

7 ^V-X. 129.4
8 RV-X.151
’RV-X.59.6; 167.3
10 RV-X.59.5~6
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a goddess twice.1

In Yaska’s Nirukta (II.4), Vidya, as a personified being, went to a 
Brahmin to seek refuge as it is his imperishable treasure : fen ¥ 3

%jptn

The allegorical style of representation is visible in Brahmanas and 
Upanisads too. In the Sat. Br. (1.8), the story of Manu, Sraddha (1.14.15) 
and Ida (VI.3) is allegorical. In the Upanisack, Chandogya (V. 1.6-15) 
consists of the allegory, wherein, superiority is given to Prana with whom 
various senses quarrel to establish their own supremacy. But finally, the 
superiority of Prana over other senses is established. In the Brhadaranyaka 
Upanisad (VI.7-14) similar controversy occurs among the various senses. 
Moreover, in the Chan. Upa. (VI. 13-14), in the dialogue between 
Svetaketu and his father Aruni, in the discussion on the relation between 
Atman and Paramatman, we find allegorical description viz. Sat 
Caitanyadeva is the king, Cidabhasa Jiva is the boy, Saihskara (ideology) 
and Abhyasa (practice) are two thieves, ignorance is bandage tightened on 
eyes, Trsna (hankering) is the rope and the jungle is the world.

V. Raghavan2’s recent research have brought out an allegorical drama of 
the 10th century entitled Agamadambara or Sanmatanataka by Jayanta 
Bhatta, which can be posited to precede Krsnamisra’s 
Prabodhacandrodaya of the 11th century. But western scholar Keith3 is of 
the opinion that it was only in the 11th century when Krsnamisra’s 
Prabodhacandrodaya was written for the first time as a complete 
allegorical drama.

In the Bhagavata Purana (IV.25-29), the story of king Puranjana may be 
interpreted allegorically. This story is narrated by the sage Narada who 
gives an allegorical interpretation of the whole story, its characters and 
places etc. Puranjana stands for the individual soul. His friend whom he 
forgets is the Supreme Soul. His wife Puranjani is Buddhi and so on.

f&qprjvl: Ihf.^.-Jii

1 RV-I.40.3; X.14.2
2 V. Raghavan — Number of Rasas, “Written earlier than the play of KrsnamiSra, Jayant’s 

play which had remained in oblivion so far, supplies a significant link in the chain of 6anta 
Rasa Palys.”

3 A. B. Keith — The Sanskrit Drama, “We cannot say whether KrsnamiSra’s Prabodha
candrodaya was a revival of a form of drama which had been practised regularly on a small 
scale since A£vagho£a or whether it was a new creation as may easily have been the case.”
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^ 3TR^T* ^ofcd^ I

WFT ?f%W»TT *TFT ^*f ^ ^dH, I
r: 3TFT: ^^1xPf#F!: 11*.^.$ B

Bhag. Purana XII. 11.10-20 discusses the symbolism of the paraphernalia 
of Mahavisnu by means of allegory :

ate wNaf' ^ i
3PTT dr4 J^jan tTOx^f n^.U.^n

^UdT*w{¥ W$ cPfPFFf I
v%t ct«tt ■*u*f*nh£fani

sRwifa ^Rrpr-fdhi^ i
d-MWIu-M'Wlf^TfW TT^^-MIr^dlH II^.U.^II

WTPf TOl^T*f I
*pf W*T ^W^TPRStp5r#5'iT#cIi ii^.u.Uii

3n?ra ^ #jf®3 Hr5!! tndifdlw^ i
^Torfeh -qir ^ffcl II ^ .U-U II

r>> ry #> ft ft . _*s.

arniPRi *PNdi «fr: ^^KlcHdT i<: l

d*dK4is$it: w«rtsfuimui^fwr: b^.u.^ob

Similarly in Bhag. Purana (IV.15.15-18), various gods offer presents to 
Prthu, who is considered as a incarnation of Mahavisnu Himself, wherein 
the description found is similar to Allegory. Moreover, the explanation of 
Allegory is found in the story of Bharata where forest of Samsara is 
explained in the Bhag. Purana (V. 14.1-41). Similarly Bhag. Purana 
(X.89.57)1 mentions Sn Krsna as possessing of Supreme Powers. He was 
being served by His attendants headed by Sunanda, by His weapons like 
discus that had assumed forms, and by His majesties like strength, 
prosperity, fame, Maya and the eight-fold powers.

Bhasa (c. 200 B.C.) in his Dutavakyam also uses allegory for the external 
paraphernalia of God Krsna :
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W ^ft^f^FTlT: TRWSteSTT I
-a ct>* , , , , .W^tmWRT 

^tS^f TIWTTPit^:
■ximlm 

[: <ld ■qrr^RT: IIW

t W#! •'TWiRf! ^c^fF^r^F! ^ ^#! I

WRRl4) If *f^ldMcf \\\R fl

Similar allegorical description of Cakra (disc), Gada (mace), Dhanusya 
(bow), Sankha (conch), Camara (Chowrie), Khadga (sword) etc. is also 
found in the Kisnopanisad.

^PTsf ^Ff*£cTRT %JR «l«WPn
£ Ilf HJllqpiW^U II

That Cakra of the phenomenal world, which was created by the 
omnipotent Brahman, the self-same (Brahma-cakra) assume the form of 
the Brahman and is the Brahman alone.

"W ^ efflfirV^T vHT^i I I
WTRT ^ IlfII

The actual occasion for the killing of all the foes (of the Paramatmau), 
that alone take shape as his mace. The Maya investing the Atman of the 
Lord, becomes the bow known as the Sarnga. The seasons such as Autumn 
and others, becoming the nourishing food (on which he feeds).

The conch known as Pancajanya, born of the ocean of milk and next of 
kin to LaksmI, with a blast resembling thunder, that is Visnu Himself.

^PFf#fwtT: I
Wl# *r|m: Ilf II

The chief vital air that takes its rise at the time of the Lord’s birth, the 
same is the Camara (fan) of the name of Dharma. Agni forms the 
reflection of the radiance of the lord and Mahesvara (Rudra), his sword.

WUif f^HfdlsftRrwsiT I 

W -?Tf ^ ^

KaSyapa (the progenitor of the gods), assumes the form of the mortar (to 
which the child, Krsna, was fastened by means of a rope to keep him away 
from mischief) and Aditi, the mother of the gods, assumes the form of the



215

rope. The Sankha and the Cakra, which became his weapons, are 
respectively the Siddhi (of the form of Nirvikara Samadhi) and the Bindu 
(the direct perception of the TurTya), (in the Sahasrara) over the crest of 
all beings (which all Yogins attain).

Just as found in RV (VIII. 104.22) and Sukla Yajurveda (XXXIV.6), we 
also find allegory in the form of personification of virtues like Sama, 
Satya, Day a etc. in the Krsnopanisad: *^lHl "=T I

Tranquillity incarnated as Sudama, the comrade of Krsna. Upright 
conduct took shape as Akrura and self-control assumed the form of 
Uddhava : ^TT m Ttftwt WSWTT

Compassion became Rohini, the reputed mother of Balarama and the 
earth-goddess became Satyabhama, the consort of Krsna.

True devotion to the Lord is incarnated as Brnda. Commentator Upanisad 
Brahma Yogin coments : qRrfcT I

HI ■wild TOfipft

means the GopI who ever abides with the Lord. His power of action 
manifests itself assuming the form of a clear insight onto the- real nature 
of all creatures constituting the phenomenal world, which are apart from 
the Paramatman. This phenomenal world is neither differentiated from the 
Lord, that has incarnated for its regeneration, nor is it non-differentiated 
from him, for the reason that it exists only in him and derives its 
sustenance from him. Nor is the peerless, all-immanent Lord, (Narayana, 
the Paramatman), capable of being differentiated from these creatures of 
his as their very existence and sustenance would be a problem apart from 
him. Simultaneously with the incarnation of the Paramatman in the world, 
the entire Vaikuntha, which in the view of the denizens of Svarga 
(heaven), is no other than the seat of the transcendent Brahman of the 
name of Visnu, which has manifested itself on earth :

*rfrl>: f^TT ^R£TC>rf$Fft I

wnw fSpr Hlf^RlWNt HT t 1 
*£TT<piRd wfcfTf^FTFf Rq II

Gokula is eulogised as becoming the forest Vaikuntha wherein the sages 
assumed the shape of reputed trees : cfTTOTRPI % ^RfT: l^3R II
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Similarly vices like Lobha, Krodha, Dvesa, Matsara, Darpa etc. are also 
personified in the Krsnopanisad: ^c4l: II

Greed, anger and other wicked qualities took the form of Daityas haunting 
the forest and vanishing at the sight of the Lord and the Kali age wherein 
they flourish, ceased to be there : 4RT ^1
11^^511

Moreover, black leprosy or the sin that is destroyed by the remembrance 
of the Lord’s Name took the shape as Aghasura and the spirit of Kali-age 
took shape as king Kamsa.

TST: Wit ^qF: IIUII

Hatred became the gladiator Canura, while spite became the boxer, Jaya. 
Rashness became the horse Kuvalayaplda and Arrogance became the 
demon Baka.

“Thus, the allegorical style of representation started in order to make the 
inner feelings of human beings more easily comprehensive and more 
effective by making them directly perceptible to the senses through 
personification”, states Usha Aggarwal.1

Krsna is eulogised as Brahman in the Krsnopanisad (12) -
I , Bhagvata Purana (1.3.28) and BG (XI.43; XVIII.75,78) etc. 

Bhagvata Purana (1.3-28) states : I

Krsnopanisad eulogises Krsna as the Supreme Being : 

^ W I1V9 ll

He, who is ever engaged in diverting himself in the company of the cow
herds, cow-herdesses and the gods in the forest of Vrndavana is praised as 
Paramatma and an incarnation on earth.

Krsnopanisad (17,18) refers to the divine sport of Sri Krsna as a child. He 
plays in the great ocean of milk adorned by the Sveta-dlpa of yore, having 
incarnated for the destruction of wicked foes, and the protection of the 
virtuous, so as to establish the sway of righteousness once again in the 
world and show mercy to all beings. One should know Krsna as the

1 Aggarwal Usha — Philosophical Approach to Sanskrit Allegorical Dramas, Introduction 
page V
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protector of righteousness :

*onn^ <jf*rai rfwjtaftqvtvs 11

sfcl-Scl =»lrt«*l I
^fwrrr«f ^ *pp»ri tsrtfi ^ v.fPm: a

This description of God Krsna is similar to the description of boyhood 
pranks of Sri Krsna in the Bha. Purina :

ct?ott -^w'-srTcrfre:
Ff!¥c*m TFT: : 1

if BWT.-*°.£.Wi

iwnn#
r: wfsc^ I

^cRfSFiw wfw«fsr^W
B^FT.-^o.i.^oll

The Vrndavana episode of the Gopika’s love for Krsna is not a mere 
historical fact, but the expression in history, of a transcendental fact. The 
idea is that Sri Krsna is the absolute person, the Eternal Truth, in the 
transcendental realm of Goloka and all manifested beings are expressions 
of His &akti (potency). The Gopikas are eternally persent with Him, in 
Goloka as His Parikaras Parsadads (associates and attendants). They are 
the embodiment of His essential potency (Hladini Sakti)2>.n& are as such 
free from all touch of gross Matter and have no physical body or the 
physical passions associated with it. Their forms are non-material (Suddha 
Sattva). As His Sakth they are the eternal properties of Krsna and are ever 
engaged in His service, which is their only delight and the sole meaning 
of their existence.

Sri Krsna was a philosopher as well as a teacher of spiritual gospel, which 
came to be known as the Bhagavata Dharma, and is chiefly expounded in 
the BG and the Bhagavata Purina. According to Swami Tapasyananda1 : 
“It was to the credit of Sri Krsna that when the common man in india 
without a smile and vital religion, he provided him with a dedvotional 
gaspel in which action , emotion and intellect played equal parts, and with 
a universal ISvara who could be communed with through love and service

1 Swami Tapasyananda — 6rlmad Bhagavata, vol. Ill, Introduction, page 3.
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e?ft: 'HT^T^TFTTf^WTW: I
cTFT HIW PilRjd H

In that forest Vaikuntha, he is.said to assume the form of a cow-herd. The 
jugglery of the Lord is inscrutable and the phenomenal world has indeed 
been tricked into not knowing his real nature, by the deception practiced 
by this juggler. The intelligence of the gods, wherein lay their real 
strength, that very intelligence of theirs was taken away in a trice by 
Krsna :

Tjt: TT^f^Tt I

HUH

Further it is stated that though the Paramatma stands established as one 
alone, yet, for the reason that he is the All-Atman, pervading all both from 
within and from without, whichever celestial forms wise men speak of are 
bowed down :

TTTf^T cf^r ^RT: I

Sri Krsna is also glorified as Supreme Reality in the Bhagavata Purana1 :

Vaikuntha is everywhere in the Bhagavata associated with Maha-Visnu, 
the Supreme Being according to Bhagavata Purana. there is no higher 
state than His Paramapada.

According to Indian tradition, Sri Krsna’s demise coincides with the 
beginning of the Kali Era in 3102 BC. Modern historians, however, do not 
accept the Kali Era, but still they have found ample scientific proof for 
Krsna’s historicity. He must have flourished not later than 900 BC, 
according to Pargitar in his text ‘Ancient Indian Historical Traditions’.

Ch. Upa. makes mention of Devakiputra Krsna as the disciple of 
Ghorarigirasa, and the teachings ascribed to him here are in several 
respects in accordance with those of the Gita Panini, the founder of 
Sanskrit Grammar, who, according to R. G. Bhandarkar, lived in the 
beginning of 7th century, before the Christian Era, if not earlier still’,

Bhagavata Purai?a-XI. 16.9-12; X.87.2,3; II.5.35-37; H.6.17,21,31,38,39; II.7.41-531
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speaks of ‘Vasudevakas’, or the sect that followed Vasudeva, indicating 
that much before his time. Krsna-Vasudeva (Krsna, the son of Vasudeva), 
the Vrsni hero and philosopher, had already been recognised as a divine 
personage and that his followers had spread far and wide, even upto 
Gandhara or Afghanistan where Panini lived.

annapOrna upanisad

The etymology of the word Annapurna given in Sabdakalpadruma is : ara 
-i£jf -*n tHd-dlRccllcf H<fH^rTcT: I I Annapurna is the
spouse of VisveSvara and the ruler of this universe. She is the provider of 
food to this world, so she is called Annapurna. She is the MahalaksmT

is prayed with a mantra of 27 syllables to bestow food on the worshipper. 
The deity preached the Brahmavidya (the doctrine of absolute monism) to 
the father of Rbhu, according to the Annapurna Upanisad :

HHlfartlW cRT: I
are' 3ft it

TmfaVfcf ^rfrrn 4) Pul h^.^h

T*’ ^ as, TRt I

There are a number of Annapurna stotras and Annapurna kavaca out of
✓these, the stotras of Sankaracarya and H. H. Shn Tembe Swami Maharaj 

of Garudeshwar are published and popular.

Sankaracarya eulogizes her to obtain Siddhi (success), Jnana (knowledge) 
and Vairagya (dispassion) and requests for Bhiksa (alms) and addresses 
Annapurna as Parvatl and Mahesvari :

^TCT5 WRt

f*T^n 3ft qidN'i^f^ B l B

H. H. TembeSwami glorifies her and asks for Knowledge for the form of 
alms :

Wfw 3ft I

wHfasnw ft<ni Rdqtfq n w n

Jsabdakalpadrum vol. I, page 58-60
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In the Annapurnopanisad also, Goddess Annapurna is addressed as ParvatT 
by Rbhu when she was requested by him to be always present in his heart:

3 'snr^’f^ TOffa 0*.u»
In the last (11th) verse of Sri Sankaracarya’s Stotra, Annapurna is 
requested to shower her grace by giving Bhiksa to her devotees :

The whole stotra consists of common last Pada : ^ff j
II She is also referred to as in this

stotra, just like we find it in Annapurnopanisad, where she is described as

Annapurnopanisad, a minor Upanisad of Vedanta category, comprises of 
variety of topics in five Adhyayas (chapters), like the means of attaining 
the Brahma-vidya, practice of Annapurna mantra, the removal of five 
kinds of delusion (Bhrama)1 inquiry into the nature of Atman and its 
identity with Brahman2, Samadhi3, description of attachment as the cause 
of bondage4, the four states viz. Jagrat (Waking), Svapna (dream), Susupti 
(dreamless sleep) and Tunya5 6 7. The state of Jivanmukti and Videhamukti 
(the Turiyatlta state), description of Final Beatitude and its attainment 
through knowledge of the seven stages and characteristics of a JIvanmukta 
and a Videhamukta , control of mind and the senses , the attainment of the 
knowledge of Brahman8 etc.

The Annapurnopanisad commences with the dialogue between sage 
Nidagha and Rbhu, wherein the former inquiries about the truth of the

1 Vide Chapter VIII Epistemological Data for details
2 Vide Chapter VIII Ontological Data for details
3 Vide Chapter IV-Concept of Yoga in Philosophical Data for details
4 Vide Chapter VIII Concept of Moksa for details
5 Vide Chapter IV - Philosophical Data for details
6 Vide Chapter IV-B (vi) Concept of Moksa for details
7 Vide Chapter VII-(v) Psychological Data for details
8 Vide Chapter IV-B (ii) Ontological Data for details

having smiling face : WTOFT^snF^T I

In the text of Tantra, also we find reference to Annapurna :
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Atman and the attainment of Final Beatitude. Sage Rbhu :nstructs him the 
path of becoming a Jlvanmukta and tells him about the 27 syllabled 
mantra1 of Goddess Annapurna, by practicing which, the goddess 
appeared and bestowed upon him the knowledge of Atman. Further, sage 
Rbhu tells about the path to be free from the five kinds of delusion or 
error (Bhrama); and advises him to meditate on the real form of the 
Atman. He avers Samadhi to be the means to attain the knowledge of the 
true investigation and states that Samadhi can be accomplished through 
investigation. Describing attachment (Sanga) as the cause of bondage, 
Rbhu explains that non-attachment (Vairagya) is the means for Final 
Beatitude (Moksa), and the devotion of the Atman can be attained by 
avoiding mental resolves. Discussing on the four states, sage Rbhu asserts 
the Turlya-state as JTvanmukti and the Tunyatlta-state as Videhamukti.

Giving the characteristics of a Jlvanmukta person, Rbhu declares the state 
of Final Beatitude. He shows the manner in which a Jlvanmukta exercises 
control over senses and the mind. Describing about the dissolution of 
mind (Manolaya) to be of two types i.e. with form (seed) and formless 
(seed-less). He states that the existence of mind leads to misery and its 
destruction contributes to happiness. He also discusses Brahma-vidya and 
its fruits. He tells Nidagha to tranquil his mind by Pranayama i.e. 
controlling the breath, and states that mind can be won over or controlled 
through the restraint of the previous mental impressions like Vasana etc. 
he adds that as long as the mind is not dissolved, there is no obliteration 
of Vasanas; as long as Vasanas are not obliterated, the mind is not 
tranquillised and the tranquillity of mind cannot obtained until the 
knowledge of the truth is not attained :

qMfcrtlHf dMSKHISFT: BV.V94 II

^ stWt ^rhi wwifil i
W dvdRtfH <£TT: IIYAS^ II

f^rTtWTt H I

dl^HMI^lfdMdvlHIH: I
dT^'yifH-f dMSKHlSPT: ll^.^o ||

In the final chapter (Vth), the author of the Annapurnopanisad states rules 
relating to : (1) the giving up of attachment for the attainment of 
JTvanmukti; (2) the direct vision of the Atman for the complete dissolution

1 Refer to the Concept of Yoga
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of the mind etc. and (3) Sahaja-Pranayama, for the eradication of the 
delusion relating to the existence or otherwise of the Anatman.

He states that the obliteration of all Vasanas through the knowledge of 
Brahman and the Atman, would be obtained by giving up of all forms of 
mental responsivity. He further states that Supreme abode or seat can be 
secured through Sarikhya and Yoga, thus increasing the importance of 
these two Darsanas i.e. philosophies. Finally Rbhu admitting of his own 
realisation of Brahman, advises Nidagha to attain the state of Brahman by 
the dissolution of the mind and through the knowledge of the import of 
the Sastras, meditation etc.

Rbhu asserts the attainment of liberation through the knowledge of the 
seven stages1 viz. Subheccha, Vicarana, Tanumanasa, Sattvapatti, 
Asamsakti, PadarthabhavanT and Turya specified in the text of Yoga- 
vasista (III.l 18.5,6,7-ab) :

fcMKull fScflqi tffaT HAWAII

WTt cTT

Sage Vasistha in the Utpatti - Prakarana of Yoga-Vaslstha explains the 
directions to the stages of knowledge. The grounds of knowledge 
comprise the desire of becoming good - subheccha, and this good-will is 
the first step. Then comes discretion or reasoning (Vicarana) the second, 
followed by purity of mind (tanu-manasa). Which is the third grade to the 
gaining of Knowledge. The fourth is self-reliance as the true refuse- 
Sattva-patti, and then asamsakti or worldly apathy as the fifth. The sixth 
is Padarthabhava or the Power of abstraction, and the seventh or the last 
stage of knowledge is turya-gati or generalization of all in one. Liberation 
is placed at the end of these, and is attained without difficulty after them.

Finally giving the characteristics of Jlvanmukta, sage Rbhu states that 
there is no misery for the Jlvanmukta and mentions that this profound 
secret of Vedanta should not be bestowed upon one who has not attained 
tranquillity etc. as found is the text of earlier Upanisads like Mundaka, 
Sveta^vatara etc.

1 Seven states : Vairagya, Vicarana, SaAgabhavana, Vasana-vilaya, Suddha-samvid-ananda, 
Asamvedana and Turiyatlta, according to Annapurnopani$ad.
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AnnapDrnopanisad IV.86 and 88 are also quoted by Vidyaranya muni (14lb 
century) in his Jlvanmuktiviveka (III). Similarly we find verbatim verses 
in the Laghu-Yoga-VasTstha of Gauda Abhinanda (c. 9th Cent. A.D.) and 
Annapurna Upa. For eg. Laghu-Yoga-Vaslstha XXVIII-32, 64, 121, 122, 
123 and XIII-117 (q,b) are found verbatim in Annapurna Upa. IV - 24, 41, 
86, 87, 88 and V-81 (a,b) respectively.

CONCLUSION :

Thus, from the contents of the Annapuniopanisad, It can be observed that 
the Upanisad comprises of the details pertaining to Vedanta more than the 
deity Annapurna. We hardly find any glorification of the deity in the later 
Adhyayas (chapters) of the Upanisad apart from the ones mentioned 
earlier.

DATTATREYA UPANISAD

The first part or Khanda of this Upanisad mentions the six Mantras 
consisting of one1, six2, eight3, twelve4, sixteen5 and thirty two6 syllables. 
The second part gives the Malamantra (the chain formula) and the third 
part contains the Phalasruti (rewards of worshipping the deity). It is again 
stated in the Upanisad that the whole world is contained in Him just as a 
banyan tree is hidden in the seed.7

The etymology of the word Mantra can be stated as : WFTRf
dWI-q-st: ¥4>Wd: I i.e.. that which protects or shields a person from the

evil or bad. The above given Mantras of Dattatreya protect those ardent 
devotees who mutter them regularly. Not only that but it purifies the 
devotee and making him free from all kinds of sins leads towards Final 
Beatitude i.e. Moksa, as pointed out in Khanda-3. The second Khanda of 
Dattatreya Upanisad comprises of the glorification of Dattatreya as the 
dispeller of great fears (WfPF?), anguish, ailments, penury (poverty) and 
the bestower of highest knowledge (q^lsiHy^), fruits of all desires of the 
devotee :), all kinds of powers (■«4»wfc|\fdR[:), prosperity,
good health etc.

‘sf

3 57 ^T: 1

4 a& t
5 if ^4: I
6 I ^ RVIN ^TFTHFR II
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In the Atharvaveda also we find Mantras for obtaining good health1, long 
life2, peace3 and prosperity4.

fwerff wth krisr i win ^r^rf^rcf ^fcf i
f55f HTW I fiNt ^WR'i I|3Ttpf#^-^.*.3 n

Moreover, we also find Dattatreya prayed for attracting all kinds of 
accomplishments C?TT**4l4>fcfui), for subjugation (q*i!<#Kui), for Antagonising

(fol^tjwi), for driving away the enemies (^TRFf), for paralysing for
killing C’TR10!), for nourishing pitW), for counteracting the malignant 

influences of Grahas (evil-spirits), for curing all ailments etc. Similar 
such Mantras for subjugation5, destroying all killing the enemies6, getting 
rid of curse7, protection against the enemies8, warding off diseases9, 
pain10, sins11 etc. are found in the Atharvaveda. For e.g.:

3nhrf?FR %n^JT fw ^fRIFT II3T8^^-^  ̂.q |

W ^NvsJiPl t wer ^ I
flOTrenqfrre" qfag II 37*1^^-5.** II

In the words of Winternitz - "The purpose of the AV is ABC - "to appease 
the demons, to Bless the friends and to curse the enemies." We find 
similarity in the contents of Dattatreya Upanisad and Dattapurana 
composed by H. H. Vasudevanandaji, which shows that the latter has 
borrowed from the Dattatreya Upanisad. For e.g. the first Khanda of 
Dattatreya Upanisad is similar to Dattapurana [III. 1.16,17,18(a,b),26-49]; 
the second Khanda is similar to Dattapurana (III. 1.50-58) and the third 
Khanda is similar to the Dattapurana (III. 1.59-68). Similarly we find the 
verses of Sandilyopanisad quoted in Hathayogapradlpika of Svatmarama 
(c. 14th century) and Dattapurana of H. H. Vasudevanandaji (1854-1914

1 AV-XIX.44
2 AV-I.30,35; 11.4,9,13,28,29; III.ll; V.28,30; XIX.61,63,64,67
3 AV-llI.21; XIX.9,10,11
4 AV-VI.78,142; XVII.l
5 AV-I.16; III. 1,2; XII.4
6 AV-1.19,21,28; 11.12,18-24,27; 111.6,27; IV.3,40; V.8,29; VI.6,15,34,66,67,103,104,134; 

VII.9,13,32,35,98,100,101,113,115,117-119,122; VIII.3,4,8; Xl.ll,12
7 AV-VI.37
8 AV-XIX. 17,18,27
9 AV-I.2,23-25; 1V.13; V. 15,22; VI.44; XII. 12
10 AV-XVI. 1-9; III.9
11 AV-IV.24-29,33; VI.30,113; VII.43,120; XI.8
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AD). For e.g. Sandilyopanisad-I.35-40,42,43,46,50-52 and III. 1-4 are 
found in Dattapurana-I.8.27,32,34,35,37,40-42 and III. 1.22-25 
respectively. Hathayogapradipika-IV.55,57,58,60,62 and also Dattapurana 
1.8.29,31,32 are based on Sandilya Upanisad 1.36-40.

The Dattatreya and Bhag. Pu.(II-7.4) Upanisad mentions Dattatreya as the 
son of Atri and Anasuya. The Bhagavata Purana (II.7.4) aiso refers to the 
birth of this God. H. H. Vasudevanandasarasvatijl has similarly specified 
the divine birth of God Dattatreya. For e.g. :

mm % i

The detailed story regarding Dattatreya’s birth is found in puranas* * 4 5 like 
Markandeya, which consider him as a great saint, Yogi, a giver of boons 
and an incarnation of Visnu. The story of Dattatreya is further developed 
in the works like Gurucaritra of Gangadhar Sarasvati (c. 1558 AD), Datta- 
prabodha of Vitthal alias Kavadibua (1797-1863 AD), Datta-mahatmya of 
H, H. VasudevanandajI (1854-1914 AD) and Guru-lTlamrta (three parts) 
by H. H. Ranga AvadhutajI (1898-1968 AD) etc.

The reference to the name of Dattatreya is found in the minor 
Upanisads like Dattatreya, Jabala, Sandilya, Naradaparivrajaka, 
Yajnavalkya, etc. In the beginning of Dattatreya Upanisad, there is 
a dialogue between Lord Brahma and Narayana : ¥UT 1TCFPT
ww*rr^? ... i Sandilya Upanisad in its third
chapter gives an explanation of the term Dattatreya as one of the 
four epithets of the Absolute - the other three being Parambrahma, 
Atma and MaheSvara. It refers to the penance of Atri who was

i 3?)jjfrcjRdh, (P»mg'fll) xf r?.

RhRm (13wdl'*!<*i)-9rterfi£N sjmrar wtfert
tr^RR, igp®t, fg

4 Dattapurana-II.4.21,45
5 Brhannarada, Harivamla, Bhavisya purana etc.
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desirous of having a son. The Supreme Being who is Jyotirmaya 
(lustrous) was born as a son to Atri and Anasuya :

M^WWrfcffdTT WlcIT cTeft TOTafFTCpral-
^cFPfT5 WfTCTT^lt ^fn^T ffcf I

Sandilya and Dattatreya Upanisads refer to various epithets of Dattatreya 
as :

to* WtrfwfttosT I 
an^PTPHTtf

^rtT^T f150! ^TtTPF^TW !

Rwt ^ qrAptyra *rr*H»i*R n^frit^

There are several epithets of Dattatreya in the Sandilya and Dattatreya 
Upanisads like Atriputra, Anasuyanandavardhana etc. H. H. 
Vasudevanandaji states in his Sri Dattatreya Kavacam : iraff to'

Different aspects of his personality are portrayed through his epithets viz. 
Avadhuta, Digambara, Mahayogi, Bala, Unmatta-anandadayaka, Muni, 
PiSaca, CiranjivI etc. He is also known as Smaranamatrasantust'ah 
Yogijanapriyam, Siddhasevita, Sadhyakarsana, Puriianandaikavigraham, 
Satyanandacidatmakam, ViSvarupadharam, Jnanasagara, Jnanayoganidhi, 
Atmamayarata, Bhaktanukampina, SaksI in the works of H. H. 
VasudevanandajI and H. H. Ranga Avadhutaji, viz.

I
siwWsw ^ *.3.^11

We find these epithets of God Dattatreya in the Dattapranati1, composed 
by H. H. Ranga Avadhuta Maharaja viz.

1 Raftgahfdayam-page 55,56; Dattapranati-verses, 9,10,11,12,16 etc.; Dattastavanam-4
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ctowr^rr *JTO ^r|
toi** w ift^Rf TOtsfm HUB

^ WPFT WfTOsfNft I 
TcWsHctf^ I^Tci#

cJxll^'M* <T ^ ^Rf T^sf^q I^o B

The meaning of the word Avadhuta is given in Avadhutopanisad :
3Wc3istfu4r=*l4TO*m4'*Hkf I

$d141 BUI
-% Rtrt^mqcjuifHirti^cj f^RT: W I

Avadhuta is one who is beyond all Varnas and Asramas, a yogi deeply 
centred in the self. Sri Harsa in bis Naisadblyacatitam (11.194) praises 
Avadhuta Datta as “Adhvagamaye dhvanisarantairi\

The physical description of Dattatreya is depicted in the Santdilya 
Upanisad III. 2 :

f j
Hwf^q

Similar depiction is found in Jabaladarsanopanisad (1.1). H. H. Ranga
Avadhutajl in his Dattasoda^a vatara Stotram (7) refers to the 16th
incarnation of Dattatreya as Syamakamalalocanam, Akaradi-datta-
astottarasata-nama vali (88) refers to Dattatreya as Bhasmoddhulitanga and 

>*Sn-datta-stotram (3) refers to Datta as Jatajutadharam. Dattatreya is 
mentioned as the deity who wards of fear and relieves one from his mortal 
Samsara : HOT*tPHKuI, ’TTOTOihPT . He is also known as :
HSI3IW, -*Ph>iqqKW and . We find his several attributes in

work pertaining to this deity, viz.
srarwwf ~m 1w*rf%T to i

IjfeW TO 3im TO: II

■q) MlHclini ‘TPWf^r . . . 4CFTOHqfrBfSf'dtfd . . . TOlf^T: II
-iTOcft-^.\ II
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We find the name of Dattatreya with many Upanisadic personalises 
highly respected as Paramahamsas like Svetaketu, Rbhu, Jadabharata and 
ArunI in the minor Upanisads like Jabala, Naradaparivrajaka, 
Yajnavalkya, Bhiksuka, Avadhuta and Jabaladarsanopanisad. Moreover in 
the Upanisads, in the dialogoues, the name of Dattatreya is further 
connected with Narayana, Brahma, Atharva, Yajnavalkya, Narada, 
Samkrti, Sandilya, Atri etc.

Dattatreya as Guru :

Dattatreya is mentioned as Visvaguru in Sandilya Upanisad III.3. The 
concept of Guru is frequently explained in different Sanskrit texts. Sri 
Guruglta, a part of Uttarakhanda of Skandapurana defines Guru as :

araiHURW IR? II

<T?^* TO: II

The significance of the term Guru is also pointed in Guruglta 10, 24 and 
46. Sri Vasudevanandasarasvatl in his works :

TOt: ¥1x51TITTPI I

^wsrcTfMwFi fwtfcr mi?m: i
ll(sWp?fM3R3 II

God Dattatreya, being an immortal Guru is perennially present in the 
divine personalities of His superb personages as well as disciples like Sri 
pada- srlvallabha (1320-1350 AD), Nrsimhasarasvatl (1378-1458 AD), 
Manikaprabhu (1817-1865 AD), Swami Samarth of Akkalkot ( -1878
AD), JanardanasvamI (1504-1575 AD), Vasudevananda Sarasvatl (1854- 
1914 AD), Sn Panta Maharaja Balakundarikar (1855-1905 AD), 
Yogananda Sarasvatl alias Ganda Maharaja (1869-1938 AD), Gulavani 
Maharaja (1886-1974 AD), Nana Maharaja Taranekara (1896-1993 AD), 
Ranga Avadhuta (1898-1968 AD), Datta-Maharaja Kavishwar (1910-1999 
AD) etc.

Conclusion :

Thus, Dattatreya Upanisad\ unlike other Upanisads, contains only the 
Mantras comprising of BIja, Kllaka, Sakti etc. Several epithets of 
Dattatreya are found in the Dattatreya and Sandilya Upanisads, viz.
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Avadhuta, Digambara, Smaranamatrasantustah, etc. which are already 
discussed, highlighting the importance of the personality of Dattatreya 
and his superb capacity as a Guru. He is Guru residing in the hearts of his 
ardent disciples. It is observed from the works1 of the Sages like of H. H. 
VasudevanandajI that God Dattatreya in his various incarnations has 
uplifted several downtrodden people, irrespective of their castes.2 and 
creed. “The only purpose of His birth on the earth is to dispel distress and 
miseries and guard the noble people”, states Uma Deshpande3.

Dattatreya is also known for imparting knowledge as his epithets rightly 
point out, Jnanasagara, Jnanayoganidhi, MahayogI, Mahajnanaprada etc. 
He is ascribed with works like A vadhuta Gita, Tripurarahasya, JIvanmukta 
Gita, etc. wherein He imparted knowledge to Kartikeya and Bhargava i.e. 
Parasurama respectively. It is believed that He is the origin of Trinity 
worship as Brahma, Visnu and Mahesa are collectively known as 
Dattatreya. The popularity of this deity today is evinced from the number 
of works written on him. For e.g. Works of H. H. VasudevanandajI viz. 
Dattapuranam, Dattacampu, DvisahasrI Gurucaritam, Trisatfkavyam etc.; 
works of H. H. Ranga AvadhutajI, viz. Rangahrdayam, 
Dattayagapaddhatih etc.

Hence, Dattatreya Upanisad occupies a prominent position amongst all the 
works of Datta literature, as it contains the Mantras for the realisation of 
the Supreme Being and getting rid of several sins incurred by his devotees 
in this mortal world. Moreover, it not only highlights the personality of 
Dattatreya but also portrays Him to be the Guru of this world (Visva- 
Guru) looking after the welfare of His devotees.

1 ftwgcftywRwi - arara-tt, w, ^ ...
2 TFIT T!FT I fTfit II
3 Deshpande Uma — The Glimpses of Indological Heritage, page 132


