CHAPTER — IV
PHILOSOPHICAL DATA

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, Annaplirnopanisad etc. Mostly we find that the concept
is borrowed from earlier texts like the major Upanisads viz. Brhad, Chan.,
Mandukya, Maitri, and the Gaudapadakarika of the Mandukya Upanisad
which deal with these four states at length.

The Mandiukya Upanisad describes : QIEHTCHT I8 | SPTRaSA afg: y9:
THCIAFL: I99: UG: 1.9 8 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 calied Vai§vanara. Taking this as the base,
Sarvopanisad defines Jagrat-avastha or waking state as : 971 feaga s :

T USRS : ARG [@TaaITe T aareTd! SRR | When the

self, by means of its four and ten organs of sense beginning with the mind
and benignly influenced by the Sum 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 Jiianendriyas [Srotra (Ears), Tvak (Skin), Caksuh (Eyes), Jihva
(Tongue), Ghrana (Nose)]; five Karmendriyas [Vak (speech), Pani
(Hands), Pada (Feet), Piayu (organ of generation), Upastha (organ of
excretion)] and the four internal organs viz. Manas (Mind), Buddhi
(Intellect), Citta (Memory) and Ahankara (Ego). While the reference to
Sun etc. refer to the presiding deities of the above 14 organs i.e. Dik,
Vayu, Stirya, Varupa, As$vinau, Agni, Indra, Upendra, Mitra, Prajapati,
Candra, Visnu, Siva and Brahmai respectively. Kaivalyopanisad mentions
this state through which the Supreme Brahman manifests Himself :

A eATieyYsE Jeahd |
Jgaameifa wren wdeard: v=Ed 1gel

Br. 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 : SPaeW
warety sfa aift g9 smrcavafa arf Qo soEd eus wEsfadald L. s
Mindiikya Upanisad states : Tqgeamts<a¥ : Wfafars s dord fGdta: ue: o
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 :

J9T Y EATIE ©9ga WIEET 04 |
AYT AUSEATIE T JEA 74 13.3%0

59 9 I 9 W0 7 g9 |
G < SATITE 99T SUH g 13,300

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 :

¥ yoi gur Wl FEEa e |
sty & yamm <¥F Fa: 1%.3310

TEUSNTRAS 98, Y9 $54d |
deqarg 79T gSmiRafasd 1¥.3010

Like the Maitri Upa. (IV.2) : ¥9 39 fyea1q3=9 | Badarayana explains the
dream state as false perception or mere illusion WHEME q,
FHIET I HEEEIA 13..3 8 and YIHY & AAT953 T af6q: 13.3.610 As
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 Sftra (2.2.29) : dywi= 7 w@urfean 13.3.3%1

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 Svapndvasthd (dream state) as : FEFTRfgaMgf:
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T : TR S T AT TGRS 9]1S SO ¥IH | 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
Svapravasthd (dream state), then also the desires of Jagratavastha i.e.

sound etc. are achieved : fawarma s srwEETEITT wRKREYST: |

Kaivalyopanisad observes that Jiva feels pleasure and pain in a sphere of
existence created by his own Mayi or ignorance in the dream state : T3 ¥

Sie: YEg @ Wl sfeqasian® 1333610

The state of dreamless sleep is defined in the Mandiikya Upanisad : 9 Q&
T % HH HAA T H9T @Y IR TR | YA TR YEYT
ATIHA TIT] R YW AIG: WS: U410 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 Prajiia. Similar type of definition is found
in Nysimhapurvatapini (IV.1), N;si:hhottarat}ﬁpini (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 :

e vy fafdeere dima:
aR: ¥ g fada: guas=i 7 acaw: iiwn-3.3%0

wra f qua AfeEd 1 |1 |
aed Fsfy 9w wrTes wawaa: 1ML w3341

Brahmasutra establishes connection with the intellect even in Susupti in a

fine or potential form. As it is said : Y&arfeaq @& wasrsaframg
R.3.32 0 Similarly Brahmasiitra —~ 9g9Tel XY T=gd : ARHA = 13.3.91 say

that in absence of dreaming, dreamless sleep takes place, as also stated in
Ch. Upa. VII.6.3; VI.8.1 and Kau. IV.19. The Brahmasiitra — 3fd:

JHILYS ST, 13.3.¢ 1 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 :

S TR S AFTTaTRIRT 915 ST : U | i.e. when the four and ten
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organs cease from activity and there is the absence of differe.stiated
knowledge then is the Atman’s state of Susupti (dreamless sleep).
Commentator Upanisad-Brahma-Yogi defines Susupti as the state wherein
is the cessation of all types of knowledge : U THRAFITH SR-H1TEAT |

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 : uitHa FFe fGo alisFE: gaswfa 1

Annapiirnopanisad 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) (II.12).
Remaining in the state of sleep, though awakened, and in a waking state,
though asleep, he remains in the interior of the body (II1.12). Hence,
attaining the state of absolute existence with sentence as a generic feature,
and assuming the sleep state, he stood motionless as a mountain (111.17).

fad SegwE ar feufa: siv=aang )
Areqd ATIheAT STIad LIoam 1.8

Y guEsEiEanfi wesdr a: | .
@S gfied: gyfed: gggar 13.431

AR ATETE ST 99 |
guETEHTe qeet Fiftiarae: 13.q01

Dharmaraja Adhvarendra in his Vedantaparibhasa (page 192) defines

Susupti as : Qyfaaa sAfqeriafaargwETn | 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 Turiya is glorified by the Brhadaranyaka
Upanisad as the Supreme : 48 'ﬂ’gﬂf T gefd wefafa in.g¥.30 dw
AR ged 9 WRef wfaf¥ar 1y e TR gl guar )
I4.2¥ .9l Similarly Maitri Upanisad (VIL.11) propound Turiya as the
highest : 3%a&qd 7 | Mandiikyopanisad (7) states : T1=i: U9 7 9fg99
AAIT T TIFEER 7 99 NI | SREAA TS RO SR I eI ¥
AHCATEIIIR GUAIIeH wid Rrawad aqd 7=a=1 9 3 | i.e. the fourth state

of the soul is that of pure self-consciousness, when there is no knowledge
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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. Mahadevan' states : “The Mandiikya 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 Vai§vanara (Jagrat or waking state), Taijasa (Svapna or
dream state) and Prajiia (Susupti or the state of profound sleep). These
four states are described in the Mandikya 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 :

g : gelg T : Y9qETa: |

HAT: wewraTT Jawgal faY: VI 1t

T : FROEEE & O X 7 F87a: 1R.03%,3 1 T Teadeaaat 12.R3sH
rerfrsrga: yr: wa g A fagd i.wen 7 sl a9 @y g wwatw
faftan: 1g.vwmen

Sarvopanisad defines Turiyavastha (the fourth state) as : JAGEIEHAT-
TATREAUIY e wEmEfed 3" S99 991 951 aqad daafrsg=a | i.c.
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 Turiya, the fourth.

Commentator Narayana defines this state as : SAAUIHAR], FWed da=
AR QU | ie. 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 : TqSGEAlAAIS TSI TAAUMETNR AN |

TiREIRveHY SN AqiaraT: | e amdTasRE sy | i
sEr W foey: QuE EegdEme] Rena | aesEgIE |

! 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 Ji '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 Ahavaviya, Garhapatya, Daksina and
Sabhya fires.! 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.

Annapiirnopanisad deals with this fourth state in details :
Feaos Trersra e siegar feear
&l o grd efeefadgiaad: irae

wr e dyafeafaaradrm: |
Yiel Wt QAT wfYar aeeafad: 1.3

SRR WIS ol Gggdl. a9T |
TSHH U9 o8 fd aqdNAd 1y.qoul

i.e. the Tirya 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 Turiya. 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 Turlyitita 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
Tiurya-perception, which is transparent, equipoised, and tranquillized and
is the state of the Jivan-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).

! The Atharvaniya 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 Daksina 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 : G99 qAGATSSATHIAIS IO AT fafer=-
FRAECERYRAEHREE - ARarag I AR d Je{uied S aaiia-
freg=ad wi framad 9qd 7=d 1 .41

Like the unlimited Aka¢a 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 1§vara and Prajfia 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, Annaptirna follow the
Gaudapadakarika on the Mandikya Upanisad, prominently. The waking
state which is just mentioned as the gross state and Vai§vanara in the
Mandikya 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. Annapiirnopanisad (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. Mandiikya Upanisad calls it as the fourth state of pure
consciousness, known as Atman. Based on this Sarvopanisad defines
Turiya devoid of positive and negative states. The Annapiirpopanisad
discusses it in details, mentioning it to be characterised by the exclusive
enjoyment of bliss, which transtends 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 born as a child, the second birth is by spiritual education and the
third birth is that which a person takes after death :

FToS] qUIR, Sadsg, g6 Wed 3 TRAFRY |
e gaeg =i Wi el g &= @i 12.28%.3010

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 : ARAYS: fgoiey, gSeREET, . . . 78 F(IEG0 AT . . .
|IUSTSAd o | 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, Vai§ya and Sidra 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 : |T &T FIHTCHT q& . . . aq AHIYR 1948-¥. ¥4 1

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

In Kathopanisad (1.1.6) the doctrine of rebirth is assumed :

FTIRE 91 I qia9d agsR |
Teafya 7l : Tead gRfAarsEd T 1.0 1

“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 sehse that it creates a body. At every change of body the
soul takes a newer form”, states S. Radhakrishnan’.

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

Fiffraffots: Yo Yo ITTE |
T AT T Tw SSifast SE 1.8l

AT URBEaYT $7: YT SR |
™ 9=y sAfaat gt fadd 1.y

BG-VI1.41 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-
I1.27 also refer to rebirth. Furthermore BG (IV.5) informs Arjuna about
the plurality of births :

YT Qogai eI fucar radt: 99 |
W sl AR AvEsHemE ns s

! Radhakrishnan S. — The Principal Upanisads, page-116
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We find reference to rebirth in Yogastitra : §EhRATTCHTC A STaaT_ 13 .
2¢ I which refer to the knowledge of the previous births from the direct

observation of the habitual potencies [i.e. Saiicita 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(11), Parabrahma(2) and Annapuirnd Upanisads(IV.52;V.6).

eg.

TS TAISSTHT H=1eal SIRreag iy |
TS CAe - T faRra nsrpafag-en

KEERIEE RIS IHERRSIG
AR g T W 98 IWEFE-R10 etc.

Ksurikopanisad resorts to Yoga or particularly Dharana (contemplation)
for getting rid of Punarjanma (rebirth). Amrtabindiipanisad 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 Annapiirnopanisad says that there is no
Punarjanma for a person i.e. a Jivanmukta 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 (V1.45 & 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 inst.-ad 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 s/_g\“{« “to link, unite”, to

which is added the suffix “S<{” indicating completion. So Yoga means
that which uvnites or links together — gﬂ'ﬁﬂﬁ 4N1: | Panpini 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 Yoga' are found in
Sanskrit literature. For e.g.

R. IO : TSR €T gl aeh: GRifReg=ad 9 [#amel |itar-g k¢
R. I3 yAEfEd It e 98 | e e | L Lo 9efafa =R e
39.-R.3.80-%
3. U 9 SR I~ 6 1, A0 HHY RS 101 8010
¥. d frengg awAmfaan drmafeaad |
¥ fd Gresl AnisTafdvoast 1 w9t .-g.330

. Farimgfafay: .
§. TSR ATeAed WARY e gEar: | drn: 3R fas-4 .3 .81

. ATCATIET W faf¥rer a1 vy wie | e sl 9 A s
fag.-s9.3%0
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We find references to the term Yoga in the minor Upanisads of AV like
§§udilya (II.1; I1.3), 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. Svetd$vatara Upanisad (II1.8-10) mentions the eligibility for Yoga
and the proper place for its practice : e.g.

! In the $iva Samhiti, Devi Bhagavata, Dattitreya-Yoga-Sastra, Yoga Yajiiavalkya and
Goraksa Samhitd Yoga is defined as the union between Jivitman and Paramatman.
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BG (V.24-28; V1.10-13) states the characteristics of Yogt and the proper
place for Yoga practice:

4t Hita aaaaren Wil e

TEHrH Fafaarenr Fuafiug: ug.go

Y AW yfimre fermraTe: |
Argiegd Afate ST urat] 1§.2%0

Similarly the BS IV.1.7 and 11 i.e. 3Ti¥: §¥aTq and FSTTar aiaetar |

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 Ksurikd 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 graduaily
become an adept in Astanga Yoga and attain Nirvikalpa Samadhi :

Frewrss Sy SneeHatea: |
HulsFFa dec w4 T Fesm 9 1

wal fafgafaasy froass i |
T -agsreErE Frdg: 1 w1 1k

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

I1 e A FEigEEa 9d9: |

st e vrwre wa wfafgar 1.uen

According to the Sindilya Upanisad (I.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 : Iufrga: Teu: wdaglaania: $afag: aawiw@
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fraspr speyra: fgafads: | . . dgranaw =T gaRe |
Astanga Yoga :

We find the reference to Astanga Yoga, propounded by Pataijali
prominently in the minor Upanisads like §§ndilya and Sita. Some of its
Angas (limbs) are referred to and discussed in the Upanisads like Ksurika
Atmi, Annapiirpa, Tejabundu, Mahavakya, Atharvasikha, Aruneyi and
Kaivalya Upanisads. In the Sitopanisad, Goddess Sita is eulogized as
possessing the will power, which is three fold viz. Yoga-Sakti, Bhoga-
Sakti and Vira-Sakti : TeoTafsEiasn yoamacar fasrme swad <fioray:
e siacarpias{en fasrafa sfa w1 armfs: 1| 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
td is impelled by the devotion of the worshipper, as a result of the practice
of the eight ‘limbs’ of Yoga : siFmfwwbrewm . . . TIagurESHl
FEAASHETAT O GFRELH W . . . IO S TR R S T E R

gfgREfeyvafy . . )

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), Prinayama (restraint of
Prana), Pratyahara (withdrawal), Dharand (stabilizing), Dhyana
(meditation) and Samadhi (Absorption).

Atmopanisad mentions Priniyima, Pratydhara, Dharania, Dhyana and
Samaddhi as means to contemplate on the Supreme Self: ¥ =

YT R AR T A AT =S . . . 131

Kaivalyopanisad (2) mentions Sraddha (faith), Bhakti (devotion), Dhyana
(meditation) and Yoga as the essential pre-requisites for the realisation of

Brahman : @81 § g9 {qameyr agvfraamedfe 1

YAMA :
The word Yama occurs earlier in the Yogasiitras of Patafijali who defines
it as : TREETAIITANGRTE 91 U.30 0 Similarly, Niyamas are

defined by Patafijali as : Wag=ireaq: e ey ety Faar: 13,30

BG however enumerates these above-mentioned characteristics essential
for an aspirant of Moksa (BG VIIL.20; XIII.7; XVI 1-3; XVII-14,15) e.g.
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= wd ford e drmdean
FAAARAAAT LA T 1o.con
ImfreavsrEuiEar aif<stad |
srarfarad A wfarefate: 1k

Sandilya Upanisad enumerates 10 Yamas which are based on the 10
Yamas specified by Yajiavalkya in his Yoga-Yajnavalkya. The only
change found here is in place of Japa, Arjava is given in Yoga
Yajiiavalkya (1.50d) and Hathayogapradipika (I1.17). Out of these the first
four are included by Patanjali is Yamas while the last viz. sauca is one of
the Niyamas.

gﬁndilya Upanisad enumerates ten Yamas : LEUCRIR RS R C D RIS

gy fafarereints Af¢ 991 g9 1 ie. 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:

st amifamra acafid dvem: 1334 b weviaEr PraraetsEer] 1R.3810
s gfasrn FetETEEE 1,30 1 sEadyfanmEl S 1330
Fafreedd srwa=TEE: 13.3%0

While Sauca is defined as : TSI WREET: 1R.¥0 1

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:

a Rar 9w wEmemedty: geiEy wde WueET | 9™ W
AT rfafiaaeratfnmeng | sy am s R weey s

FEad T Haiary T 4 : o Ry | 53 AW oy wedEs:
| Sarste AT AeTaTEas o fafsafafedy sy v Fral o1 weeaeE | s am
foranfady, dy areagey we e | yfaaiarefer WraryfaEn aoamnd g 9a:
T | HATeRY A0 SqarraR TSy, farameer: | i am i - S
Afd | @5 geeTE ey | 9 YE 1 agsrefaear S 1g.e

These ten Yamas as stated in Yoga Yajfiavalkya and San. Upanisad are
also dealt by the major Upanisads like Cha. Brhad, Katha, Mundaka, etc.
for e.g. Ahimsa, Brahamacarya, Satya and Arjava are discussed in Chin.
Upanisad Brhad deals with almost all these Yamas viz. Ahimsa, Asteya,
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Brahmacarya, Dhrti, Daya and Satya. The Yamas like ksama and Sauca
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 Patafinjali or Yajiiavalkya. The major
Upanisads are thus replete with different thoughts.

NIYAMAS :
§z‘ix_1dilya Upanisad states ten kinds of Niyamas : 9

gamieaFe e sHasraaaugtaiaadgany 9 99 1+ viz. Tapas,
Santosa, Astikya, Dana, I§varapUjana, Siddhantasravana, Hyi, Mati, Japa
and Vrata. All these ten Niyamas are in accordance with the ten Niyamas
specified in Yoga Yajfiavalkya (II.1-19). Moreover, similar Niyamas are
mentioned in Hathayogapradipika (I.18), only in place of last two i.e. Japa
and Vratam, Tapa and Hutam are mentioned.

Patafijali in his Yogasiitras define three out of these ten Niyamas :
R gEe™: Ry sREEikisgiaEmem: R
gfefafetaa g 1IR.¥4 1 These concepts are more or less similar as
found in Yoga-Yajiiavalkya.

The author of the S$andilya Upanisad defines each of these Niyamas as :

o T T fars e sgarEron e o | =) T gesTeTHa g |
i T areuAtady faary: | §F e gaar s s
YR | UL M YA a9mte fasgesiiegeny | Rermasae
JeraredfEan: | Eafa deAipeanis Raasd o o | wivafe aefafasdaniy
&1 | S T faframeuisragforegr=mary: | afsfay - afas wmd 2 | o
q W g | At RfaaEeaigatT | ARy I9wEeH | Sy
WeEuH_ | A o | gd T dersfaff i argrdeeg i

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

Trftgarsraast fafrs gufne:

IYTY TS : WEE WHH: Ta: 1R.¢41
Kulluka Bhatta comments : Jequtqersf ot 1 4oiifa aguiy | wEs 9:
e uiS: |

The ten Niyamas specified by Yoga Yajifiavalkya, which are borrowed by
Safidilya Upanisad are also referred to in the Vedic Sarhhitd. For.e.g.
Tapas is mentioned in X.154.2. Br. Upanisad refers to Dana, §ravax;a, Hii,
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Mati, I¢vara etc. Chan. mentions Tapas, Sravana, Dana, Mati, Vrata e.c.
BG also refers to Santosa, Astikya, Dana, Hri, Japa, I§vara Piijana etc. On
this basis it is evinced that these Niyamas were present long before

Pataiijali in the earlier Upanisads.
ASANA :
Patanjali in his Yogasttras defines Asana as: TCICQEHRAH 1. ¥& 1

BG refers to Asana or posture for a Yogi desirous of Moksa :

A AR visrafermraTen: |
Trgfegd wifard SofeEgaaay 18,220

T H: Feal Jaraaizateg: |
Iufavares FsErmRafasd 18410

Similarly, Kaivalyopanisad (4,5) mentions the preliminary requirement
for meditating on the qualified (SaviSesa) 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.

fafase v warrrg: yia: aaniafi: W i
| SIS : G AT Freea e T Yo |
TSt e fages fafuee wed T Ry wun
Ksurikopanisad mentions a posture for a Yogi
o T TErEEHatE: |
HHisFrla dee w9 &l Feww 9 1

Conclusion:

Thus, it is observed that the minor Upanisads follow Yoga-Yajfiavalkya in
toto while discussing Yama and Niyamas. The only difference found is
Yoga-Yijfiavalkya and Hathayogapradipika consists of Japa as one of the
ten Yamas, while S;ﬁggiilyopanisad refers to Arjava in its place. The first
four Yamas viz. Ahimsd, Satya, Asteya and Brahmacarya are also
included by Patafijali in his Yogasittra but the fifth Yama mentioned by
him viz. Aparigraha is absent in the minor Upanisads. Moreover the
author of ge’mdliya Upanisad, instead of defnining Ahirhsa, defines Himmsa
and mentions how it is troublesome to human life. furthermore, Japa
which is included as one of the Yamas in the Yoga Yajiiavalkya, is
mentioned in the Niyama category in the SandIlya Upanisad. Even
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Hathayogapradipika mentions ten Niyamas and mentions Tapa and Frutam
in place of Japa and Vratam. It is clear that these minor Upanisads of AV
follow Bhagvadgita and Pataiijali, while refering to Asana i.e. posture.

PRANAYAMA :

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

We find an indirect reference to Prapayama or inhalation (prana) and
exhalaltino (Apapa) in the earlier Upanasads like Brhad (VI4.12),
Ch.(13.3), Taitt.(I11.10.2); Katha (V3.5) and Mandiikya(II1.7). Moreover
BG also refers to Prandyama indirectly (IV29; V27, XV 14).

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

IITdedE HYwRE: &0 g AifesareaEdlq |

IEHYHHa qred A arRdarTdd: 1R.]10

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

YA @l 91 gIotSYE q9raR |
YTUTYTTTGT ST STOTRATHIEIT: 8979 .~%.3% 1

Patafijali defines Pranayama as : afer=<afa araggradptfafasse: yomam: |
PTYA-.¥% I On its achievement, comes Breath-control, the separation of
the movement of inspiration and expiration. Similarly in Yoga
Yajiiavalkya defines Pranayama as :
" QTUTITHHTERT : QIomar $atia: |
IO i Tl YIRS : 16,0
Following the earlier texts Ksurikopanisad (22) add that by resorting to

Pranayama, Yogi can attain immortality is freed from the bondage cut
asunder by renunciation:

! Qe A s IRomer e IsnRE



ITOTRTARATE0 T AETHRY ArTfa |
AUy g fowar ag 7 9813 1R
TR I s iEkEe? e )
RMEd T TAW UREE ¥ Ied: 1280 |
YRAET I G Y, o |aT |
wEQfatr{w waenl Taae: 1.5

Both these verses are borrowed by the author of Sandilya Upanisad from
Yoga Yajiavalkya (V1.37,38 respectively).

Conclusion:

Thus from the references to Pripdyama 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 Yogastitra 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 :

Pataiijali in his Yogasiitras define Pratyahdra as : Wiasamyan faas
EEIHER AT TRRR: 13.4% 1 ie. 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 §51_1(,iilya Upanisad (1.69) :

¥ =iy faedy, fosraniai=Emn TR TERr: | Jeawa qodarafd
TERR: | Frafifeas i haen : YEER: | Fdframrgas Te@ER: | JERuy
TRy BB TERR: | IR RS A TS -
FsgUae TR RTaeee Yl T |

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

si3xaron foaet faedy w@vEa: |
HASIGIELU d YA 9 32d WAL.AT.-9.} |1
DHARANAS :

The Maitri Upanisad (VI.20) states : 3d: YU HROT | 9T}
e AdteaRarg: g Flvag 9% 969 994fd 1 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 breat- one sees the Brahman
through contemplative thought.

Pataiijali in his Yogasfitras define Dhirand as : QUGG 9ROT 13.210
i.e. Concentration is the confinement of the mind in a place.

Based on the earlier texts, Sandilya Upanisad mentions three types of
Dharapa : #9 R | &1 By s Ty, eusd SRy,

qitreasiaraEry, vy 99 1 .90 I 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, I§vara
and Sadas$iva) in the five elements Earth, Water, Fire, Air and Ether.

This concept of Dbarana is borrowed from Yoga Yajiavalkya (VIII)
where it is stated :

TS w9 Rufatrenis |
YR = Wig: wearcdaiii: 1eli

aferaaqR mif afks Tarss |
AFOEAETRIHT FRTRTHRIAUIR 1¢.3 0

HTLOIT: AT Wiy |al: qore 4o |
qfrRraEayr 35 TEIEEHT q s

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

it wrgaeaTfi gron AriEd |

T YT T GISH A § SEq 1R

TERY A& AR e |

F5a9 3 9 wSgEEd |

dEAISART gRonfuffE-adq 1gk
DHYANA :
The concept of Dhyana is referred to in the earlier texts like Ch. Upa.
VILG6.1: e =1 9 Frargd: wmadia gfeet .« . . aw g 9 55 wsnn g
wrgafxr sarraRiw 3ds @ WAt . . . E U 1 Moreover, it is stated

that He, who meditates on contemplation as Brahman, as far as
contemplation goes, he is independent : ¥ A = q&Afa sTR wEE T

WA q1 FERT Wafd | el s 1 9 R8 R Svet. Upa. L 3 states



104

AT A9 [t wie e |

g: R FAfaentt of weren ge=fafassds: 1.3

R Fear v |ratrfor |

e Frdaarera {9 vRfaEad ne.exn
Maitri Upa. VL9: 761 91 T8 Syareld fag srendanfirsarara—e gedifa
e warrey w4 faggfigan, w9 gfew sfesgvsaw sfa o= aq vl .
Further it is mentioned in Maitri Upa. V1.24:

SFa=: R o) a8y 9 Fdtad

Fars oy fam faay swresfa

TR ¥ fFeR g acqE arerafaE
qg =THd I | faeils T 9z 0

Patafijali defines Dhyana as : O WeFdSarar &9 13 .3 | i.e. Meditation is
the continuation of the cognition therein.

Sandilya Upanisad on the basis of Yoga-Yajfiavalkya (IX-2) mentions two
kinds of Dhyana — qualified and non-qualified : 1% ey | afgfay wqu
Frfor =afa | o gfderny | Frefoerararey 1t

SAMADH]!. : ’

Patafijali in his Yogastitra defines Samadhi as : TUQEY: TWEISALUTT |
aeareEfie eyt amiy: 13.310 anmﬁaf AT 163 1 qEfy
R weEf T amfa: s

Similarly Maitri Vpa V1.34 states 9%7fF-faia-naed Qad) FaRmemafi aq
qE 999 T T 9ifag R o)1, @ 9 1w T g

Yoga Yidjfiavalkya defines Samadhi as :

I : guaraTy SareITHTeHAT: |
gevdq feafaaf a1 gufe: g meE: 1g0.31

Sandilya Upanisad on the basis of Yoga-Yajfiavalkya defines Samadhi as:
9 Ty | StarcrgraTctFreaTr R W e e watd

1R.91 i.e. the state of union of the Jivitmadn and Paramitman 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 Asarhprajiiata-samadhi or ecstatic trance
of the unconscious variety).
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Annapiirnopanisad defines Samadhi as :

giar Freagar Fanmdi |
TERAITGTRT W gureAd g8 1o

eyt FRES gRwAwit |
Yo SRS A0 feRay faafa: 1’

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 :

R R ATy : |
YEATATEA YU TdAHaT 991 1.9

T IO T T34d: |
&= Ytaerar Asd waifaffe Fead 1g.ke

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. Hathayogapradipika therefore explains :

afee dud 9gq a4 waifa dArm:
agerTEERE gwitRiEd rea

IJa7 G 9ol aEd F 9eEd |
T guLue 9 guifefudtad ne.gn

T 9 BARTE ST e |
yIsad G weq: gaify: aysfidiad nv.on

The concept of Dhiarana is present in the Maitri Upanisads As well as
Yoga-sttras. But the minor Upanisads follow this concept as dealt in YY
by Yajfiavalkya, who mentions it to be five-fold. Dhyana is also referred
to in the earlier Upanisads like Chan, Svet, Mait as well as in the
Yogasttras of Patafijali. Sandilya Upanisad on the basis of YY mentions
two kinds of Dhyana viz. Saguna and Nirguna, while Annapiirnopanisad
defines it as that state which is eternal lke Meru mountain and devoid of
agitation. Similar concept is borrowed by Hathayogapradipika.
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HATHA YOGA (Physiological Appro:.ch) :

The meaning of the word ‘Hatha Yoga’ is the union between ‘Ha’ and
“Tha, in which ‘Ha’ means the Sun, Pinigala Nadi, i.e. the right nostril
Prana-vayu (breathing) and ‘tha’ means the moon, Ida 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 Yoga' as explained by Gheranda. The
first stage is Sodhzna or purification of body. It includes Dhouti, Basti,
Neti, Loukiki, Trataka and Kapaiabhati 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 Prapayama. The sixth stage is Dhyana or
concentration which is of three kinds. The last is Samadhi. Dhérana and
Samaidhi are borrowed from Rdja Yoga.

Thus, Hatha Yoza makes physiological approach through nervous system.
We find reference to only Kapila§odhana 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
Nidis through which the vital air flows : QETEY qgareN 9fg: & qaq
ANFSIHAAFER] FHHEET Ig s TR | T U aaareraaa -
g o wafa raf®sed-2.3% 1 Similar reference is found in verse form in
the Hathayogapradipika (I1.48-50) of Svatmarama Yogindra : 3¢ §ad9gTH

I @] Arf TG SarEd qa: |

THATST TIPS e ¥ YA A 4R

srhuTerErTE fvafy $eEd )
d: U1 : gogarsT WATEH w1 1.%%10

! Singh H. G. — Psychotherapy in India, page 149; National Psychological Corporation, Agra,
1977
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ASANAS :

We find the exposition of eight kinds of postures in the §§gdilya Upanisad
(II1) viz. the Svastika, the Gomukha, the Padma, the Vira, the Simbha, the

Bhadra, the Mukta and the Mayira : WIS EEERIETIETH-
TUEATIEATAY | The Upanisad defines each of these Asanas, verbatim as
found in Yoga Ya3jiavalkya (I11.3,5-13,15,16) respectively and
Hathayogapradipika (1.21,22,26,52-54,55-56) : Eaf€as a4 -

THERR ARl Ikae 39 |
BAHE: R : Witas aeg=ed 131

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.

w=d gfaored @ yend fEsEq
<fara sty agr w=d MA@ ARE F9r 1)

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.

g8 Fregtargwanal sqepav 4 |
FaleuRl uiteeq Fear ugae o9 |
T AGaedd aHig g 1

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.

% yendsfenaae §fa: |
FAUBTwAT A% FHoaARIRa 1s

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

<ol gepped gfEroT aga |
T = ST e g 99 | 1.0

=pashl TR aram gamfEd: |
faera7 waacqfad Affif: |gr ng.en
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A s witew AgguR THA |
yued | wresed sraafirs waq ik

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.

TER q YT dawar: e )
greard q vl €8 wa giiae |
Y797 NAQacHd AT TaaTIEH, 1.0 |

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.

witew Wifet g Yedta g ueaa: |
T PSR HIETERa 12.220

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.

HAL W GEHATIT L G |
T FHY =1 e 12230

FHAGRR: 9187 SUeasify |iea: |
LAY, G TII O, 1,23

1.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 Mayiirdsana, 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 (IIT) refers only to the four Asanas viz. Siddhisana,
Padmasana, Ugrasana and Svastikasana. It defines Padmasana as :

IAE IO Fea Sed et vIew: |
Feqed adraEt Uit Hear g arest |

T fa=RgEE Txeiew fgan |
I s a5 Soarg 9ad w3 0

JYTAFAT FAHS YTAGI v |
JanEd vy ERRRYa: |
33 YSIEA G G AT TR 13,440

Svastikasana is defined as :

SIAER SRyl 1Eae 39 |
AHHE: LA Wikasd acgadd 13.341

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 YogasTitras of Patafijali. Patafijali 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 scme traces of
such Asanas are also found in the major Upanisads.

MUDRAS :

Sthirata or Stability is acquired by the practice of the Mudras as stated in
the commentary in the Hathayogapradipika (I.VV.19-35); Mudri is so
called because it removes pain and sorrow : {&afd AW 3fa qZT | Similar

concept is found in Gheranda Sambhita (Ch. III).

According to S. C. Vasu', “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 Khecari Mudri causes evitation of the
body. The Mudras are mixed physical and mental processes, a bridge

! Vasu 8. C. — The Yoga Sastra — Foreword, page iv, Pub.—-Surendranath Vasu, The Panini
Office, Bhuvaneshvari Ashram, Bahadurganj Allahabad.
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between Asa:ias and Pratyahara.”

Hathayogapradipika enumerates ten types of Mudris : 39 JZT9gI:

WERET Here o) wera Y W=l |
ISAM SS9 949 IS gufyyg: 13.61

FOit faiarear sSet afeareTd |
3% & q3Rus SRERVARE, 1391

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

TETHET Hera-4l Ty W= |
AT ¥ Yo ur fagdasfasar o
3IgA da TSIl TR wieareT |
38 & qERws HFOm{THE, 18340

We find the Mudras like Vaisnavi and Khecari and Bhandhas such as
Jalandhara, Uddiyanaka and Pa§cimatana in the ée‘mdilya Upanisad (I).

§ﬁgdilya Upanisad defines the Vaispavi Mudra as:

e e afee i Adtvafsiar 1
THT W1 A} qF wdaA Y MiAAr 1g.3%0

The external vision of the Yogi, when it becomes fixed only on the one
object in the interior (with the mind concentrated on the Virjja,
Stitritman, Bija or the Turiya in the Miiladhara, Anahata, Ajfia or
Sahasrara) and in consequence, devoid of shutting or opening the eyelids,
this is the reputed Vaisnavi Mudra which is well preserved as a secret in
all the Tantras. The above verse from §§ndilyopanisad (1.31) is similar to
Hathayogapradipika

T safad Rt vatsar |
T AT Wil Y Ay nivar 1s.381
Sandilya Upanisad (I.32) states :
e eafae Afaaves 9 91 adad .
o Frearan afeey: ysaausasty |

W3 @e, @O wafa 91 sadwar far
Jrnigatit vpda o1 o 98 dwEt 12,3310

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 Khecari Mudr3, 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
Sustimna); and experiences the state of ‘I am that entity’. The above verse
of §€mdilya Upanisad (I.32) is similar to that of Hathayogapradipika
IvV.37:
I sqTaS AT A 91 add
e faearan afdry: gvaaavaaiy |
3T e, E! afa |1 Heur T9Eg, T
YRRAfasEe S| aq 9 98 AresrEe 16,391

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 Muhiirtas dedicated to
Brahman then is brought about the Khecari Mudri. 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.

A s vemEa: iR |

fasd @t wm @ fe wiveed @ 99 12450

gegfgurmetear wed =wfa Ared: |
fasd: @l Y31 afa=u[ T WE: 12400

seIfigeanisd} Y darte a9
fasf=r = war o o wfaffar uguen

dmgdgan=a Fuewae 1A |
| =im= W1 W ATH 9 G 1witee- % 1

BETATHAIIR : B3l Y FoIgT el e YR T wyrepe’ Torgr faadiam
3T wafq qa1 @I T WA |

Khecarl Mudra is defined in Hathayogapradipika (II1.32,33,37, 39-41, 52-
55) as:
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drevd 7 @ A0 foread 4 = HHom |
qreAd T 9 Foq 4 g3 afa @udq 13,501

fad wda @ gonfe oo @ mar
Fwr = W ST 136k
YR s guEa: gaf=ad |

figd @ W3 afer g2 ARz L0
oo giewd dieids g 9 89 |

T A FRIST TwEeEr TR 13430

T A7 QLI IO 44 |
TS AR gEEd: 13.4%1
I Fed FEIEfaAd HEE: |

I aed T SarsfEiEd 13.au

Siva Sambhita defines Khecari Mudra as :
yar=atal =¥ faura geel wut: )
Iyfavaraq a9 AAggaada: i
witgared Rod T @ faadam |
AR TIT gurgd faag: |

TR @O YR WA 16,30

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

sew @RPErfEd 9l aged |
faaraed eadsitaryga] 3R 1sfesgfa, fEamet TeaiE-w

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

Y q HdeA a7 Teo-Hafiy: |
PR ITHR B SARGATIHR: 12.¢ |

JYFFH T, FUSHHET Fd |
e} YfRHaHT AT FRAET: 12.3% 10

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 Brahmanadi.

Hathayogapradipika states for Jalandhara Bandha :

FUSHIHSA Tad s e |
T TS UURAIST SO A faTE: 13631

Jalandhara Bandha is defined as :
FEHGRITTS §ad s =R |
T ST UL Y A gHY: |
TfETafEs < qeAFHTea |
fraediigaiamar agd = AR 1v.3¢1
Uddana Bandha is defined here as :
AT a9 IR |
IFASY TH WG G |
IR i i arited g R |
IGATEAISS T4 IHAEHAI N¥.¥e

. 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 Sambhita also depict the same thing. Both
the texts i.e. Hatha-yoga-Pradipiki and Siva Samhitd enumerate ten
mudras, out of which three are found in the Sandilya Upanisad viz.
Khecari, Uddana and Jalandhara. While the Vai$navi mudra and
Pascimatina 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.

KUNDALINI :

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 (Bhujangi), which
when resting and sleeping, lies coiled. John Woodroffe' states : “The
Sakti coiled round Siva, making one point (Bindu) with it, is Kundalini
Sakti.

§a’u;1di1ya Upanisad states that the seat of the Kundalini is across, below
and above the navel. The Kundalini power is of an eight-fold character

and made up of eight coils : A Fadny Sed Frefadimrry | sETHloeusET

! Woodroffe John — The Serpent Power, page 35
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Fugaieal Huefaar ufedafa 12.241

The ‘Serpent Power’ — Kundalini sleeps coiled up in the Muladhara,
closing with her mouth the entry to the Susumni called the “door of

Brabhman” (Brahmadvara).

Kundalin 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 Miuladhara 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 Jiva 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 Woodroffe! : “Kundalini is the mightiest manifestation
of creative power in the human body. Kundali 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 Sahasrira. The latter is the upper Sri-
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.”?

Sandilya Upanisad (1.54) states : STHTAT FUSIS=AT: FASLERT WHER
fadea 1 37 wrlvw el aER HEATSTR] YAt $sfedl glenTem adfaaar
wafa 1 a1 wiwda afear @rea g o wafd 1|91 grsfedl svaredwn gar
I HA vala | SeEETEE e | seifeurisd faer guamrE S atge:
T 9eH |

Similar reference to Kundalini is found in Hathayogapradipika (II1.104-

108) but in verses.

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

! 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 Yajiiavalkya (IV.26-28) mentions 14 Nadis :
TEFAMT yafar ye@uaaqsy |
3o 9 fagen d9 gyon 9 g&&d! 1.5

et d9 qar 9 gfafag guitadt |
fadiga geda vl 9 waffaEt 1x.v

FESTE 9 TR TRATSaraay |
AT YA IS T A HTHIadl 1¥.3¢ 1

Based on YY, E‘;'Zmdilya Upanisad (I.15) states that with the support of the
Kundalini situated in the middle, there are fourtecn important Nadis viz.
Ida, Pingala, Susumna, Sarasvati, Varuni, Pusa, Hastijihva, Ya$asvini,
Vi$vodara, Kuhii, Saikhini, Payasvini, Alambusa and the Gandhari Nadis.

There is the Susumna, which is known as the Vi§vadharini (the prop of the
universe) and the Moksa-marga (the pathway to liberation). Attached to
the vertchral 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 Susumpa, there is Idd 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 Sarasvati and the Kuhii. Between the
Yasasvini and the Kuht is established the Viaruni. Between the Ptsa and
the Sarasvati is the Payasvini. Between the Gandhari and the Sarasvati 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 Kuhil.
Below and above the Kundalini, the Varuni courses in all directions. The
gentle Yas$asvini 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 Piisa reaches, as far as the right eye. The Yasasvini reaches
upto the right ear. The Sarasvati 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 Nadis, there are other Nadis occurring.

§5gdilya Upanisad (V) states that the Nadis are purified if one conducts
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himself 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 Nadis are purified, Yogi’s body becomes light, form
becomes beautiful, vital Agni increases and the manifestation of the Nada
is attained.

The Siva Samhita (I1.13-15) mentions that there are 3,50,000 Nadis in the
body of man, out of them, principal are fourteen.

THE TEN VITAL AIRS :

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

YTONSYH : YUY IS S UF 9 |
M FAIST FHA JaGH TTHA: 1B 90l

T TRy, weig, =1 9 arEan: |

TAY, S TS AT YIOEd: VA 1.6

Likewise §éir_1«;lilya Upanisad (1.15) enumerates ten vifal airs

Wmmwwﬂm@wm:mmmi

The prana moves in the mouth, the nostrils, the throat, the navel, the two
big toes of the feet and above and below the Kundali. The Vy&na moves in
the ears, the eyes, the hip. the ankles and heels, the nose, the neck, and the
buttocks. The Ap@na 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 Saméana 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 (ITI-5-9):

e gfas]a ammfy fafasnfy =1
=1 @if waifor wfg A9 7Rd 13310

YIONSYT : THFAMISHT SAFS 9509 |

ANTEHA PR QaETl TT5E: 13.¢ 1

PRATYAHARA :

Ksurikopanisad states :



117

Wﬁﬁéwaﬁf@wwﬁau
B q TH ypald 9 99 Ta94: |
B WA adres 8 frd e ik

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 (Dharani 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 (Miiladhara and Svadhisthana) the fixing and
withdrawal of the three mentioned above, should be made.

John Woodroffe' 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 (I.16) mentions the manner of commencing
Prapayama. A person, worshipping Vinayaka as the deity of his own
choice, assuming posture, facing eastwards, or northwards, in filling

through the Pingala, holding the vital air by means of Kumbhaka, he
should expel it through the Ida. Yoga Yajiiavalkya defines Pranayama as :

YT . YTomars gaiiid: |
ITomA g 9 IWREEEIE: IS0

§§ndilya Upanisad (I.17) mentions Pranayama to be Varpatmaka

YTOMYFEHERINT . Qo Jafd |
TEHEEHFIEIRT 9 Briay: 1wy 39.-2.%un

Ksurikopanisad also states that one should fill his entire body, by degrees,
with the Yoga of twelve Mitras (in point of length and time) and the
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

! Woodroffe John — The Serpent Power, page 150
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lengthened Priana and then gradually breathe out the air rising up :
ARG 9orEad o 33
YEATAARAT GdariEesd = 130
SEHftd fhfaggagaad |
YT aRA A AT =i il

oS T T YT TSI S Wl

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

Ao s~ g )
gromETAEIr 2 gEhewied s i e

faarqniRreee v fafs srRo |
q@s dfag: wreed gl fag: i

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 Nadis are purified : ool aqw: {ow: gronar
TG | 99 Tred: YT wald ng.evi

On being asked by Sandilya regarding Pranayama and Nadis, 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 Priana 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 : e IToEfET 8 drmsam@s 96 <A a1 9: KA 9 Afrggar wafa
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 :

FQEH LT U107 HUSRE! T3 |
At sRifaf: drew I9ET w&q 12301

Prapayama to Purify the Susumna Nadi :

The Yogi in a firm posture (Asana), possessed of self control, partaking of
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tempcrate and wholesome food, for the purpose of drying up the
impurities remaining in the Susumpa 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 Stirya
(Pingala), again in-filling through the Sitirya (Pingald) 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 Hathayogapradipika (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.

FAAHHS T T SRS |
aas R fadsyd 7 arafFaaae: 1.0

Yib b AIEY b Lo 9 I |

b b o AgTaes fafgwangard ng.v
fafaaormartafe= faunfn |
QFrEE i ganfgul ared: 12380
Hred gEgdER uq: T4F y9Ea |

At 7 YRR : Jareasdr 7= 12w

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 Susumna 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 Yajfiavalkya (I11.71-75)
moreover, it is stated :

JIETIS A ®: 9 @ FaoFes: |
e wqd A FATw 4 wieags: 18,320
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afgd Fae g F9E Tl |
Frachaoidie: WRITaeaiRaqsIaq 15,31

FAHFIS (98 TRuafd |
T 99 g fefafoy sy TR 1e.33

Similarly the S'z'u_xc_iilya Upanisad alsc mentions Kumbhaka as of two types:
(1) Sahita (mixed) and (2) Kevala (solitary). The Sahita is joint with
Recaka (expelling) and Piraka (in-filling). The Kevala is devoid of those
two processes. Till the acquisition of the Kevala Kumbhaka, the Yogt
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.

A Frush: | 9 fafay: wfea: Faedfa | tawqewg: gita: | afgafs:
FA0: | FanAlie T GeaivEd | FAosT b B SIHy T T
Te¥ vaft iInfised 39.-2.320

FAGFIABGUSIA IS AR | a4 PAAY: YA PSS
sTrpeawRl fFr{winmarel fafe: wefinfafa mivses s9.-2.320

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 :

s Aui e s wfe: agmfda: |
HARITIR 98 WTonsSqrgeat: fua: iy .y
SIS AW wereTayifth: ggrifd: |
ERITER 28 SMUFISIHATased: 1Y .6 I
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A Wada QOrRErsIHTA: |
yada gl 9 aasdd U k4.l

Piuraka is defined as :
ERUTFeYd - STeMrEhdl ad: |
YTV GOl 9: 9 TF T4 I8¢

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 :

WESITGEAEIYONSYE TG o) SRuigeEy g 9q aq
AREFLAA | {12 ATANR & r=Es ™ aeig s s=ad |

Commentator Upanisad Brahma Yogin comments on Annapirpopanisad

(V.50) as : ARTATTE Irafed SUTerErRpariards gromerfress o e gfaea
&4 Tasy  @ifieeetocrsrdf  geafasd  fasafasd @1 Tisy
HAYINIEa G & TAEHairsd gfq TR 3 Yarmn: 1ol

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 Prandyama is describe in the Sandilya Upanisad (1.31) :
1. Ujjayi Pranayama :
TEAfEEHvsTd= ataa Tl Wi yaeEE s qgrafeg e gem =
=3 faggpaiq | a7 ~Swe sufiad wafa |
2. The Sitkara Prapayama :

FHU WewERQEs 9 [Ekar Fgte efaEr ana =Eq 1 9
AT TIAZT 7 S1aa |

3. The Sitali Pranayama :

g ag den wagwts gefdenr TRl R 0
e resadfaag are 1 Tvaf |

Similar references are found in Hathayogapradipika (I1.51-58) :
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qEacpraaT Fafisar aa: |
AT HUS QB IaTHTH N4 M

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 Dharapa
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 compuaction, cut the
obstacle to Yoga. Then the Yogi should purify the group of Nadis situated
in the interior of the throat, the one hundred and one Nadis and the
transcendent and fixed Susumni amidst thera. The Susumni 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 Nadis; 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 Yajfiavalkya in the Sandilya
Upanisad which are in turn borrowed by the Hathayogapradipika. Th
author of the Sandilya Upanisad has borrowed the concepts of Yoga and
Yantra from Yoga Yajiiavalkya. Shri Prahlad C. Divanji' in the
introduction to his text Yoga Yajiavalkya (c. 200 BC-400 AD) opines
«§andilya Upanisad (in prose only with occasional quotations in verse
several of which can be traced to Yoga Yajiiavalkya-III-VI) contains
almost a paraphrase of the contents of Yoga Yijiiavalkya (I-IX). It has
also such new matter which reveals it to be a later work.” The minor
Upanisads like Jabala dar§ana, Tri§ikhi-Brahmana, Yoga. Kundali and
Yogatattva Upanisads contain many stanzas which are almost the same as

! Divanji Prahlad C. — Yoga Yajfiavalkya — A treatise on Yoga as tought by Yogi
Y3jiavalkya, page 118 and 104; B.B.R.A., Society, Bombay, 1954
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those occurring in this work and the §z‘indilya {/panisad 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 Prapayamas, which is a special feature of Yoga
Yajiiavalkya, as states by P. C. Divanji.”

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

Quotations cited from Yoga Yijiavalkya in Sandilya Upanisad

AT AT wiftesd Iufug
. |SrEeR L TIAFA N33 | Verbatim 1.3

R. | weA < . .. FEMEqNI NF, B | Verbatim 1.4 a,b

3. |cfEmisfraar. ... .. J97 | JfEmst ... ... JATNL X
... ... B QHTE N | AFET . . LSBT TUNLNHHN

¥, |SdfeURfag= ... .. LS | AR wiftee L L L L L 39 |
WEA . ... .. g n3on (W L. g ns

4., |THUR...... g | THUS...... gfea: |
TR, . TRETRRAI N | s, | fiuerdiRaq i s

€. | .. . 9EGCI3RF, S Verbatim 1.7 a,b

v, |e&t¥g...... Tl 4 | U v = |
T . .. .. HMEG:13.20 I | SAwaHT . . GEATRRA: 1.3, F N

¢. |fgema...... Har | Verbatim 1.8 ¢c,d and 1.10 a,b
TERT . ... IEECUEREY

R. |umRwmH g ...... ghveq | [ugmd ... ... giue |
A0 S farogw 1380 | WA ... ... ferarag ug.g0

o, |WUsw HiEAT . .. ... oA~ | Hwdtew ifedt .. L L L. T~
Fretias uz.23n TR 12220

. |HEE ... .. IRrareAr: 13.24 1 | Verbatim 1.12

R. | ARy L L. I 9%, 8}l | Verbatim 1.13
IO . ... EREY

ST 885,31 TR GOEH .. ... EREL )

Y. | WREE ... ... TATHATNER_A . ... .. HR.QUITET N

4. | Chapter IV (in verses) 1.15 (in prose)
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2&. | Whole chépter V in verses Borrowed by San. Upa. in toto
1.16 (in prose)
ge. |...... 1§ aiRfrgn 2. . SAEQNL.A0H
. |...... 1§.32-331 A Frwh: 1 9 fafaw: . L L L
: gefisfafang.aqu
LR. mmmm:aa‘qm: Verbatim (before 1.60)
NE. &N
Ro. | WIRIHTY . . . QISR | | ST . . . (e ffa )
fmed. ... qgerd: N3 n | AThmeR, | L L L. T Iz 1R.80 0
W. |grA=F=ET . ... .. G AR . ... .. o1 9eT |
AW . . SRR TESH R33N0 | GO L L L EEni TaasH 1.8
RR. |G, .. .. .. AV YoHhSN [ HEY . ..... AL iiprose before
L&
N ECT T 7: RIS LN | FWCRY . ., SATHAEAAT R EIFEN
gregdratarer: 4: fdque.s3sEn
. |PummE ... ... AFETEd! | | B . . . STt 19,830
NORTET . ... .. THAANG YN | T woaR . . . Fgfaing.s e
W, | fomEr...... R ) fogar...... Pl
AL YEALA 18 ¥Yll L E HEALR NR.8¥% I
RE. | AT . . ... farerd g a1 | ST . L L fe=ad ng.a4
o, |ATEET ... L. e | qIE L L L. T W |
Hfed®i . . . AsPrg=nexsn | wfeds .. .9 Repsad ugss
. | AHHF . . GRATCUSR I8 Y0 ) | HTEEE | . . GRATRUER 13,891
R. | v oL fafawfy w i okaEn | v wds . fafawf = i sesmn
30, {...... he.3-22 1 AT TR . . . TATRLANR.ER N
miveed g ECRIUEHIRED]
. |HUTER L ... .. AL | ... ... RM9,¢
.| uTw wifftedr . . . Sedsu.ken [9TO L. ... Fedaz .20
3. |yraHerERA | . ueRquR.2R 1 | Verbatim 2.11
¥. |®EfE ... ... Heg® 1R.0AF N | Verbatim 2.12 2, b
W, |S@T...... NS AL [SBF . .. ... TS A 13.23 1
§. | HATHEHS. . . MAFTIIR:NLRN | A 1S, . . FEITE: 0.6 1
o, |warfERr. ... .. WYHHNR.R3 11 | Verbatim 2.15
¢. | g ... FfEHargAqne.¥ 1 | Verbatim 2.18
R. | AAEHRWN . . . TfSWYAR LR 1 | ITE ¥R . . . FFSWEAUR.R0 1
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R0. | Verbatim 2.41 faferaegmor. . . ... LRI HTELY
T 11 AT IR.9 1 ured. .. ... FARET IR YR
W | @FR ... WfEAH:12.3¢ 1 | Verbatim 2.45
Q. | AT ... ... IS 02.3% 0 | Verbatim 2.46
Y. | AUFTEA . . . G WA IR.30 0 | AU . . . UTRTAT WA #R.¥o
. | GEETE . ... yafque3en | . ... .. IR¥e-Yo i
2%, |[gagfg ... ... qafang.a wedne ... ... IR.43-43 U
Qe. |THW ... ... TIEANIN ... ... 1.4%-4E I
¢, |fgaar... ... Jygfng3gn ... ... 1R.40-4¢ 1
R. |aR sfafv ... ... SO NR.3% 0 | ar sefafs . ... .. ST 1¥.3R 1
o, |gHI@T . . . wATAIRINRINN | ... ... B . ¥& -9 Il
EETR 15k 1= P TN | .. ... .43 1
W. |G FE ... ... frague3sn |(@aeld % ... ... Qe .a4 i
EEREE 11 E | I T S0 [T . L L. A el
/. | HFHTS. .. ... faad g3 | F{EEs. ... .. faatd 1v.uR 0
EOMEE TG INE -t ic 1 LR i ECIEE I LAY
RE. | NHEER] . . . FAQIARTER UL Yo I | WFAF . . . FaegHaiaead 1¥.83 1
9. | AFEAT . ... .. T G NS | . . . . .. N3.3¢-202
. |Teai aq=afgey .. . qsRAqueaan (fRar . . ... (PRTY
R. |GG FESETE: L L 9 sl [gET L. L. 863N
Jo. (WO, ... .. TEAA ULl | FAglET . ... .. THAA: N ¥
R. | ERgeads | . affgeitac | eiigaddsd . sl
R. | e | g @R | gEEsmEne | am s ol
3. | BTSSR, . XTI ULEo N | . . .. .. EREY
wmivtess sufeg Txvs Gisar

. |SrEieR. ... Jagd N3 [SFEAR L. L. .23
R. | WK wevEEIgeSToTE wafa i3 (IR .. .. .. ny.c

R FE. ... .. a3 (@i $E ... ... 14.9.¢ 11

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

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

Many verses from Yoga Yajiiavalkya have been borrowed by the Sandilya
Upanisad. So this Upanisad is indebted to Yajiiavalkya, while the
Hathayogapradipikd and Gheranda Sarhhitd are in turn indebted to
§5ndilya Upanisad.

CONCEPT OF MANTRA

Mantra means : W ATFQ FEA T2 THIfda: 1| “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.
Bandopadhyiya.? 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 syllabie called ‘Bijaksara’ 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. Atreya’ says that in the letters of Mantra there is

! Sabdakalpadruma vol. IIl, page 617
? Bandopadhyaya P. — The Goddess of Tantra, pages 161-167, second edition, Pub.-Punthi

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

Bhartiya Darshan Parishad, Faridkot, 1963

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

Among the Vedic Mantras, we find the holy Savitri Mantra of the RV
(I11.62.10) quote in the Stryopanisad : Teafagevd wif Jaw7 dinfe faa 4@

q: gEIRATd |

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. af&ei: WH g ¥er wvafx qw@: | fRdta agaaay |
afgamay fau=aat SmEia: 1 498-1.39,2.3%.%0, aL¥ .~ .41

Similarly Mahavakya Upanisad also quotes from RV : 99 99991 Q4T |
I AT TATATE @ § IS WA : 99 | 99 S 9ieg: i Qan: 1ag-
2.2EY.N0, £.¥.8%, AYHAG-L 4.2

Atharvasira Upanisad (4.3) also quotes from RV : 31f% &1 3T A {w g7u1 34
g99: IHTEG-9.33.]%, 0.9.-.¥.2%.], GMAG-2.3.]33,R.30 | STUTH HyHwar
FANT RNTIEH M I698-2.¥¢.3, .9.-3.3.8.%1

Jabalopanisad quotes from Vajasaneyl Sarnhita : 319 @ Afrssfeaa g4t sy
FAAYT: | © SIFETAREET A gd7 W 1 a1, 9.-3.0%, A9dag-3.30 .21

§5r_1di1ya (1.54) and Arupeyi Upanisad (3) also quote from Vedanga
literature i.e. Baudhayana Dharma Sttras : YT ¥T MY GEEAASHIS

asirsfh anly: vl | w9 aed afrardfa =Y. adga-2.20.29, 3.3.010

Tantric Mantras are of three kinds : Miulamantra, Malamantra and Bija-
mantra. Milamantra 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 :

() gauig q A1 HGTHTEAR, @ A |

(i) Afeufeui-a 7= waAradiia: |

Similar definition is found in Mantra-mahodadhi : faucfEwaul 2
ST, @ T |

! Karambelkar V. W. — Op. Cit., page 124.

2 Ait. Br.-1V.32.2; Kaus. Br.-XXII1.3; XXVL.10; Sat. Br. 11.3.4
* Taitt. Arap.-1.11.2

% Svet. Upa.-1V.18
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The Bijamantra of Vedas is € . It is made of the initial syllables of the
four Vedas respectively : 3 (3ifiHtg); 3 (¥hSTcar-4a9:); & (310 s o
UM) and TR (TR FEARTEA); s0 F + 3+ 3+ AR = T . Similarly are
formed the Bijamantras or seed syllables like 3%, 3, I, ER'{:, 7T etc.

Each deity has his or her own Bijamantra, 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, Annapiirna and Siirya Upanisads.

:I:)'. Mantra (Tantric) Syllables Minor U:zmsad of

2. | 3% o g enfeed o o¢ ¥

R. | Er off gt o T Wy | syt
IS iaTd 3fe w@rmel |

3. |3 0% TaEg

%. |3 & ¥ T 5 0§ ENEE]

4. | gUOEE™ I6: | o¢ TaEg

€. |3% N Bl B e guRA™ @Rl | | 2R TaRA

v, |3 T B BT deL w @ g W28 R
TUEA™E SRl |

¢. |TURE R F IATTRIEF | R CLiER
ferar 77 91 fagr= R

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
recommmend for the worship of the deities viz. Bija, Kilaka, Rsi, Devata
etc. refer to the chart given below :



MANTRAS
;z- Syllables Mantra Devata | Bija | Kilaka | Sakti
.| TR [FP TaRg | g9 - -
.| weRR | AT gl Wl Wl s | | eaAd | - - .
3. | TR | T SORAE TH: | AYSl | P9 | gaHd | qaRg | A4
% CURI™ T4 |
¥. | BIEYIER: | 3% AT gl B U <uEd | gama | A | gamd | @l
arel |
y. | HISUTER | 3% € W FB1 99, 81 8l g | Qa4 | I | qO=Y | W@l
q: AR @R |

& | OB |SORdF ®” FO7 | TAAT | - - -
T | SAEREEE |
e {1 Wi fw=

AFTEPR N

The Mantras found in the Dattatreya Upanisad are viz. One syllabled
(Ekaksari), Six yllabled (Sadaksari), Eight syllabled (Astaksari), Twelve
syllabled (Dvad§aksari), Sixteen syllabled (Sods§aksari),etc.

3% qfo gd afEed is the eight syllabled Mantra of Sun-God. Om is the

chief of the Bija Mantras,' hence in the beginning of every Mantra ‘Om’
should be chanted. All the end syllables have said to be evolved from
Pranava-Bija — Om.” The Mantra — g0t 3 anfées 3w - occurs in Taitt.

A.-X.15.1 as well as in the Mahandrayana Upanisad-XIII.1. The word
Ghrnih has three meanings : (1) Heat, sunshine, (2) A ray of light or (3)
Sun.? thus, Ghraih 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 Tantric texts. Its three components A-u-
m are equal to the Trimirti : Brahma, Visnu and Siva, who are said to
create, maintain and destroy the universe.

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

! Joshi Mahadev Shastri — Bharatiya Samskrti KoSa
2 Apte V. S. — Sanskrit-English Dictionary, page 199
3 Amarako$a-1.3.33
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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, Mahe§vara 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 vBhaj, 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-VIL.86), the
affectionate and friendly familiarity of the devotee with the Deity is
portrayed. RV-1.24.1, 62.11 and VII.22.5 also give touching expression of
devotion. Dr. B. N. K. Sharma' is of opinion that the Germs of Bhakti
doctrine cculd 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
(Krpi-prasiada) 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, Arthirthin and the Jijiiasu, later on mentioned
in the BG (VIL.16) :

Tfdar wo= A1 7 gFfaas (A |
aimafl Rrargratdl st = swads no.gg 0

Thus, it can be avered that the concept of Bhakti is not fully developed in
thr RV as it is in the BG, Purinpa literature or in the Siitras of §a‘u,1dilya and
Narada. Adya Prasad Misra” opines : “It is but natural since the concepts
or ideas for which these forms stand in the Rk Sarhhitd, 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 Vedinta, page 41,

Sanskrit Department, University of Allahabad
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the Lord and the preceptor in its concluding verse :

T ¥9 v wiwdear F qur it
T3 wiYar gaf: I "R 16.330

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 (VIIL.10,22; IX.14,22,29; X.54; XIV.26; XVIIL.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, SrT Krsna assures in BG (IX.22) that one who worships
Him unswvering devotion, He looks after his well-being. R. D. Ranade’
opines : “Bhagavadgitd is the earliest exponent of this doctrine of
Parabhakti. In a famous verse in the BG, we a re told : T9as ¥ g+

gEdFii<Hs 9 13¥.39l In this verse, occurs the germ of Aikantika
Dharma . . . the principle of Supreme Bhakti.”

According to S. Radhakrishnan®, “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 Brahmasttras although Bhakti is understood in its wider sense,
which includes Updsana also, the only references to Bhakti are found in
the third Adhyaya, where it is refered to as ‘Abhidhyana’ and
‘Sariradhana’ : TfYEaT fRd @at e svafaaefa) 13 2.0 ; afr = wRed

TAFATATHEN 1I3.3.%H

Kaivalyopanisad mentions Bhakti as a means to attain the Supreme Being:
sgieearEmgadfe . 1%eN  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 aftainment 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 : I=%ar fr&wgwrof

! Ranade R. D. — Bhagavadgita, the Philosophy of God Realisation, page 101
% ibod, page 563, 565
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A 9w I 7 wewr wigTR, WA A4 aguIEaAsTiesETErEafE
wrtEed : | ngmaifaagis: s51, agmeds ufe:, fedaraaficergds
Iy aRis eaF, sgwmdvdfauryt: 9r:, @ e 9w 9w
wHfAad: 1

Krspopanisad (25) gives an allegorical description stating that true
devotion to the Lord incarnates as Vrnda (the Gopi of the name of Radha),
who ever abides with the Lord : =1 wie: o qf5: wda=gg-+iivet
IR4379 I Commentator Upanisad Brahma Yogin comments : WIaRHd

gre e wEtrse gafa

The word Updsana means sitting near, mentally approaching an ideal or a
concept prescribed by the scriptures. Saikaracarya in his Brhadaranyaka

Bhasya on Liii.9 states : S AT AIR G497 JAAIGEAEY o[l A2 ad
TR A foa SifssIasaym T SadeaaieaereimmATTsfoRi
SifepreafimEag | Thus, according to Sankaricarya, the object of
meditation may be any Sastric object or any deity or Brahman. In his

introductory Bhasya on Chan. Upa. Sankaracarya states : ar=3ari SUTg=1f1
FEfeFad aRaaEasTE®@Erg | i.e. Updsana may lead to realisation
through the purification of mind, but by itself it falls far short of self-
realisation (Jiiana).

The Upasanas of the devotional type are found scattered in many
Upanisads. Beyond personal God, they visualised an Impersonal Entity
which transcends everything : ¥ @fcas a8 T=oTHid WF SYTETT I191.39.-
3.2¥.2 1l 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 Brabman (979 &®). Chan. Upa. (1I1.12.4) 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 : Y faUcIons ATfcds WH® YA« e |

~ Amrtabindtipanisad states that the wise man should meditate on that
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imperishable Brahman, if he desire the peace of his soul : afaEra
AL BIAHT 1R6FS 1l Similar view is expressed earlier in BG-XII.12.

We find the reference to Dhyana in the earlier texts like Chan. (VIIL.6.1,2;
VII.26.1); Kausitakt (I11.2,3,4,6); Svet. (I.14)an Maitri (V1.9,18,24). BG
refers to Dhyana in XI1.12; XIII.24. Chan. (VIL.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. (VIL.26.1) refers to Dhyana as springfrom the
Supreme Being. Svet. (I.14) mentions Dhyana as a means to attain the
Supreme Reality. BG (XII.12) refers to Dhyana as better than Jiiana while
BG (X1II.13) refers to Dhyana as means to realise the Supreme Reality.

Amrtabindiipanisad (5) rightly says :
waed Frigs aagfs T &9 |
TAsAM o S | 9 A o 1y

The Tejabindu Upanisad states :
& dufag: W e fagie gt R
FoTR G WG Y Y& W T Iq 1
QATeE o qUNIEY e 9 qUAS |

IO e gER s A 9 AT R0

Thus Upanisad enjoins three types of meditation viz. gross, subtle and
transcendental for three types of initiation viz. Afiava, Sarmhbhava 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 : SHTHEIGEG I+ w4+ eaiaasaH |
wyfagre searfgepdafy

The Katha (1.2.23) and Mundaka (II1.2.3) Upanisads illustrate the doctrine
of grace (Krpa) in declaring that: ‘

TN AT S T AYAT T TG HA |

FRAY gUd A Sy e faguR aET

Similarly, Svet. Upa. (II1.4-6; 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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SR el wEramTen erai fifEdise s |
T IV SNl YT : FHIRFHEHARI 13.301

Similarly the Krsnopanisad (18) also mentions Krpa or the divine grace of

the Lord : ur Fely{ari Mar efareds |

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.-II1.25.33).! 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 Gangi towards the sea : WRWIAfGWEW #A WlER |
A fRe gar g Tl 1 BaE Tieare U YRR 1y
3.3%.2%,%% 1 The Bhag. (VIL.5.23) mentions the nine forms of Bhakti:
AW HYdA fIon: TR0 TERIT |
T ave I GSHATE T 19.4.33 ¢

We find Bhakti defined by some of the foremost writers on Bhakti such as
S‘:xéndilya, Narada, SankarZcirya, Ramanujicirya, Vallabhicarya, etc.
Sandilya defines Bhakti as the affection fixed upon the Lord : 41
qUieia] 9. 9REgI-2.2.3¢ I Narada himself holds that Bhakti is to
surrender all actions to God and agony in His being forgotten : RS .
TgffaraeraRal afaed wWwenged 9 191.9.9.-2% 1 He defines it as : 9T
A TSI LA R

In the Mangala verse, Ramanuja mentions Bhakti as the means of
salvation while Semusiis used in the sense of ardent longing : Waq WH

e et afeewr uen a9 9 wEEw yarefa wiewsqafidiad,
YU IR T 12.2.2-24 1l

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

"9 & qui v el A wietdie | sqeaviisa g@sen Wyl 1S
FRaqARTSIETEAEEE : | SAfafadard: s wfei I ugove.vil
Ffferer et wite: wfiadt | SRaEry 91 A Pt 99 13.30.3310
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well as Upanisadic literature. Thus, S. Radhakrishnan' rightly states :
“The origin of Bhakti-marga is hidden in the mist of long ago. The
Updsanda 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

Ounkara is said to be the Taraka and Taraka, which is explained as one
which helps to cross the sea of worldly existence® and as one of the most
important symbols glorified in the Upanisads. It represerts the creative,
sustaining and destructive power of the world. The meditation cannot be
complete without the use of this Ormkara 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.
s wrEnfusa g Barg o 9ed sl 13.3¢.8%E 1 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.
SHFE YR O AR TEE W W
I & w1 firesi Argoen o wngshma SEET 1ggo00

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 :
TR T A 3 WY gumarsse Sy w5 gl Wt weRa wwl

snfad¥ | Sayanacarya while commenting on it states that ‘37", “S’, ‘W’ and
‘SIYUET of Om are the four horns of the Supreme Being, while his feet

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

In Samaveda we have such passages as Taad, Tagil, o9 fg qar: Sﬁ{@ f&
?4: &40 Il Again the hymn 1875 states - 3if ¥afea-it gaeufd: TII | Let that

Omniscient Om brings auspiciousness in me. While in Av, we have such
statements as : ¥4 &R 9H =AM | This imperishable principle is referred

to here as Om Itself.

! ibid-page 559
2 9 At whreg Rhfmrmagd | qaTee ARl S aEIR: FO v - 2. 3% i
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Sat. Br. of Krsna YV (XIV.8-11) refers to Om as : 3 & 9, ¥ TUUR
12¥1¢18% 119 While Gopatha Brihmana of AV mentions Pranava : 939 TqH
SIgr 7 agr: wief, srer: v wrwafy, asfv g s am, 93 3o, e
TV, SHIS SHH: Ud YUE: | Ait. Br. of Rv mentions three constituents
of Om : A1 I Srvaraaq | dwAl: ARTEA A T vl SE | FTHFR: IHR
&R 3fd GAHUT FAYE dadqiidid | Again in the same Brahmana :
TerEfafa yoifa 1 eifafa & =l &w: 1 shifrerat 915 aufd 1| And again,
aeEafa gitfa 1 ififs & @l s shfreadt oY 9@ aufa |

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 (I.1.1-5
and 1.4.1) commences with the adoration of Aum : A ARSI,

fafs wEafe ceivsrEATy 1.3, 6.0 . . . SREESYI
AR aRETTR: |

The sun is Udgitha as well as pranava, as he moves along pronouncing
Aum. Similar concept is found in MaitrT VI - 4 : S9TEARH J THE &4

YroRETR eI &Y @@ 191.-2.4.3 1 This is the meditation with

reference to the body. One should meditate on him who is this Prana in
the mouth, as Udgitha, for he moves along pronouncing Aum.

Prasnopanisad (V) glorifies Om stating that an enlightened man attains
that Supreme Reality with the help of Om : W IR = 9

T HREAEIEERaaaa A Ham-afd 130 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 :

JUET 9 TARCHT FEASeT{=a |
AYHAT 9§ IWFAAT 9aq 1R..%1

I 59 AN wgar 99 e |

¥ THISIAd qgdl STEar: |

A sy sea Wi 9: 9y aHE: R 1.2 1 Similarly
$vet Upa. (I-14) says:

A FHedl YU Ao |

et graERd vt tead 1e.2%l

Similar idea is found in Maitri VI.24. Similar thought is borrowed in
Kaivalya Upa. (11):
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ATATARIS Fear Yo |raTrion |
WA gAraTaTeay <sfa ufved: gk

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 Prapayama in the beginning and the end states Manu : &I

JUrq: FAQIRIad 9 Gdel iR.9%3Aq 1 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 :

HFR AYFR 9 UHR o FA9Ha: |
deaafageg e Ria 9 1.0.51

Mandikyopanisad mentions that the Atman is known. by the mystic

expression om and we get as its component parts or constituents ‘a’, ‘w’
and ‘m’ : QISTATCHTS SAFLAGRYS Ferams wreT Wit Wrars 9ret SiPR SR Hahr 5

Heh Similar description is also found in the minor Upanisad of AV
undertaken for study like Atharva$iras, Atharvasikha, Sandilya etc.

(Gaudapadacarya advises us to meditate on Om :

FHER T4 ey dwae |
REaC CER IR A i B CEE KGRl FREY
e gl faemad @ wfee e |
gdafieR Aear i T wEfa 13.2¢1

According to R. D. Ranade' : The Mandiikya 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, Turiya) as well as the various kinds of soul (Vai$§vianara,
Taijasa, Prijfia and Atman).

Atharvaskhopanisad states : TOr9: Gai=qTor gommafa Fmafa Saemegorg-
g ufsaftea sfa aeaaitidardfa dual wdf v g-avdva: darafa aromradt
Tatitfa fosey: wafssata sensqecadsronf wafaera gy ke
YA T SAgHI Seara=aTT o1 9 9wy |

That which elevates the pronouncer, by moving from the Miladhara

upwards on to the Brahmarandhra, even on its being pronounced once is
the Pranava “Om”. That which causes all the prianas to melt away

! Ranade R. D. — Constructive Survey of Upanisadic Philosophy, -page 246
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absolutely (praliyate) 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 Prapas to prostrate themselves before
and get merged in the Paramatman, sa as to attain identity with Him is
known as Prapava. 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 Prapava is the Ornkar3, 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 : ¥ W§ @ AR g v dumn wywsaE-
grefea 3fd 131 This Orhkara is made up of the four syllables ‘A’, ‘U’, ‘M’
and the half-syllable, has four quarters of four divisions each, the Visva,
the virat, the Otr and the Turiya (each of them subdivided into the Visva-
Vis§va, the Vi§va-Virat the Vi§vz-otr and the Visva-Tuvriva The Virit-
Vi$va, the virat-virat, the Virat-otr and the Virat-Turiya and so on).

The Sandilyopanisad (I-46) states whep 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 Omkira,
lengthened as pluta, the spanda of the Prana is suspended :

AgRAR Y TArsE e qTer |

Qo Wi It grores=y feead nsn
Afrcds aggd 91 F9rs R |
T EEaHey TRl freead ik

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
Ormnkira, the knowledge of the character of whatever has to be known, the
auspicious Brahman that 1is untouched by the slightest change
(simultaneously with such knowledge), the spanda of Prana is suspended).

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

! IfidgnasankuliniTantra, Bhartiya Vidya Sansthan, Varanasi, 1993, page 98-105



nature, indicative of atmosphere region and is whit¢, 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. (JA®R: . . .

ygpfaesad 1)
The Mandikya Upanisad states : SIFIRGEAFAl RYFASHR: 9490
RIS SEUfeEfa € 4 gaimmriesr wafd g wa@ a8 1R

The waking state or Vaisvapnara 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 : IT 9T Y9HT AET dgiacl
THEU A gl erad Fed ¥ Te35aTRI 9SH | i.e. the first matrd of Omkira has

Brahmanas as its deity and is red in colour. One meditating on it obtains
Brahmapada while the Atharvasikhi Upa. (1) states : qaiS® AT gfareasr:
F HBTIAE) ST SHa TR MEYE: | THT TH 9TE SERad | ie. the first
matra of this Pranava is the earthi, 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 G&yatri as its metre and
Girhapatya 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 §andilya
Upa. (1.17) mentions : SHRHfd THIgt suarfel guegwn ot M=l wiafd |

Mindtkya Upanisad describes it as : WYY SH fRdtar aEicesf
JIFEEIRE I T 3 gl gamer wafy rersafices yafa g @ 45 1gon

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 : a1 &1 f&dian #rn faeRawr on avf7 awm
egrad i @ T=33%Id UG | i.e. the second mitra has Visnu as the deity

and is black in colour, one obtains the vaisnava - pada by meditating upon

it. Atharva§ikha (1) states : TEaraRY ¥ IFR: ¥ IYAEATAN @
wsrforgssfaromty: | fidtar o e AT e53aT 1 ie. 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 Daksina 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 $andilya Upanisad (I-17) : SHrO{fd : dargl medare gak
Tpewdr qifest swafa | 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.

Maindukya Upanisad states : QLEEIF : YTHI "arEqarar wen fravdidal foefa
T a1 35 wdwdifasr wafa 7 wd a5 1g

The deep sleep state or prajiia, 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 : 4T 9T a1 HEAT SAFRAET HIGSAT IU I
=rad e 9 38w 9SH | i.e. the third matrd is presided over by I§ana

and is brown or grey in colour and one gets Ai§anapada supreme abode by
meditating on it. Atharvasikha (1) states : qaiaT @: § WHR: @ Wi
qagr faspqufeen serengaa: | qarar g fosuaet fasuReen | 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 matrd to the half-syllable
(Ardha-matr3) 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 Sandilya Upanisad states : WohRHfd: Fomgt guyamedt g5
Prgeutolt wreadt wafi | ie. with the form of the letter makira, he

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

Mandukya Upa. States : SmmEugalssaaer: yua=gw: fdisda @igr
ATl Giaaeer s s 9 ©d 9% ¥ UH a9 1340

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



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

Atharvas$iras Upa. States : 91 WisHd aqul amn wdea@ssawiqa €@ farfa
LEeHleHFaATET T 7w A el W TeSTRAnTS aqaHuNTa rasaragi=
| F=I TAEd P 9 TS TR QT HAAISanaRis ¥ 7 TgHE ue
fafea zatar A4 <91 a1 39 fad 39 B9 709 9099 914 1 .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 Atharva§ikha (1) states : AISTGHASH
T YA 91 FEAHR : WadidAgdag : gadais i wwse shaw aredt
9T | %Rj}ff ﬁfgﬂ'ﬁﬁ wefgurt gw&w | 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 Turiya-Ornkara i.e. the Atharvaveda, through the groups
of Atharvana mantras has the samvartakigni (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 fiils 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 deiiy.

Pranavopanisat' through the conversation between Indra and Prajapati,
highlights the alround prominence of Prapava :

AFAHER I8 Ign Sanehi: |
IR T 9891 TFHSAd 997 |

T TS : GIHT Bl AQRAISTA: |
foel wETET vaes REs aq

Omkara as the Supreme Reality :

The Taittiriya Upanisad (I.8.1) identifies Ornkara with the Supreme

'mEd .. ... D een wEafefi: i
TAQsaRE .. ... e e e aRatffa: 1

L3I OIS L) D aftaifda: o

LI RLLET 1111 (O Dt eeeieenns wafe: I
ARt . ... P ieeeeeeans drrgaffidera:
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Brahman : 3fafa g ... g@d<amfy o

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

g 357 JeqewEARa auity gaifor ¥ 95.fa |
gfera-a gerad R 9 15 URY F9IfE nshficag-2.R.qu

Mandukyopanisad says Om : STHA3aRfaE 9d aiveaea™ a wasiasafeia
FAHIgR T | FAAAFGI TGRTGR T 11 ¥ AaST AT o . . .

i

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 Sfiryopanisad : 3% i T&I&R o 1gATIfsg N This line is
borrowed from Srimadbhagavadgita.(VIII-13). It also occurs in several
minor Upa. Like Atharvadikha (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:

AfrAHE T ARAETEA |
7: yAfa @sqe 9 Ffa g afe uwait.-<.230

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 :
3% aeafefa Fr aeorfafay: wya: )
FTRIVRAT dSTar J97ar fafear: qu: nge.’30

The Atharvasiras Upani§ad praises Pranpava as identified with Rudra and
explains the word as : FETGETIAIN: T FAS QTGS RN T8 FrRaoh=g:
JurAfa ArAfa 9 GRIEEAQ YOE: | That, which shows reverence to all the
four Vedas at the time of creation. While Ormkara is defined as :
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FENGAMHA T TOFSEAHRTT a@ged 3igi: | 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.

Sitopanisad states that Nada emerged from the face of Hari and from Nada

came Bindu and Bindu gave rise to Aum: 8% @m1g: wrQ1g foeg :, fagliam: 1

Sandilyopanisad (I-17) states : STHRIEIATN GdHRUAHIER R <Oifd: Tod
9gdifd =49 | 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 Amrtabindtipanisad (16,17) mention two types of
Brahman : Miirta and Amiirta, Sabda Brahman and the Para Brahman: &

19 e ®8 d GHd 919 9" 59 Igd aoad aged L . . . . .
AR U AFediaia faal wEr ity : gafheEd v .. . i
ST YSStafd 18,310

TR W FE o age |

dfEEra AR BIHIAT: I1RE

3 fag Afeas q wegaa W 9 3q |

wegawfor freoma: o3 wrnfEmresia i _
Similarly Atharva§ikhopanisad (1), identifies Orhkdra with Dhyina
(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 : TGS T4 @M NG A aqas TEIERy
AR JErugeRaaay W 9 |
SEfaspEssT: Wyga waifn SR st ol sl 9w
Tremree 78 gaed | 9w faopy g dut: e @ = 1 v
qERacd: UUE: IRy g R0

Patanjali in his Yogasiitras mentions Pranava (the one-syllable work) as
connotative of the Supreme Being : 98 dI9%: YUd: 1.9l Sage Vyisa

comments : ATd U YUEH | . . . okt Rgawardufvafa
FrEied: frarEEl: dou: gFhaaeEgcad e far s 1@ sfa
Aty aregarasTTat sadd Yaha: 5598 12.39 1 In continuation to the
above Sitra, Patafijali further states : ﬂwzf-m I i.e. the repetition

of Prana (Aum) and the revelation of I§vara annoted by Pranava are sure
to follow.
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Atharvasikhopansad states : 3% 3% a% 3fa Brewagd: WA warad |1
&S q[q

wafiarcrsaifa:  aggEds T waiurEegEiaaE: 9
e ermadicliaR 1l

Having pronounced the Pranava as “Om”-“Om” “Om?”, in three gradations
(each succeeding one being subtler than the preceding ones) the fourth is
the rranquillized 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 Omikara and states that one who
concentrates on the Omkara even for a moment, obtains the fruit of

performing hundred sacrifices: TTfE& YA FARYTT HY WA oA
EY

Conclusion :

Thus it is observed that Orkara or Pranava 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 Ornkéra is found in the minor Upa.
of AV like Atharvas$iras, Atharvasikha and §§m_ﬁlya. Thus Omkara 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) :

Y IFRY WHRAT qata®: |
FUEARE  Oe TEEn: ]dasd: |
fage anrmEt e weif¥E: |

T d yorEr wEEH: IIoE: a0

B 41 wid ganfaged W R
TUrd gyl wrear gy @al 7 v



CHAPTER - IV-(A) NON-THEISTIC UPANISADS
(i) COSMOLOGICAL REFERENCES

Cosmology is the scientific study of the universe and its origin and
development.! Earlier cosmological refereaces found in the Vedic texts
are in the Purusa (X.90); Hiranyagarbha (X.121) and N3sadiya (X.129)
siktas. The Purusa Sikta eulogizes the Supreme Cosmic Purusa as
transcendental and an immanent underlying principle abiding in and
transcending over the entire universe. While the Hirapyagarbha Sikta
declares that in the beginning Hiranyagarbha (the Golden Egg) is bomn :

feosf: avadart o= WA ufads i 180.332.110

Similarly the Atharvasiras Upanisad (1) states that the whole creation
proceeds from the Supreme : STER®: TAHHTHIEAITH, T Wfasarf¥: 124 and he
was the first Purusa : T E39: . . . ... Eiewa: AT =1 ... ¥
wifrsror: | . wgsa faar yEet W iy

The Nisadiyahymn : % HIT 4% F §8 Faradq Fd AR Fa 79 fagiE: i1ge.
RR.& 1 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. Taift. Upa. speak of the Absolute
Brahman as creator, preserver and destroyer of the beings : ¥d¥ aT FHIf

@i SER . . . 13.%0 As also Brhad. Upa.: § v irea~Ar=iadn . . .
T 1R.2.30 | or Mupd. Upa.: 3014 Y13 J5a 9 . . . HR.3.90

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

YroiHA: . . . 4 Il Furthermore, the Atharvasikha (2) also points out the
same thing : FENAS[EA-ZT WIHIA watfor Ifnfon . . .

(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; I11.7.23); Chan. (VI1.26.1); Taitt.
(1.5.1); Ait. (I.1); Prasna (IV.9,11); Maitri (V1.9,17) etc. : STaum=aai=y
AASER FWSHA: AAsHA wrsTamm) oo T=isaisf@a wor . . . uges-

350.33 1 TeNa @AE AT 191.-9.38.21 The Supreme Being, glorified in

! Oxford Advanced Dictionary, page 262
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the differen: Upanisadic texts as Paramatma or Brahman is also identified
with Antaryami, Antaratmi, Pratyagatma, Kutastha, Saksi, Karta,
Bhagavian, Ksetrajiia, Bhiitatma, Ananta, Avyakta, Satya, Jiidina, Ananda,
Aksara etc. in the minor Upanisads like Sarva (1,2,3); Kaivalya (1.18,24);
Atmi (2); .fipg’i]ya (1L, 1I1); Jabala (2), Atharvasiras (4);, Amrtabindu (12);
Annapirnd (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, M3aya through which he creates, sustains
and preserves is discussed in brief here. The etymology of Miyiis : #14ad

FUere IeAaSTAT | 310 | TESR 1I9WEIW-3.20.22 | Brahmavaivarta-

purana defines Maya as :

[T WigTdaaAT 15T YT9vErs: |
9 graafa ar |97 9 9 yiEfdar e

May3a is used in the Vedas as the power of Agni (RV-11.20.3; I11.27.7),
Mitra and Varuna (RV-VI.48.14) and Indra (1.11.7; IV.53.8; V.30.6;
VI.18.12; V1.47.18) etc. Indra is said to assume many forms due to Miyz
(RV-VL47.18) : 551 Wrnfi: Q&S |

M3ya is used in the sense of wonderful Intelligence or mysterious power
in V& Sam.-X1.69; VII1.44; XXII1.52; XXX.7 etc. and also AV-VIIL9.5;
VIIL.10.22; 1V.38.3; VL.72.1; VIL81.1; VIL4.24; XII1.2.3; IV.23.5; 111.9.4
etc. while Maya stands for the power of God in AV-X.8.34 :

A QATAT AT A e o

91 & P54 gesTih I a=TraaEr ey o

BG (VII.24) also refers to Maya as the power of God Krsna.
Maya is referred to as Prakrti or creative power in Svet. Upa.-IV.10 : |rai

qUFf famr . . . 1v.g00

In .Sfiydi]ya Upanisad, May4i is identified with A vidya and is said to be the
basic nature or Prakrti of Brahman who plays with Maya : 3191&q A1
et Yo e RmiareRagasesT | Gisdt 36 warwd adavm wdeard
g w53 9 Ffast wraret s wYsfv 1300 The Annapiirpopanisadstates

that all the people of this world are deluded by the Avidya. While Avidya
is defined by Sarvopanisad as : aGf¥HTHRAM 9T 3tfaem 1
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Gaudapidakirika establishes the non-existence of Mays ;-9 = #ran 7 faed
¥.4¢ 0 According to Bhig. Purapa, M3iya is impregnated by God :
HYGTETEAT TEFATCTHRGT S SIS EARIeT a8 TR 13.34.2 1

Among the minor Upanisads, Sarvopanisad defines Maya as neither real
nor unreal, neither real-unreal nor that which is undefinable : 3 ifeT=adil

YHIOYHTOETEIROT 3 el TI9d! 7 geudt wanfasrafasred e st |
AFTEHTOl WAl ST |/ AR 1%l

Matsya Purapa (c. 300 AD) states that God deludes all the beings by bis
Yoga-Maiy3 : Hrea ST dReaT AFHIEAT 1ve.2 0 BG also states :

YTAG-A AT T=ATEeIT AT I8¢ .11

Krspopanisad opines that the world is deluded by Maya : ATI4r Hifgd S
130 Similarly Kaivalyopanisad describes Atman as deluded by May3 :

| Ta AR I s a6l |
frmmurmiefafasiit: @ g sraRgfifa 1e

WY ¥ Sa: QEg@iis EaEd siegastaes |
Qfaws e faa aisfga: gasmfa i

Krsnopanisad mentions M3ya to be threefold viz. Sattvika, Rajasika and
Tamasika : :

gt g1 e v aaugamt |

W1 9 gifcas! $2 T e TerEt i

AT LY, AT A7 IR |
AT AorEt AT AT T A T Ay

(iv) CONCEPT OF MOKSA

We find several synonyms of the word Moksa used in some of the minor
Upanisads of AV taken up for study like Mukti, Amrtatrva, Nihsreyas,
Kaivalya, Nirvipa and Apavarga. Except Nirviapa all other terms are
found in the earlier Upanisads like Brhad (IV.3.36), Chan. (V1.8.2),Svet.
(VL.6,14), Mait. (IV.2; V1.30,34), Mund.(11.2.8) etc. We find this concept
discussed in details in the Annapiirpopanisad (11.27,28,29,42; 1V.14,18-
-120; V.4,5,81,85), which mentions seven stages of knowledge for the
acquisition of Final Beautitude, following Yoga Vasistha (I111.118.5,6) :

ATHSTE T ATyl |

werr S RIS 1eEqi-y e
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ferareun fgatar wrdtan |rgaEr |
feronfirt aq el wmamT Fonfm nmq;wf ~4.¢R0

e faarwar yafa 9=t |
arfgaT el sta=gwisy fasf nsmqorf-y ¢

FEATET 9 yHt wafd faer |
AR gEaaen fufa: 1emgui-y.cxi

e a1 il & Fae |
woar wesar 9y gual i a3 perEqui-y.eu i

The term Moksa is used in number of minor Upanisads of AV like Jabala
(1-4), Atharvasiras (5), Sarva (1), jépg’i]ya (1.54), Annapiirna (1.3; 11.23-
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 afagfa: 1 i.e. s7urq frafa: A4: 1 i.e. cessation of knowledge is

liberation. Annapiarpopanisad defines Moksa as the dissolution of mind :
7 T T g8 T 9Ae 7 @ |
qaimEad ad: A W wead 13.33 10
AN TAE & TeraRal A |
TEIATTAE QWY gt .yl

Similarly Annapirpopanisad refers to Jivanmukti 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 vz AY i.e. 9+
1 + 9199 + WS as per Sabdacandriki. We find several references to this

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

Unlike the minor Upanisads referred to above, we seldom find the term
‘Samnydsa in earlier Upanisads except Mupdakopanisad (I11.2.6) :
GEETEag: F&U™I: | which is borrowed by the minor Upanisads like
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Kaivalya (3) and Mahanarayapa (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 ¥mupd — to shave, i.e. “He who
comprehends the teaching of this Upanisad is shaved or liberated from
error and ignorance”, states S. Radhakrishnan'. While we find the word
Sarinyast in the Maitrf Upanisad (V1.10) also — G=ar&l Arit =meqarst 4 o
Hume?® translates it as “He indeed who knows this is an ascetic
(Sarhnyasin) and a devotee (Yogin) . . . ; so he who does not touch objects
of sense that enter into him is an ascetic and a devotee . . .”

While Brhadiranyaka Upanisad (IIL3.1 — qda<m® ; 1V.4.22 — qiRaifsq
Yg<If<I | does not contain any direct reference to the term Sarinyasin but

the terms like Parivrat and Parivrdjaka are found. Similar reference is also
found in the Kausitaki Upanisad (31.15) — 9R &1 9T — he should wander

around like a religious mendicant. Kathasruti, a minor Upanisad (1) states
that one who abandons becomes truly free from everything.’ HIY =H:

g | ada gfEiNEr Sefaseswa: gg9f= |

BG uses the term Samnydsa in thrce senses viz. (1) Renunciation
(XVIIL.2,49); (2) Surrendering the actions unto Him (II1.30; V.13; IX.28;
XI1.6,7)% (3) True perception (XVIIL.49 — according to §aﬁkarﬁcﬁrya).
Saminyasa is depicted in the fifth Adhyiya as inferior to action (V.2), but
elsewhere (BG-V.3,6,13,28; XVIIL.49), Samnyasa is proclaimed by S
Krsna 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 §aﬁkaricﬁrya and Madhvacarya; while
according to Tilak® “It is desirelessly performing action then to renounce
the world.” BG (XVIIL.2) defines Samnydsa as AT wHAo | | i.e.

renunciation of the fruits of actions” (according to Tilak). Similar such
definition is also found in Matsya Purapa :

Y : HH AT : FAFMSA : 68 |
FASTFISTHTY, TS A1 I=4d I9.q.-2Ro !

! Radhakrishnan S. — The Principle upanisads, page 669.

? Hume R. E. — Thirteen Principal Upanisads, page 432

* ibid — page 320.

4 g g walfer sAifor 7 werer weawn: | S da A W s SUEY 1M AR &

5 Tilak B. G. — Gita Rahasya, page 429
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Sankardcarya defines Sarinydsa as G=ard: FH YRET: | (BG-V.2) and he
states §-ar4: GReAp: 9@ Efed ¥ @9l 9 1 (BG-VIL1). Similarly
Sankaricarya also defines it in his commentary on BG-VL2 - ¥
T FHacreIRErees e dratafa gig: gfaegfafas:

In his commentary on BG. II1.30, IX-28 and X{I-6,7, he means surrender
or dedication - WU WeAAYUAT (BG-IX-28). Similarly in the
beginning of his Gita-bhasya he states REE LR R R CEACA T
sHtEETEaiEaf |

Like §ax’1karﬁc§rya, Paramahamsa Upanisad (1) asks to renounce all the
actions for becoming a Sarmnyasin — USSR W= | Vallabhicarya does

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

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 thrcugh 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.

fasarmrader A adqr 8t

FrdisT e st 9 @ gEEeE: il

Fererraned g witemn: ywed |

wae-afged ay: 95T T = 1I9IEiE-v

3d: FO! § AN : TUTATT 77497 |
IfPee WA=t qwsar 4 89 1g=mafivia-gs

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

! Marfatia Mradula — The Philosophy of Vallabha, page 220.
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The term Samnyasa conveys two ideas : abandonment of all actions
(K3amya-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 :
34 9 Agrey;: ¥=rd: f&fay: | senREErEEAiRerTES: $eeErrgds-
JESHRUTEN ARSI | C=1 S Hra1 Il 9 d9ara: | awrfig: guiea s
AqeqarEa: |

The Kaivalva Upanisad (2) states that Moksa depends upon Ty3ga
(abandonment) and not by actions, progeny or wealth. — ¥ HHUT T Y=/ T

39 RS ST |

Just as Sankaricarva specifies the Sadhana-Catustayam i.e. the pre-
requisitesl 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 Sarnyasin. The fourth Khanda of Jabalopanisad states
that there is an option with regard to Sarhnyasa as the fourth stage in a
man’s life or to resort to it immediately after any of the first two Aéramas
: gad g T sw@dgd e o w@s s el dwen swails
YASIGEEl 4T . . . These lines are also quoted by Sankaricarya who

acceptzd Samnyasa after BrahmacaryaSrama, in his Bhasya on he
Brahmasfitras while explaining Paramar$adhikaranam (II1.4.20).

Sankaricarya in his Bhasya on BS (111.4.20) —faftraf urcora 1 - 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 Parivrijya
(Samnyasa) meant for all those who seek release from Sarminydsa : 4Qd

R sRaEIHATn Giasd aagEEeaese sEdy |, . . gt
SeRaarna: | g Weda: g faurniiemn: @iy

Similarly MS (VL.41) states that a person can renounce after Grhasthi-
S§rama or Brahmacaryasrama :

ammaEiFsHRT: afeEaRE 15 1
ARy FAY Frde: aigsq magerfa-s vt

yrarrei FredfE wedagagiRomy |

! Prenfieasgfads: wrpdsirfiRe aneafuEaEad JE 9 1 In his BAdsya on BS-1.1.1 e
RS page 5
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The same text also shows the path of renunciation by following the proper
order of Asramas :

Ty o faedd qaid wrEEy: |
TEAARE AF TRl GFraRESiq IaEa-g.330

Similar sense is conveyed by the Kirma-purapa Upavibhaga-adhydya-27 :

Fratey faftragerga digare gda: |
35T ¥ wiwal a@da M FEawdq wefi-g.as

The Jabalopanisad (4) ordains ‘whether a man has fulfilled his Vratas or
not, whether he has performed Samivartana (the ceremonial bath after
studying VedaBrahmaczri) or not, whether his fires (Vedic) have ceased
or not, he should resort to the wandering ascetic’s life the very day on
wkich he feels detached with mundane affairs : QRadl =1 Fdt a1 @S

FISETH ATATHE a7 Igeid feRSaseld 994 | %1

Thus, it allows even a Brahmacari to become an ascetic; Yzj.-II1.32 states
that Sarminyisa is a means of purification (of the mind) in the case of
twice-born classes” (Dvija). Besides, the only condition precedent
mentioned by the Jibalopanisad for resorting to pravrajya (ascetic life) is
Vairigya and whoever feels the latter is authorised to accept Samnyasa
(Yaj.-II1.61); while laying down the observances of ascetics employ the
word ‘Dvijall and not ‘Brihmapal’. The Kiirma-Purapa (Uttarardha-
XXVIIL.2) also says that a Dvija should become an ascetic.

The minor Upanisads 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.
Sarmnyasopanisad (1) states that one who renounces gradually is called a
Sannyasta.

The Jabalopanisad (5) allows Sarmnyisa 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 : JEI: VAT Fral

=Aq  ISTEriNg -4 i Similar views are accepted by Angiras and



Sumantu' : SR 9 ¥R T fafyta 9 e 1 dve wEd WM @
QAT | IR HO e armaaEd - | R wifte R wit weg fofa

In the Br. Upa. (I1.4.1) when Yajfiavalkya is about to become a
Parivrijaka (a wandering ascetic), he tells his wife Maitreyi that he is
going to leave home and that he want to divide what ever wealth he has
between Maitreyi and her co-wife Katyayani : 931 S1ar Iradcsd Igrai

IR STHTTEYTTEE =1 @ STAT HIIIA=AT S0 HETfd 13 %.2 | This shows that

a Parivrijaka had even then to leave home and wife and to give up all
belongings. The same Upanisad in another place (II1.5.1) 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-Brihmana i.e. one who has realised Brahman,.
Similar words and sentiments are found in Br. Upa.-1V.4.22.

Kautilya (I1.10) 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 : YASRAY Ao gm: g HTEHIS:

By 9 ggeEa: |

- Among the minor Upanisads of AV undertaken for study the
Jabalopanisad specifies certain virtues mandatory for a Sarhnydsin viz.
Tyaga (Renunciation), Aparigraha (non-covetousness), Suci (purity),
Adrohi (absence of malice), Bhiksa (begging alms), anunmatta (calm),
§uddha—m5nasah (pure at heart), Vimukta (free), Labhalabhausamau
(equal in gain and loss etc.), Nirmama (without the feeling of mineness),
§ukla—dhyﬁna-parz‘1yar_1a (engaged in pure meditation), Adhyatmanistha
(engrossed in the self), Agubha-karma-nirmiulanapara (continuously
working for the removal of bad deeds).

Similarly Annapiirpopanisad enjoins virtues like Santamana (peaceful at
mind), Samnyasta-sarva-saiikalpah (abandoned all determinations) and
Jianavan (learned). The Arupeyi Upanisad adds three more virtues to

! Sumantu quoted in WY H. pagé 174, also afqd 9.4, page 2 for a similar quotation from
Angiras.

2@ & qaraE fafden seron: gEAvomarer frdvonarar Srdwaner sgeaarg e w1 9 @9 g
1 fadwon @ fRiwon | Sy €8 U0 UE wad: | aeng ST niive fAfdfy sredw fagraed
< nifvscd = Fifdeny AfAH = W = Rffarse s @ s 39 e S wRisEEEg |
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these viz. Satya (Truth), Ahirsad (Nor-violence) and Brahmacarya
(Celibacy).

Kaivalya Upanisad asks Sarhnydsin to control all his sense organs :
gFoa Ao f¥=8 | 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.-II1.11). 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 (Manu-V1.40, 47,48; Ya&j.-II1.61; Gaut.-111.23). We find similar
such rules enjoined for a Brahmacari in AV (XL.5); and MS (I1.44-49).

Manu and Yajiiavalkya Smrtis state :

goua g € U e
waafaar faen uif: o sea: 1am.ogfa-3. .68

sffmEEmgdRdda e

TUEAO & © Wrag=ile aeaeq IWTeia-§ oy i
s PRI wRusdn =

ST 9 arTaErd Heqa WTELfa-s &0l
Wi wRd veE 9 |

w4 f&ar = yarmydsata G narmepfa-3.620

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

gfa: g gaiswd vafufatme:
eftfefen wemar qUe gHSEI 1AT.9.39.-3.%%, F-§ ]

BG, in Adhydyas II, XII, XVI prominently mention the virtues imbibed
and the vices to be Shunned by a Sthitaprajiia or a devotee.

99 ¥ =t AT e wgla
= f& weeE qE s urei=ad 19 -4 30

Te1 & Ay 7 FEgaei |
A ageIENl drneewaraAd 19— 8.1

FaegfE: wda famca frrmegs: |
FepeffafE o a=maiE=efa 19t 1
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A list of vices is given by Erugeyi Upanisad (4), which should be shunned
by a Samnyasin : Kama ‘(Desire), Krodha (anger), Harsa (Joy), Rosa
(Anger), Lobha (Greed), Moha (Delusion), Dambha (deceitohypocrisy),
Darpa (Pride), Astlya (Envy), Mamatva (sense of ownership), Ahankara
(Ego) etc.

The Arupeyr Upanisad (2) describes the procedure of accepting Samnyisa
(Sarnyisa-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 : ‘13@ IEERT 9FEgE) a1
SifPPREUH AR | M 9 EarEn SR . . 99 33y IR
3madaq | 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. Kuticara
and Brahmacari 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
Upanisads. As there are three threads in the Brahma-siitra, 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 (Vaipava-
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 Sarnydsa, although some perform it.
According to Yajfiavalkya, 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-VI1.36; Yijiiavalkya-smrti-
II1.56; Visnu-Dh.Siitra-96.1; Sankha-VIL1). 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” 3
gremye e fE gdagagiammy |
ATHITT-AAIIS FTRI07: TIAR3M, 16,341

The Jabaia Upanisad further states that sacrifice only of Prajapati
(91994 {®) should not be done but Agni should also be worshipped as He

is the vital air : T8 ITUEMATE FAf 98 T T Fafe@dHy pafeid d
UT9: | 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. : AU wuHl Jgari WHET a1 =raAr fasquEiq
1sfg 1 §7.-3.%¥.3.3 1 Commentator Narayana states that Isti or sacrifice is
the essence of the three VedaBrahmacarss : FATOI AQAT HTaY THT 189 EE|
dW@swn W AumEratwe d5W sRvewe: @emr a0 9=
AUgHTUEARAIaIIEEIH | Y EHT =i SHFR : | Commentator Narayana
interprets in a different manner saying that this Prapa 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 Prapa towards this
Mantra-ripa Agni and say Svaha.

Further the sarinyasa 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, Purusasiikta etc. which are contrary to Isti or
sacrifice and with the help of mantra 1 3/ @ AT - 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 : 3d 9 waf 41 | And after offering oblation is finished this mantra

should be chanted as given in the text : 3% Hafwdl Sgarvdy A @R |
fetvaaet qagI-R.0.2¢

Sannyisa is the means to attach Moksa (Moksopiya). W&H=GAE
faagdaguféasaia | Karma Purina (Upa-vibhaga) states :

gt geare & gafsar s&aq
APETAL : W STRIerRmaaor: 1 HH-9 1
JrTI R i aar: | ,
T TPFARIST TYHTLAAT NFH -0 1



According to Manu (VI1.38, 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 Dharma$atra literature', Mahabharata® and

Purapas’. 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 / Yajiiopavita
(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) Kaupina (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

~J)

head (Mundah) : &% WRATE . . . qUS: . . . INIEI-Y | Parabrahma Upanisad

states that a Sarhnyasin should tonsure his head along with the Sikha :
qfrg a9+ Fr . . . IWael 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
(II1.21) allows him an option that he may tonsure the whole head or keep
only a top-hair-knot (§ikh§). The Jabalopanisad (S) states that in the case
of the ascetic the self was his Yajfiopavita Te[siTqatd 9 &ATHT | 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 Yajfiopavita : frar

FEIvEld d@awd W WRedw, IR seArAae8q | In the Arupeyr
Upanisad (1,2), it is said : Rrai a9vdid ar @l . . . 9ave 9 fagsq ) .
. . TEE SRy 91 a9l |91 Svdtd Hrasy ar fESq ) It means he should

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

! Gaut.-111.10-24; Ap.Dh. S.-11.9.21.7-20; Baud.Dh.S.-11.6.21-27; IL10; Vas.Dh.S.-X;
Manusmrti-V1.33.86; Yaj.Smrti-I[L.56-66; Vaik.Smrti-IX.9; Visnu Dh.Sm.-96; Sankha Sm.-

VII (in verse); Daksa-VII.28-38.
2 MBh.-$antiparva-Chapter 246 & 279; Adiparva-Chapter 119.7-21; A§vamedhika-46.18-46
* Kirma Purapa-Uttarardha-Ch. 28; Agnipurana-161 etc.
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Saikardcarya in his Bhasya on Br. "Jpa. (IIL.5.1) gives his own view that
the sacred thread and Sikha should be abandoned by an ascetic : T&Iqd
TRV TS Sqear w93 : FHareR sy qugdiaie s : g aaiarsy yfaug
frgred =i . . . wiRarsed 9 evdtafsarenf fafkaf

Parabrahma Upanisad uses the term ‘Sttra’ in two senses viz. Sacred
Thread acd 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 :
afrg aqud g 9fg: o eigy: |
FgeR Wag qagFthfa gardq IRawE-2
A7gd e wd g3 JiOrTn 59 |
aeE arRAweT Jrrfegreren afa: twEh-v
of%: Yo Tegar Irfamrac: |
TEVEHE g3 gRaY: ¥ gieurs 1REw-u i
FETARHHSA dWYA q s |
T feflareasl acaa=qEuia 1wEE-2o |
AR EaTayA aRdwE: )
Rafdfag g3 fearg agfffan rwae-22
TR g ard et waEia: |
afg: g TR @ra: g3 g aridq iwEw-ea i

Similar view is corroborated by Arunaeji Upanisad :

b3 = faasiaq 1smeut- ‘

TS TENH YIS S YATed sy wiq e, 1smeut-3 i
The Parabrabhma Upanisad states : FHER: Fraqaiaumony | afeel agwmor-
fraEdvEiaurRy S TeEys IWEEAN ie. 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
Harhsa, he should be convinced of the internal tuft and sacred thread :

gafa avigdara: RrdEtfra R grvd s affavsias:
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TrEvEifaedd . . . seaf= v

Further it is stated : RrEm@uisfivmisda | suwia 7d: g
yuaARFAg I3~ | 9 Fran i@ g 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 Harhsa 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,
Harhsa 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 : a'&f&

yrofErsRrdEld e 1 afe: g3 ®sigy: 1 It is stated that a learned

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 :

Torai st a9 SuEtd g a= |

ATAVE TFe aH tadel g fem iwaw-0
Glorifying this sacred thread the Parabrahma Upanisad states 1 to be
Supreme which bestows Moksa :

T IS T TR |
fegrryEidt duarde: ¥ Yiews iwRaw-23

Hence it is mentioned that by all efforts an ascetic should long for Moksa.
Discarding the external thread, he should wear the internal Stitra within
himself : 9f&: yymfrEvEifiermes yuagafeivEifaarasrs Maaad
Falq 3fa IRFA-2& 1 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 (Harhsa) 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, Jiiina is the greatest
purifier:

Ty ey T YA U |

YC=rld a9 IFEEEETeaT ioEs-S 0

A i a1F 3 = F=eEifa: o

s wrafsr seeEEte:
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IFHT T AW gl I iwaw-u

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

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

Creifged dgemfia w19

IIeATSH Y T W 98 NR/E@-U
We find reference to Danda in the Arupeyi Upanisad (1,2,3,5) wherein it
is stated that only Kiticara type of Saranyasin 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 Palasa (Dhak), Bilva (Marmelos) and
Audumbara (Fig-tree): $Ia0 FMERT . . . JoI . . . fagsiq 1smeurat-g

TS AT QUSHNH | . . TIERAT . . L 1SRy i

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 : VS . . . URURT IAY fagsq 1ameuiat-¢ 1 v que . . . gRudq
1SEUT-3 1 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. : TAGVSH Hrqaese Tanfefaro qHameTey yauwn 3f 1sTRh

The Jabala Upanisad states that a Paramahamsa should abandon in water

Tridanda i.e. his three staffs : figug . . . arg a3 . . . | While
Yajfiavalkya states that a Sarhnyasin should be Tridandi :
e afea: wr=afoEuel wHnvee;: |

TR gRas frangl armeR @ efa-a e

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

HIEUEIS Y HHICUS: HAgUeSwdd | |
Ied Fifear 98 Hreveif @ 3= 1w~ 2010

Baud. Dh. S. (II.10.53) gives an opinion that a Sarmnyasin may be
Ekadandi or Tridandi.

As pointed out earlier, Arunieyi Upa. 5, mentions that the Danda or stick
(staff made out of Palasa, Bilva and Audumbara trees should be given up.
A$. Gr. Stitra (I-19-13 and 1-20-1) states that a staff of the palasa wood is
for a brahmana, of audumbara is for a Ksatriya 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 Jabila and Arupeyi Upanisads specify that Kuticara and the
Paramahamsa types of Sannyasin should give up Pavitram i.e. the water

strainer or sieve: FIU TITIART ofad fagaq 1sweRAT- 0 & qTUEHT . . .
Seafad ST qReasd . . . ISTEe-§ 1 The MS (VI-41) also mentions that a
muni should abandon Pavitra etc.

aimmafeffesra: afeErafear qf: 1

ey, wMy, Ay : wRasq 1m7.-8 %20

Similarly a Sannyasin should also give up begging-bowl or Patram, made
from earth or wood according to the Arupeys Upa.: FI=U qe=R &

fag§q 19meRAT- 1 While according to the Jabala Upa., Paramahamsa
Sannyasin should give up the begging bowl in water : 9 YO8 9T . . . U .
. AT RS . L L NS

The Jabala UpaniSad states that a Paramaharmisa should give up
Kamandalu (a water pot earthern or wooden used by asectics) in water : X
YHET: . . . FHUSE, . . . A9 9T . . . | Similar opinion is given by
_Y3jiavalkya (III-58) Moreover he is advised to leave or abandon his
girdle i.e. Mekhala : @& 9 AT . . . IR0ET-4

Aruneyi Upanisad states twice that a Sannyasin should accept Kaupina be
a small piece of cloth worn over the privities : 4 o YRURY I1eTreugi-

2,30 !

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.). :
SIS = a1 ISTREOET-4 | 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.:3r=aTes 99 . . . URURQ 1SE9AT-2 1 The Jabala Upa. (6) states that
Paramaharisa should abandon Sikya also [a ldop or a swing (made up of a

rope).] : dX wEEr . . L e L . L g afirsa L L L

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

' Cp. Gaut. I11.17-18; Vas-X.9.11
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sr..all piece of cloth worn over the privities (Kaupina), a lower - garment
(Acchadana). While the Upanisads like Jabala, Arupeyr and Parabrahma
state that an ascetic should abandon top hair knot (Sikha), sacred thread
(Yajfiopavita); it is also mentioned that he should wear the internal §ikha
& Sittra 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 (§ikya) in some minor Upanisads.

Similar such external paraphernalia is also for a Brahmacari is also
mentioned in MS' 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 moksa® (dialogue of Janaka &

Sulabha).

Viayupurana I-8, states in detail regarding what a Samnyasin should
possess. i.e. Danda, §ikya, 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
IIL.10, Vas - X.6)

FU S FRASTHEIAT | -
T D9 GA TR H GEIH IHT-5.9%

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
Arupeyi Upanisad, an ascetic is also asked to renounce the seven upper
and nether regions. This includes the sons, brothers, father, wife etc. A
Kuticaka type of Sannyisin 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
Arupeyi Upanisad further states that for relinquishing work altogether one

! MS-11.42,44,45,64,104; Yaj. Smr.-1.29
2 rER Aved Bifagsd sevee | g Aaty 7 9amdfd A W/ 0 quoted from MBHh. in the
ATFAFCYATIRAS, page 639 on Vedantasiitra-111.4.18 — Bifag=rd 7 g1 wRamw 3fd mrenms

vol. I, page 365 on 9T - I1.1.1.
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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 refersd to as
either Heaven or Hell or with reference to the three worlds i.e. heaven,
earth and nether regions. In the Brhadiranyaka Upanisad we find
reference to the eight worlds (II1.9.26). Agni-Loka is also referred
(I11.9.10). Patalas (nether regions) are generally mentioned as seven, but
the names slightly vary in the several purdnas (vide Vayu-50.11-12,
Brahma-21.2-3 and 54.20-11, Brahmanda-I1.20.10.ff, Kurma-1.44.15-25,

Vispu-11.5.2-3)

The Bhasya of Vyisa on yogasitra I1I-25 (26 in some editions) - Y717
§d WIWQ | 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. I1.2.4.3 : €ar 9 =agad 8 &I | and Tai. Upa.

L5 : SR a1 3R Hrh: | A= TR | AR B | 78 Tl : AT
g9 94 &IF 7€ | The K@rma-purina (1.44.1-4) mentions the worlds,
from Maha to Satya.

The Aruneyi Upanisad asks a Samnydsin to renounce everything :

AR, . . . s 1smeut-
faat ¢ wod SragdlE Ja4: 1 meEt-

A A STEAg s AT Yrar &= |
FAAN gEEr o fEgq 1aendi-0

Iuig, gaeieIsy wmerwm el g9 a1 I 1ARnEt-y i

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-VIL.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 (Vivarpavasa) according to
Jabalopanisad (5). Similar opinion is stated in Vamana Puripa :
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waagiRarh serefaaf~a: |
Tord Facermmard Ao aufafa/e 1ama q.-ten

In Brhadaranyaka Upanisad (11.4.1), it is observed that when Yijfiavalkya
was about to become a parivrajaka (a wandering ascetic), he had to leave
home and wife and to give up all belongings.

An ascetic has to perform contemplation, purity, begging alms and staying
alone states Ariineyi Upa : F=R Iar=i} Frg eme) T =R |Sieorei-3 i
In Arupeyi Upanisad the Kuticara type of ascetic is asked to take bath
(Snana) and perform the Sandhya thrice. Jaal el v gfewf=y 1ameoai-

TGRS~

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.-V1.19; Vispu Dh.S.-
60.26; Saikha-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. III 13,20; Manu V1. 43,55).

THHS Ray 7 o= faem |
1§ yowt & afaffdw=f asf i -s.uan

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.-II1.59). Moreover, he
should sleep on ground. WHEHURFTHHATAGA UAIGH A 150 -% 1

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 enjolned for a Brahmacari in Manusmriti. (II-176,
208, 1-29 (cd))

Types of Sannyasin :

We find the reference to three types of Sannyasins viz Kuticara, Hamsa
and Paramaharisa, out of the four types (i.e. including Bahudaka) of
Sannyasins in the minor Upa. of AV undertaken for study viz, Arupeyi,
Parabrahma and Jabala respectively. The Mahabharata (Anuéasana-
parva.141.89) states that the four categories of Samnyasins - Kuticaka,
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Bahtidaka, Hamsa and Paramahamsa, each later one being superior to each
preceding one : Iqf T g Fawages | €9 WIETA N T: THY I49:
IFT.-3.83.%% ’

Similar such references are also found in Manu-VI1.86; Agnipurina-161.18
an&*baghu?ggu-ét. The description of these four is contained in the
Vaikhanas Sutra (VIII.9), the oldest available source.1

Kuficaka, as the name itself implies, is one who resorts to sannyisa 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 Arupeyi Upa. refers to
Kuticara or Kuticaka, the lowest rank of Sannyasins. The Kuticara is a
kind of ascetic who entrusts the care of his family to his son and devotes
himself solely to religious penance and austerities. Swami
Madhavananda2 comments "The Kuticara is a monk who begs in the
house of his son" : FHN FTAR FT fagsta o =g queier Sifeeniar
fergsta sfa 13eAat-3 1 Different minor Upanisads enjoin different rules for

the initial stage of a Sannyasin. According to the Narada Parivrijaka Upa.,
the Kuticaka has to take bath thrice a day. But it is stated in the
Sannyasopanifad 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 cne
month. He has with him a Tridanda, loin-cloth, Sikya (loop), Purifier, a
water pot and a rug. He is allowed to wear Yajiiopavita. He should cover
his body with the tattered rags or grass or the deer skin or leaves of the
frees.

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 Kuticaka may be
devoted to the service of his parents and teachers. He is to mutter the
Gayatri spell. He should perform the sacrifice in the form of Yoga and
he should study various Upanisads. 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

! Kane P. V. — History of Dharmasastra
2 Swami Madhavananda — Minor Upanisads, page 67
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stale food : mmmmmmﬁmmm—
T AIHSATRL Sard asia=: 9army, & Faan digia e draragd-c ;0

The Harhsas 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 Candriyana penance. 97 1% 18 dAFH

TR Y=RE U T F@=l MRl §1 grEgefya |9
e Frerarde iR 13EEAagF-<.% 1 The Harmsa category
of Sannyasins is referred to in the Parabrahma Upanisad : ¥8fa Svigd=
Fa: RraEifas fFifaes arorE gasarRo afiarsiiaia: Rrdhatioa
T IRrE TeEErRd FaaTeiddd: RravEtficaid afe fRaed faer
TAYE T[RRIV FuwERrarraasiaaqgarga i
TJvitea SqfdaframareTaes Taaedsia Rad o faaamaemErg -
arfagft sewaf<r | Parabrahma Upanisad relates Harhsa with Pranava i.e.
Omkdra - the symbol of Brahman : 9WE&H: W & | 7 YIUEH: | YU@ET SiF: |
FUETe o framEivate]s yoadsaa agi= 1 g9 R | yorE syetad | 715
daF 1 oyl A v | et | goeEE g By @it e fasfa
By w3 1 9fe: TrEafrdEtfirares sve e foaras s daard
Faiq ¥ | i.e. Hamsa is the (metaphysical) bird identified with Ormkara,
the different parts of its body stand for the syllables of Pranava, the gunas
and divinities stales the Nadabindiipanisad (1-5) and the Harhisopanisad
(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 'Harhsa' as the supreme
Soul :

ITRRTESAl 9 A HER: |
warty Jfr fagf~ Harn 9 =11 nxsi

Here Hamsa is defined as the person who lives in three states (waking,
dreaming & dreamless sleep), and self-controlled, detached and always
uttering Omkdra. 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. ‘

A Fag 9ol on €9 s wa |
FADAT: YSIT ST T Fagy fag: nge.gu.200
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a4]: YU TRt Wl sE guey |
IyTaa TS B W wisfeanr: 12e.%0.220

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. Harhsa does not worship gods. He does not
utter Mantra - The Antacpraniava and meditation on the VedaBrahmacaris
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 Paramaharisa can be explained as : TX0: #8: TY: QST 3eqT1 9K |
e (wssHeugd (vol III, page 50) 1

The Jabilopanisad (6) mentions the Paramahamisas like Sarvartaka,
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 house but wander about 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

: T GOHRHT T SadsrRidaaqeai s e eHde R A asy adls -
HHGFT FABEART FATHAT FHAAGRFAGVE HHSe, ey ueH . ... ..
Il TN ¥ TEW 99 9 woEEanfy 1 Sraeetreg-g

According to Vaikhanasa Sitra (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 varpas.

Paramahamsa is the fourth in the ascending order of the Samnyasins. 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 Paramahariisa 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 Paramaharisa 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 Paramahamisa has the
knowledge of the Advaita doctrine for his sacred thread (Yajiiopavita), 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 Jagadgurn (teacher of the world) who
continuously experiences the identity of his self with the Brahman.

Yijiiavalkya is an example of Vidvat-Samnyisin, which leads to Jivan-
mukti (i.e. release even when the body still persisis), while the latter
(Vividisa-Samnyasa) leads to release after the body is no more (i.e.
Videha-mukti) vide Jivanmuktiviveka page 4 ff.

According to Sutasamhita (I1.6.3-10) only Hamsa and Paramaharmisa class
of Sarhnyasins give up §ikha and the sacred thread.

While referring to Sarinyasasrama, the Asramopanisad (4) mentions the
same four categories of Parivrijakas laying down their external
paraphernalia and inner qualities which indicate the distinction between
‘Harhsa’ and ‘Paramahamsa’. The Harmsa 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 Paramahamsa 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 Paramaharisa-Parivrajakopanisad (3).

Maharsi VedaBrahmacari Vyisa terms the Srimad Bhagavata Purdpa as
the “Paramaharisi Sarhhita” or “the Book of the Paramaharisa” in the

colophon : SMRFTEY HETIN AARIFAFERANRH THE W1 Yitar aeaa
FASEA™: | Hence Maharsi VedaBrahmacari Vyasa calls this Bhag. Pu.
as “9RE® WA’ the Supreme state of knowledge characterizing the

Paramahamsas :
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FHAFRED GUUTHS 95 derar g |
I IRAE RIS I W I 1%2.23.3¢3M6 1

During the description of the Sarinyasdsrama and the way of life of a
Sarhnyasin, the Bhagavata Purapa states :

IS fatHr ar W Il |
afegrrreeasar igfaftriat: 122.2¢.¢ 1

HH qTHHAQ BIoq IS Jea=d |
aRgaag fagr M=al TmaRd 122.2¢.3%0

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 VedaBrahmacaris, he
should roam about like caitle. Such a person from whom every trace of

ignorance has vanished is called: WHEUUNGETS®: YTHEHUIRGATSIH:
JEITTARTATEAT TR REEIRTE &I - 4] viIgEnfeaad : HURERRERIS g
ARHAAH . . . IMY.-&.R.3%0 All these characteristics are "mplied and
referred to Bhag. VII- 13.9; XI-7.9; ‘

T adqAd: I wHAH e |
e gaiaae fagE o Eq 1e.23R 1

sremierg sawial AAT-aaTea |
FHiaHHagcAr | Tul SAATRY 9.23.20 0

CONCLUSION :

The concept of Samnyisa (asceticism) can be traced back to the times of
Aranyakas and Upanisads. 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 Désai' 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

! 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 Upanisads.” 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 Asramas in ancient Upanisads 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
Yajfiavalkya in the Siirtis. 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.l In the Purapas, later on, the extravagances of the ascetic practices
are prominent than its virtues, as it is evident from some of the quotes of
Purapas like Bhag., Varaha, Kirma 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 Upanisads i.e. minor Upanisads, we find a clear demarcation
mark between the last two stages viz. Vinaprasthasrama and
Samnyasasrama. The duties of each are clearly defined. It has been shown
that the later Upanisads 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
Sarhnyisa 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 Samnyisin 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 rencunce in the fourth stage of life in the Jabdlopanisad. The
Guhyasohopanisad, a minor Upanisas, gives a very interesting and
significant meaning of the term Samnyasa as : | =aT4: 34, 7 g qfved
Hue: | 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 Sarhnyisa 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, Yajiiavalkya etc. Thus the data found in the minor
Upanisads is bas'ed/pn the smrti literature.

' BG-IIL3; V.3; VI.2; VIIL11; IX.27; XII1.24 and XVIIIL.49



CHAPTER - IV (B)
HEIST ANISAD

This topic comprises of the data of the five theistic minor Upanisads of
AV taken up for study viz. Si@ryopanisad, Sitopanisad, Krspopanisad,
Annapiirpopanisad and Dattatreyopanisad.

SURYOPANISAD

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.

Stirya is invoked in the RV - Samhitd only in ten hymns.

3g, g agfea oo gfaer
b dela 39 Tow faaagd A 1BTEc-0 8821

“These hymns are valuable for us, because we see before us in them a
mythology in the making”, opines M. Winternitz', “Epithéts, 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 Stirya.”

According to Yaska, the word ‘Stirya’ is derived from sr (to move) or
from si (to stimulate) or from Svir (to promote well).? - §: wdaf gadaf
witddal 1fA%®.-23.0¢ 1 He is called Savitr because he is the stimulator of

all.> The time of Savifris that when the sky, with its darkness dispelled, is
overspread by the rays of the Sun.* There is no direct reference to the
Sun-worship in the Astadhyayi of Papini. It mentions Siirya’, Pusan,
Divakara, Usas, Candramas® and Soma’ etc. The term Stirya as from

‘USGAYA — (Panini-3.1.114), has been derived as — 9 (Teofd) rwr Ff

' M. Winiernitz — A History of Sanskrit Literature vol. I, Part I, Introduction, page 65-66
2 Yaska ~ Nirukta

3 Yaska ~ Nirakta-10.31 — Qfaar gdey yafaan

4 Ibid ~ 12.12 — T HEN Jg1 SRTgqanm ol Tofafy )

5 Ibid - 3.1.114; 3.2.36: 2.2.36; 6.1.151

S Ibid - 5.2.142

7 Ibid - 6.3.31
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qF: (v v.), a1 9§ (TR 1.), 7 T8, Lara wfor @b dxadtfa gd: 1or
¥y $da g 949 39 942 1 - as Sun moves in the mid-regions inspired by
Vayu. In Brhaddevata VII-128.1, it is stated,

g : wtfa ay gaafa oty any
g Tdeara @ dw: gelwaifon gw<uq

We find the seven names of Strya in Siaryopanisad, viz. Strya,
Sturyanarayana, Aditya, Savita, Mitra, Bhanu and Ghrni.

In AV Siirya is eulogized with different names viz. Bradhna, Vama,
Sukra, Savitd, etc. Sirya is known as Bradhna because he engages a
person in his Karman and its fruits — 99 : 99 TE FAY THO Y ¥ T95:
A g : 19943~ WauursT-9.23 .3 | Siirya is known as Vama because
he is the nourisher of the world — % o Yiosasa | [AV.IX.14.1.].
Because He is lustrous, Strya is known as Sukra — Y(3: W= e r:
¥4d: - [AV.VL5.3.1-S3yapa Bhisya]. Similarly as he is the motivator of
all and hence he is known as Savita — Gfear=aaifHaar e 9@ g wfe

[AV.VL1.1 - S3yapa BRhZsya]. Sayana in his Bhasya cn RV.V.81.4 calls
Siirya before rise as Savita — 3garq [ wral widar | )

We find the following twelve names of Stirya in the Aditya-hrcaya-stotra
of Bhavisyapurdpa : :

e wud M fEdte g e

At AERT: GG agd @ I 1tgoll

YW g gewiy vE d9 HorE: |

oy wRewer ged g fwmay: et

94 gl JUH SISATTSHA |

Ty FEfdaew g @ ngsn
Savitd is referred to as the father of all the Gods in Satapatha Brahmana-

1.1.2.17 — widar 4 i v9iEar 1 as well as in Nirukta by Yaska — Qfemr
T qHiEar 120,320

In the Samba Puripa', Siirya is raised to the rank of a principal deity of
the Saura cult. In fact, it is Stirya who receives worship in this cult in the

! In the Samba Purdna, Stirya is regarded as the head of the Grahas {VIL.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-grahas
(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 - ¥d3, 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. JRA W,

ISR 9 fasr (F%%-3.23 1 Secondly, it is derived from avdip literally
the one ‘brightened with light.” — sifgar Yr@fa a1 1f7%®-2.23 # Thirdly, the
Sun is called Aditya, because, he is the son of Aditi. 31f&d: T 5fd ar )
f7%%-3.23 I He states in Nirukta X.32 —~ snfecns Ty afaar 3= sfa

Yiaska' speaks of the Adityas as the lords of the act of bestowing, or lords
of gift. According to him Varuna, Daksa, Bhaga, Ams$a, 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 :

Tt sAr=raafa Lamn fe srar gidega e
e eRffirarty =8 fiem oo goasEa iwhag-3.0 4.2

Sayana comments: f=l sAT=aTaafa gy w= g e wa arafa gfaed |
f&s = o peRffreaffaaadifa

“The conclusion from the Vedic evidence that Mitra was a solar deity, is
corroborated by the Avesta 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.?

Further it is stated in Nirukta (VII) “39 warfr sufecaa=ifa 1 . . . <=wn
AT ARV 50 §W4q: 17 Yaskacarya in his Nirukta (X.22.13) discusses
the etymology of Mitra (also known as Stirya) in three ways : (1) fa=: -
YHIGSE] | — One who protects people from death by giving rain — F9%
Hraa sfa wHifa: | 9ot oo are sfa fime 1 (2) Witearl g difa a1 — One
who wanders in mid-region bestowing showers of rain — ¥=% firar: gf
wad W& sr=afit) gafa sfa fim: 1 and (3) Agdal | — One who viscifies all

! Nirukta-11.13
2 A. A. MacDonnell — Vedic Mythology, page 30.

w3



the thing by his showers — #&a ud g1 Veafa 3fa f=: 1

The etymology of the name is uncertain.! 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.-11.1.84.7); while in the Avesta, Mitra is on the ethical side of
his character the guardian of faithfulness, it musi'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. 9/: (F) Wifq IqEaaty o €ragd 3fa 1 s | 39 wemra
-3.3.%, ToTor | 71 HvaAR-6 .8 .} 1 AR farera wiiferfer e
HIET WA |3 9T W

Stirya might have been referred as Agni-Narayana because Agni is
identified with Stirya sometimes. Agni is said to have triple character i.e.
Sun in heaven, lightening in mid-regions and Agni on earth (RV-1.95.3;
I11.26.7; 1V.1.7; X.88.10). He has three heads (RV.1.146.1), three tongues,
threc bodies, three stations (II1.20.2). The epithet having three stations
(Trisadhastha) is predominantly connected with Agni. In Sdryopanisad
bija or the seed is said to be endowed with Agni-Narayana.

The worship of fire had its own importance in the Vedic period and was
also described as the Sun-god. In the earlier Brihmanas, Agni is identified
with Brahman, the supreme spirit (SB IV.5.1.12) whereas in the later
Briahmanas, this status is occupied by Visnu, a Rgvedic solar deity. In the
Brahmanical religion, Stirya is sometimes described as Brahman. Visnu-
purapa (11.8.21-23) provides a unique relationship between Agni and
Strya :

@ W A Wi e &
e afgEErTRa: o : vHEm 1fa.q.-3.¢.30

It would be evident from above that the writer of the Vispu Puriana 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.?

! bid
2 Shantilal Nagar — Siirya and Sun-Cuit, 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 Stirya in heaven and
Siirya being nothing but a hot ball of fire, itself as a form of Agni.

Yaskacarya in his Nirukta states there are only three deities : fa=:
wE ot s Aewr: 1few-v g 1 sfi: yigdteam: | arEt w750 a1 saftaem: )
il e | o wenTEE, whewn: At agf amdwtt waf< 1 Further

Yiaska 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 : ® 7 744 T 1fh: 3f0 1 iy vt 39 sfadt sfas=4d 1 aa@r g
aegH: | Few-u.u i

In Visnu puré'ga‘ the etymclogy of Narayana is given thus :

3raY RT3 wrer ardt & Rga: |
S 9% an: qd 9 AR Ba: 1. -%.8, 7-2.20 0

In Brahmavaivarta Puridna (Adhyaya 109), the etymology is given thus :

wreeyfhae AR = faggy: |
F INSHIT 9 ¥ I AT BYA: N

ARTAT FATMIIHTAIA TH SLaH |
T f& T oW WisH AR w4

A WG QUIHEA S |
qafgi Yaeeng WIsd AR §a: i

So here he is described as the bestower of Salvation. Narayana is another
name of Vispu and Savitd 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 Vispu illuminates the way of spiritual enlightenment.

Vispu Sikta says : 4fasoll: 43§ 9 W1 9¥af<1 & | ffea aguaad imwagn

The term Ghrnih occurs in the Siryopanisad in the Sirya-astaksari mantra
- 2% gfyy §d snfewr | The word Ghrpih has three meanings : (1) Heat,
Sunshine (2) A ray of light or (3) Sun, as stated in Amarakosa :

FRorEmE T reaa: |
9 w0 Wl wirgey<tafa: B 133

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

! Upareti Thanesh Chandra — Visnu-purdpa — vol. L.

5
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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 :

AT & FE 9T T I | gUI FEgEd 1 HEag-L 0.0

He is the source of light and his departure brings darkness of night
(RV.L50.5). He dispels the darkness with his light (RV.X.37.4). He rolls
up the darkness as a skin (RV.VIL.63.1) and his rays throw off the
darkness as a skin into the water. In the Tajittiriya 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 Sirya-sikta of RV.-1.115.5-6. it is said that Surya being extremely
lustrous comes in the east to lighten, brighten the universe fRFH
Feuniag Al §9 F DETE | FTAHIG TAGE U : FORTIGRA: F W
b 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 AV.

In the Sat. Br. an episode states that once the mortals went toc Brahma, the
god of creation, to seek his advice for leading virtuous life. Prajapati
Brahma informed them : s#waee 9 vd: YAl 9 sAfaRkfa roraay sreror-

R¥.}.41  Moreover Sun- has been described as Visvajyoti : H9™

faa=ifrrragnia | sl s fFrsfRear e e
RAAZLISUIA 1T FTRT-£.9.2-24 I

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:

qEAHY 9 gF YIS =g WHI g 49 |
Iq d T HeArorad aq 7 v A gsadt 7ew: WIsTEle 1y .qu.21

In the Chandogya Upanisad Strya is regarded as the highest light and in
the Prasna upanisad (11.9) the sage Pippalada regards Siirya as the lord of
light :

T gTor asrar wsrs o afafia o

iy W gdws s ofa: 1wdafeg-.91

In the Aitareya Upanisad (X11.4) it is said that the eyes perceive due to the

light of the Sun — ‘FrfaefE Ry fearfaro 1’

Lord Stirya is stated here as the ruler of the world crowned with rays and
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as who bring light to the world :
W= I ARG |
qoaed faaa< SR at g0 U820 & 1
He is referred as storchouse of light and maker of day:

e : wférar g : @ qar aafaar |
gastaedl arfdtvatar R 18.204.200

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

controller of all activities.’

Maytira (7* Century AD) depicts the rays of Stirya as protector, which are
possessive of heat, which touches the inner portions of lotus flower and
peaks of mountains, in his Saryasatakam :
mfeieen ey 9 Ry ¢ o
IIF R FRGEHd deearadd |
Freaafd yafesEaaaTyTge RS-
o0 GaarsaAaSiaa 9 faud et 43

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

Arfr: wmi faarar sl guffe: dwasa
e FOISHHAT: RRRTg: vaR smaas) |
T sfaefRagyaysi W qe=sTygd
wram s frdasae i : W wAfsaans: 1k’

In the Rgveda, 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 Siirya so that the world may see: 3§ ™ Sqagd <9 F&f~
Faa: | =R foar g mag- 240 . 0 ST Saal f TowE s ) 1w
SR AT IFETEG-L.M0 3 0

! v R SEEEET | $AgYTd JaR Sfael T TH: 18204 .30 1
2 FEaTHISHINTY BT el | s e w9 S 18 204,321

3 Zanar waadia B AT T | AP F Sy Ty STz 68204 %0
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The following hymn given in Siryopanisad is borrowed from Rgveda.
wegl ]9 wferar 9gg  3q wefa:
agrafar qurg : | YAMTEg, HAg-20.24¢.3 !

The Sun bestows the power of eyesight. Surya is the eye of the gods —
QT Ay i' He is identified in a peculiar way, with the eye of Purusa.

“Strya and Candramas (the moon) have sprung up from the eye® and the
mind (manas) of Purusa.”® The relation between Siirya 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) &) gaf s=ira | (RV.X.90.13 and
YV-XXXI-12). Due to this, SUrya is considered as the Drsta — witness of
the actions of every individual - %ﬁrﬂﬁ%ﬁl@ — (RV.1.50.2) Strya is the

presiding god of eyesight.* He is the divine eye, which witnesses all
beings,” and their actions.® He is asked for granting eyesight.’

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

fararereat QuE: A99: TG SHIET SR |
I o e 73 73 wirmitan: ufa vada gl 1mmag-20.30 %1

He is far seeing (uruciksas) (RV.VIL.35-8; X.37.1), all-seeing
(visvacaksas) (RV.1.50.2); is the spy (spas) of the whole world beholds ali
beings and the good and bad deeds of mortals. (1.50.7; VI.51.7; VI.51.2;
VIL60.2; VIL61.1; VIL.63.1,4)°

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

AYE TH 999 Frormdvafid feararmaT |
SN THhoe asumEeaay 179HAg-2.3%.] 10
In the AV, Siirya 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).

'RV-VIL77.3

2RV-X.90-13

> RV-X.90-13; AV-X.7.33

* RV-X.158.3-5; AV-V.24-9; Also cp. Mbh.-I11.3.53 and Bhag. Purapa-XXXI.31.
3 RV-1.50.2

§ RV-1.50.7; VL.51.2; VIL.60.2 etc.

"RV-X.158.3-4

® A. A. MacDonnel — Vedic Mythology, page 30.
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In AV (I1.16.3)-Stirya is prayed for giving eyesight and protecting people:
¥ =g 9 wifE Tt 1 Further Siirya is identified with eyes in AV.V.9.7 :

gafaayg....1

In the fatapatba Brahmanpa (X111.3.8.4) too Sitirya is invoked as a healer of
disease and for the removal of ailments of eye. Siirya is referred to as
‘Caksufy a number of times in several Upanisads like Br. Upanisadl.1.1 -
states : ?L#%I&j,: ! 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 :

Fw yvafa i yas sudds 0 9 e daFesre |
FEAAIRI 3R a1 | IS wias I A USSR 39 18.23.%0

Kathopanisad elaboraies it and states that Stirya is the eye of all the
worlds — 3l F91 GdSHE 982 14.2.1 Mupdakopanisadidentifies the two

eyes with Sun and moon — TTLH THHA 13.2% 1

In Srimadbhagavadgita - Lord Krsna while describing the vibhiiti form -
declarcs himself as Sun — SfasT &AM, I(BG.X.21). Sri Krsna states

that the light in Sun and moon is His Light : I==5ufy a=mi aas fafs
AHEHH 19,71 .~24.831 In Prasnopanisad — @ 3<% §F T 144 ¥ and also
gAded wAifawr 9fd: 1:.]10 It is established that Brahman is the illustrious

Sun Himself.

In Sidryagita, Sun god is eulogized thus :

faagsras oty adufwiveat |
sPrfagear gdw faggmons gy o

Saurapurapa describes thus :

YedwIfeydiHa: Tea: 9REI |
weautel Toy: [AEEISE: 1.3

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-1.50.11-12).

Iy e st feae |
T g TRl ¥ e 1mTEE-1.40.2210
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The Rgvedic (1.10.12) text further pronounces that Sun has the powers of
healing the disease called Jaundice :

Y A TRATT Aoy, genaty |
4 By A A fugeafd 1wvag-2.g0.2010

Stirya is linked through inimical relationship with harmful supernatural
agencies. He dispels famines (anir3), diseases (amiva) and bad dreams
(RV.X.37.4). He conquers the imperceptible creatures (adista), 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.’

The Taittriya Samhitz (1.2.9) brings out the far seeing aspect of the Sun,
who gazes on all things (IV.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 (I.1.11). In order to get cure from ailments, the students were
required to adcre the Sun (VIIL.15.2). He is also invoked for long life
(I1i.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 (I1.4.14).
The identity of Siirya and the universe is also expressed in the text
(I1.12.1).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 kianda of the AV., the Sun is conceived to be the
remover of all germs :

a1 gl foa of g0 @l P nargdde-g 4320

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

< a1g: YAl srere e giasa < |
forer: aeeadiRg : Wit faguor 1sgdag-§ .00 2 0
The same text further conceives the Sun as curing cough (VIL.107) and

pains of different kinds (IX.8.22). Thus, Stirya in the AV is projected as a
great healer.

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

! Dass A. C. — Sun Worship, in IARM, page 124.
? Shantilal Nagar — Siirya and Sun-cult
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ailments :

FdeEd soa s a d |
NRifae guf= a9 @@ afigenfy 13gdag-¢.33.31

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 Siirya, 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 Rk (qF SATCHT STd: TELIM 155798-.284 .2 1) is originally from Rgveda:

o JaFrETRAEa e TR : |
9T Srarg et SRy o AT SaREEA 12,284,210

Sayanacarya' comments on this Rk : T ASHT AT YH-Aq AL |
forymivearaddl §d: sraaffiaar v 9@ WA Sh STEee aeyq:
A 9 AN WEYA: |

In Yajurveda,(XXXI-18) Stirya 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
(II1.8) Suirya and Agni (fire) are considered as 7ejas (light) of Brahman
and that is why offerings are made to both of them at the time of sacrifice.
YV (XXIIL.48) establishes the light of Stirya as that of Brahman : & q&

g <uifa |

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

Stirya is further considered as identical with Brahman (Supreme Reality)
in the Siryopanisad : SQAME 9& |

A ST SRR I IHTEAT-2.2%4 .2

! Rgveda Sarhhita — page 708, vol.-I, Vaidic Sam$odhana Mandala, Poona.
2RV-X.37.6-9
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e g« s i st | gatas ssi=nsaaren qEfefegn o
e 9w | eSS fefag®: | kel  =am: gu-
TEISYFA: T07: | Sfeell ] s araTgTn: | snfet ] arenfrag-
REAT: | el & TREId ST | A 3 FeeREI e -
12 13TTAaA Ty famrarae anfee: | gafafmga

On the basis of Rgvedic text, the other texts have pointed out this aspect
of the Sun. Siirya is described as Brahman'. Siirya is regarded as the
source of happiness and bliss,” and the lord of wealth and prosperity.
Probably, for this, he is designated as Bhaga (wealth).* Aditya is also
glorified thus : nf&@m e weafsomg Hi=fg | 99: g4 : 99Kaw | This
mantra with a slight change occurs in the 7aittiriya Arapyaka (111.10) and

Mahanariyapa Upanisad : 504 R Rareoa diwfy | w8 99 g9ikam
13.311.-3 .20 1 SNTEcar TR weafnooma Hhafy | 99 T TERar 13.%010

The epithets of Stirya are : T ¥ wAd e wifg | o fgead
9 | gatwat st gdon wieaf g | g o9 wgata: gd dsetaaa
B CIREL CA

Similar concept is found in earlier Upanisads. For e.g. Aditya is identified
with Pranava / Udgitha or Om in Chindogya Upanisad (1.5.1), with Indra
in Maitreyi Upanisad (V1.33) and with Bahiritma and Antaritma in
Maitreyr (VI.1) etc. Siiryopanisad eulogizes Aditya as : F9& Afeed 1+ -
Y T FHHANY | TR TAS T | mhE vay el ey g
wIsTh | oa Ty | e TEE o | @i Ay el | e

TR gaity | @de ad o1sty igafafrag Similar statements are found in

Ganapati Atharvasirsa’

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).

! VS-XXII1.48; XXXI1.19; XXXII.1; XL.17; IV>5.6; 1V.5.6; 1V.3.4; Sidryopanisad-11.2; BG-
XV.12; Bhig. Pu.-X11.11,30,45; 3dmba Pu.-VIL.33; VIILS5; 1X.19; also Cp. H. G. Ranade —
“Sun God and His Associates in the RV™; Bulletin of the Deccan College Research Institute,
vol XXXV, pts-1-4, 1974, page 144-5

Z2RV-X.37.10.11; 1.115.2

3RV-1.71.9

4 RV-I11.56.6; VIL.41.3; VIL63.1 etc.

5 3% AR TR | E@AE T avenil | e Faes Faif | @i Fad gaify | mie Fad it |
iy ud wfead aenfy | v nnerents freegn | . .« yoad Swni o . L L Serkd e
BREAFREITG AR gawd Sxaree ow JafE: @l e
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Strya as Atmai.e. residing in all the being as Inner controller is eulogised
in Aditya Hrdayam of Vilmiki-Ramayapa:

uy YAy Smfd @y aikAfea:

g AiieE 9 B SaifiRiing 15.204.33 1

Stirya is established as Supreme Reality and identified with number of
Gods in the Aditya Hrdayam of Valmiki-Ramavana :

gAeareA® Ay deat WaEE: |

T LEAOTErSF i Tt 1g .04 00

u§ e 9 fasopsr f¥re: w6 gemeias

TR3l UG : HIG! I9: Al 9 9T 18.204.c 1

Ty srwa: wrear AfeE e 19 |
aryEfE: ISI: GT0 BEHAT IMMH: 16,204 R 1

anfeea wfean ' @w: o Tl |
gavigem swfftoatar fRaret: 18.204. 201

Sitirya is the God of Creation, Sustenance and Annihilation — this is also
pointed out in Aditya Hrdayam of Valmiki-Ramayana :

fervadf : ffrmseeR b
Fffrrfsfed: g ug: RriRrenaTq 1s.2ou.230

Fradt wvsal gog fge: wdare: |
Hfaff e aeRsT F: dwEima: 15.204.2¢0

FRUATHRIE GEEETda |
R GG 5/ a8 T 15 204 .83 1

T q @ aid gafa 99 |
QY dUcl Y aYey Taflafi: 1§.204.331

Through the Adityahrdaya stotra, Lord Rima prayed Stryanirayana. In
the Yuddha Kapda of Ramayapa when Ravapa 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 :
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afcased vd gewfermerE |

SaTaE 99 Fremad W fira us.204.60
FAAFHIIEed Qe ITqyonRE |

IR ME R R e DL L W LR TIRY

Saurapurapa,’ one of the minor Purdpas states thus :

Fear gF W o1 WIS SRy |
e Bty Bl = Bawerg 1,23

AfeEREEd | snikargfAsiad | g | snikErssafasiad |
FfeeaTEaH fEu sma=d | anfecandar s | sfceeer S | snfeedl &

TY TGUEH qqid | STamaieet 9@ 1

Stryopanisad glorifies Savita as being Omnipresent and bestower of long
life :

HiedT guTdreafadl QrareafaRaTed e areRiTnd |

qfear 7: Yaq wdartd afear =t vyal <ear;: gEfafg

Stirya prolongs the days of life (RV-VIIL48.7). 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.1.115-1). The Sun with its heat and light enables the earth to produce
life and to sustain it. This has been proved by the modern science that the
Sun is the primary source of life on this planet (RV.1.115.1; VIIL. 60.2;
VII.66.15. etc.). Life without Siirya is not possible and hence Siirya is
identified as the Atman of all — G 3veaT STTaCaegaeT 1°

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 usuval 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

! VS-XXXII1.30; SV-628, 1453

2RV.L.115.1; AV. 13.2.35; 20.107.14., Ar S. 5.3, Vs. 7.42; 13.46, Ts. - 1.4, 43.1; 11.4.14.4, Ms
-1.3-37; 43.9, Ks - 4-9; 22.5, §B - IV 3-4.10, VIL.5.2.27, TB - 2.8.7.4., AA - 2.2.4.7; 3.2.3-
10, TA - 1.7.6; 2 -13.1)

<o



185

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 (yoni), 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.’ '

While in the Upanisads, an entire section” in the Chindogya Upanisad is a
meditation upou the rays of the Sun. The Upanisads 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 (I11.1-1-4) it is stated thus : 3% 74} =7 sfer Jamy .

..... AT w0 13.2.3-%1

The same concept of the reservoir of water, present in the rays of the Sun,
is also described in the Satapatha Brahmapa (111.8.2,5). The Sun happens
to be the foremost among the objects of nature, propounded by the
Chandogya Upanisad (II1.19.1) : snfeedlt S@RA: | and also § 9 W& fa@
sfeed 9w 3@ 3TRA | 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.

7 ers=afeed vy : qe vvad frvammsfdvada an yorarewd @
ol | @ g arorsy 3fEa 31 7 9w v vl 3 wE 9 e

SUfIg-2.6 .80l

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 :

Fadifa Yafs o9 9 1=sfa |
4 R g sTharag Al F2e 1:.2.%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 ~ II; see also Kaus. upa. — IL7
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The K.tha-upanisad cites a passage from RV (IV.40.5), with the addition
of only Mahat, at the end :

&q: yhuvsgeaity gaar ARy glora |

JYELHG W GEESrArS A G Feq 1.3

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.

T €9 YaTe 9ed g iy wfes wifas: )
T fafgmn sy gegafa =a: o= o s a1 daSe.—-v.qu i

In the Prasnopanisad(IV- 2), the Sun is first used as an analogue of the
mind and then as the sign of Atman.

Stirya is praised and worshipped in various major as well as minor
Upanisads. Maitreyi Upanisad states that Siirya brings with his rise the
life of being — WINI: YSIFAPGA™Y Y4: | Same thing is stated in
Prasnopanisad (I.8). Siurya is said to be the source of time — ‘(Eff I
HIAHE | and the bestower of food through his rays as well as the giver of

rain — aeqAl U¥ATEHTT 1| in the Maitri Upanisad.

Mundakopanisad (1.2.5,6,11) describes the rays of Sun as the leader
towards the sipreme or the highest abode and the Mumuksus - becoming
free from dust i.e. sins etc. enter the abode of Brahman through Strya.

In Brahmasitra, Badariyana Vyasa states that the Sun is to be looked
upon as Brahman : Sgrefemralq 14.2.4 1 Sankardcarya comments : 39 &

AT m;mwmwm
gaAfafstdme |

Badarayana says in {¥ITERI - 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 VIIL6.2 - 7991 WeWNg ad S T

TedH  a daddw onfim wwa W @ Teewid a9
AR SERE S CTCIarE=l 1 STy ST, o el ey : ya=a asyfn snfesd

JquT: | Here it is stated that the rays extending from the solar orb enter into



187

the nerves and spreading .;ut from the nerves they enter the solar orb.

Sankaricirya in his Bhasya to Brahmasitra ¥ITERT - 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 : ﬁTEF(

qof=rar Arem frep g edgare wesfy, Ra WRRer uron |

In the Pataiijali's Yoga-Sitra it is stated that worldly knowledge can be
acquired by meditating on Strya : YaaH g WIAI 133810

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. Yarc:!”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 cne 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.

! Yardi R. C. — Solar Energy Utilization in Gujarat, page 7, Pub.- Govt. of India, Ministry of
Industry, Small Industries Service, Ashram Road, Ahmedabad.
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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 Sirya-sikta 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 :

Iafa orm fagasyr: arawor: YaIf arEmomy |
T e g Jauda 4: gafdsag aqife 1wEg-9.83.21

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
Shankarananda,' “He was worshipped in the time of Vedas, Upanisads,
and purapas, and is being worshipped by the descendants of the Aryan
people, though his name has been changed and multiplied.” Various
aspects of the Suri—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.

354 SR wfarsayas A |
39 JoEr AT i ITEE-2.40.20 )

In the AV-XVIL.1-22, 23, Stirya is saluted : 3%d 7%, 354d 7492, fcar ™
1N 3T IS TAIsTHsgd ARsw@fiag 9 13

Stirya worship, brings long life and lustre says Manu :

) SurerEr ewaTagy: |
T AU Hifd 9 FEadgad 9 19gEfi-v .

ot wweai s9q fadq wrfetardge g |
il g T g isii-R 20

Varahamihira (500-550 AD) salutes the Sun-god in.the beginning and at
the end of the Brhatsarmhita® and glorifies him as the procreator of the

! Swami Shankarananda — The Rgvedic Culture of the Pre-historic Indus, vol. II, Calcutta,
1944, page 38

? Bhushan V. Subrahmanya — Brhat Samhhita, 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 ormament of the sky, adorned with rows of
thousands of rays that resemble molten gold.

“There are some Upanisads and Puranpas, which are exclusively devoted to
Sun-God. Some of these are lost but few of them are available. The
Bhavisyottara Purapa (ch.121, 1-2) mentions a work named Martanda-
Purapa, which dealt with saura vrata. But it is now lost”, states L. P.
Pandeya.! According to R. C. Hazra®, “Another upapurapa, which is one
of the earliest and most popular upapuripa, is the Aditya-Puripa. It is
mentioned by Alberuni in the list of major Purdpas. The Skanda Purapa
(VII. 1.2-79-83) and the Matsya Purapa (53, 59-63) also name a purapa as
Aditya puripa. The Devi Bhigavat Purdpa, the Vindhya mahitmya, and
the Brhaddharma Puripa mention Aditya Purapa in their list of the
eighteen Upapuripas. This purdpa 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 Smmrti Nibandhas contain a large
number of extracts quoted from Aditya Purapa, which prescribe the
worship of the Sun.”

Mayiira (700 AD) in his Siryasataka glorifies Strya :
Argrarsfird agauyEl arET: SR
TET: U T qrt 9 o RERYRIST SrEa Y |

deirear Wig By (e Ry SFEe
1 #it: Ay feyaefaiasd yvssmgar 9: i3

Similar depiction of the Orb of Sun is found in the 80", 86™ and 87" verse
also. In Siryasataka, Mayura supports the concept of Stuirya as giver of
liberation or as one leading towards liberation :

JYTAT YThpIIed I9afd o Id: TrAATfSEr-

fag 7=l aegy wafa gae=n A7 S se: |
FeqT Ao Srsrata 9 sl Sitfad o= a)

fararuife fad gl o @ives yodiswg neol

Maytra 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)

’

! Pandey L. P. — SWAI, page 152
? Hazra R. C. — Studies in the Upapurdpas, vol. II, Calcutta, 1963, page 491.
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and finally as the deity which leads towards Moksa. (73)

Mayiira in his Sirya 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 : '
AR Breed Yo wafafa e AR a0
FHarudy: gPafy TeT: geaurdfEs: |
AR Gehfacd AAGHa® ST TH
forgrd arefuef ol &y @53 YAvaRE 1gIaaE-2o2 |

Other prayers glorifying the Sun deity are :
7 i wivgdew ag g fad wu urfasaiq |
I gferem aftaar @gRdsi f&a: gaf s=mer a9 1wag-ue 6

3 faarfy 9 wfvadRafy wga
g 9% 9 3 YA 1BEAG-4.L-4, THAT-3.3 1

% I, T AR 29 TR Fad: T Fram G 1 /w0 v

3% 3B THEER @ W IAH |,
2 T YR SR 1 wET / gHag-R0.3%

3 THEYRART QEEH A | WRISGHL= | TEH &G 06 Sy
IRG: UE ARG : WA TIarT IRG: VaHGHHr: &M WG: 96 [
TG AT NWHAE-38. %1

3% w@fea wr 3a T A g @&l el e e |
fad o gl = sg <R w0 QI nsrgedag-e.3g.x

In course of time, myths gathered around the Stirya worship, developed
and began to crystallize, opines T. N. Ramchandran.! According to
tradition the Aryans in Scythia are supposed to be the first worshippers of
Stirya. A special class of Sun-worshippers in the north called Magas are
identified by Dr.R. G. Bhandarkar® 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

! Ramchandran T. N. — Article titled ‘An interesting Stirya sculpture from Konarka, Orissa,
published in Vi§ve$varananda Indological Series -6- SARUPA - BHARATI' Or the homage
to Indology band - The Dr. Lakshman Sarup Memorial Volume, pub. - Vi§vesvarananda
Vedic Research Publication, Hoshiarpur, 1954

? Bhandarkar R. G. — Vaisnvism, Saivism, etc. page 151-52
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beginning of the christian era; certain peculiar non-Indian features of
Stirya icons were but regarded as its archaeological corroborations.

“During the age of the Brihmanas, 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
Stirya 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.!

ICONOGRAPHICAL DATA

Literary evidence testifies that veneraticn of the Sun-god was in vogue in
the Vedic Age in symbolic form and His worskip 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.

Siryopanisad personifies Strya 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 Kdlacakra — Wﬂﬁ'ﬂm

’

The Sun serves the world as the only metre of time (RV. 1.50.7) and
Samba-Purapa-VII1.7). He measures the day and the night (RV-1.50.7) and
this fixes the span of life of all (RV-VIIL.48.7). Therefore, He is the spirit
of all the movable and immovable creation on this universe (RV-1.115.1).
The Rgveda-Samhita states : There is a wheel of twelve rims, three naves
and 360 bolts which are both moving and unmoving by nature.

TEUYHIMBHAS A0 v % 3 af=da |
afer=ara B 1 wgaisfian: sitd aoraem™: rFae-.Lvs.vel

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

! OP. cit. page 398



substituted by anything, not even the one by the other.

Similar concept is seen in the following hymn of Rgveda :
wAfreraeR Ty a9 saEEl §9 LHasi |
Aoy wdwgdafemitarn e o o

He as a maker of the year determines the year of 360 days (AV.XIV:53).
The AV too describes Stirya as ‘Time’.

PHYSICAL TRAITS OF SURYA

The Siryopanisad mentions the physical traits of Suirya as : NEEUERT
W9 ey toreuEftrd warRiEd Romad =SS wEarEeeew
FHIHINAR AgETUEe 9 ud 45 9 & g | gafeteg

According to L. P. Pandeya', “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 THIw4¥9dH. Same type of Sun-god standing on
lotus-pedestals is found during the Cola-period. (c.11® Cent.AD).”

in the Brihmanazs, 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. '

Stirya 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 Stirya is represented at the Lalita-
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
Iotus in both his hands and is attended by Danda and Pil‘lgala.2

" The seated images of Strya in Rajasthan were generally carved in the 8™ -
9™ centuries AD though some examples of the continuity of this tradition
are found in the early part of the 10" century AD. In these types of
images, the figure of Strya 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
? Trivedi R. D. — Temples of Pratihara Period in Central India, page 39, quoted by Shantilal
Nagar — Stirya 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 (8" century AD)
Vamainsironi and Tusa - Udaipur (9 century AD), besides Anadra in
Sirohi (10" 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 Siirya in the Vedas' — SaTeR{¥=9, 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 god®. It is obvious that the wheel denotes the 3un-globe. The
Puranic Aryans also have conceived such a chariot for this god as moves
on with a single wheel : G8T" dFa% 9 T T THEIAY 190 .-KLRN
The Chariot of Stirya 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 : 98 a1 gial {4 g8f~< <9 g4 1w7a%-

t.40.¢0 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, Eta$a, being yoked in the pole, carries him : a3awW agfd 4¥ I®:

IH3g-9.§3.3 1° The same concept is found also at other places. Efasa 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) : Tl @l 9&fd

YT | BTEE-2.26%.R1

Strya is said to have golden complexion — f&Xvaaeiq - in Saryopanisad.
Here, it may be noted that Stirya is said to be mounted on a chariot yoked
to seven horses or to one horse named Sapfa. Zimmer® thinks that the
deity has four arms — i‘g}fﬁ ~ and is accompanied by his two wives.
According to L. P. Pandey’, “Image of Stirya having four arms — ﬂ@*jﬁ /
q{qexd, 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

'RV-1.50.9

ZRV-1V.28.2; V.29.10; VIL6.3.2 etc.

3 Also compare RV-VIL66.4 etc.

* Zimmer — Art of India Asia, page 223
% Pandey L. P. — SWAI, page 99
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the feet of Su@rya. Another figure with South Indian clkaracteristics is
preserved in the museums of France. The figure of Sitirya, 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 18" Century AD.” According to
Shantilal Nagar!, “A four-armed image of Siirya was discovered from
Rupanagar Dist. in Rajasthan, while another of the some type was
discovered from Sarnath, A four-armed image of Siirya comes from
Sundari chowk, Patan, Nepal. A four-armed Strya Image is also preserved
in the Bharata-Kala-Bhavan, Varanasi. The Stirya 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 twe 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 — YSIEATHAITEHH_ — in another popular symbol
of the solar deity as found on coins and seals found at Erana (3" century,
BC)”, states L. P. Pandey®. 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
Stirya Upanisad is a later Upanisad than 3rd century AD as it describes
Stirya with lotus in his hands which appears to be a later feature. The
iconographical evidence of YIGATHIG{SRNH found in the Siryopanisad, 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. Pandey’.

The Brhatsarhhita of Varahamihira explains this trait :

! Nagar Shantilal — Siirya and Sun-cult, page 130-131
2 Pandey L. P. — SWAI, page 73
3 Pandey L. P. — SWAI, page 77
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TG SRASHIvSa fu dEarfT @ |
Falgd=ay [E TRIGH Iaq 1 fRar-uu.¥g 1

fayoreEaes AR Igs (Heurd |
Fueefiaas: Ferenl faRga: 1qeeRa-ne .ol

FHSIYfE: FgHH: aaraaga: |
TESSTBIITATSH Y FEILARASH: 1gec Rar-yo v

According to this text, Siirya images are to be shown dressed as a
Northerner, with the lower part concealed (Gtuidha) 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 Siuirya’s charioteer, Arupa, as well as
seven horses which are said to drag the chariot of Stirya are appropriately
represented below the feet of Siirya 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-purapa, which pronounces the existence of sixty-eight temples
exclusively dedicated to the Sun-god, buiit in different parts cf 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 purdpa, 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 gt Century AD) : (1) One was found at
Miilasth@ana (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. - 5® 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 - 7* Century AD; (11) Sutra Pada - Saurashtra - Gujarat - C. 8-10
Century AD; (12) Akhodar - Saurashtra 1 Gujarat; (13) Dhank - Saurashtra
- Gujarat; (14) Aihole - Siiryanarayana temple.
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Medieval Period : (8 - 9 Century AD) : (1) Katarrial (Almora) - U.P.;
(2) Jageshwar (Almora) - U.P. - 8" Century AD; (3) Martanda temple,
Kashmir - AD 370 - 600; (4) Osian, Rajasthan; (5) Bhimanath, Gujarat -
C. 9" 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; (i0) Dharmavaram (A.P.) - AD 844-845; (il)
Chittorgarh - Rajasthan - C. §" Century AD; 10'"* Century AD : Ranakpur
- Rajasthan; 11" Century AD : (1) Terpur (Assam); (2) Khajuraho - M.P.;
(3) Modhera - Patan - Gujarat - AD 1026; 13" Century AD : Konark -
Orissa - 13th Century AD; 14 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 zbout 1238 to 1264 AD as
stated by Pandey'. 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.

! Pandey L. P. — SWAI, page 220
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SITOPANISAD
INTRODUCTION :

Sakti, as the word itself denotes, means power, as pointed out in Durga

Saptasati : a1 39t wAAy wieedo A8 15330 i.e. everyone of us has

inherent power called Sakt/, which is a part and manifestation of Para-
Sakti, the Supreme Goddess. Saktism is the worship of Sak¢i or the female
principle, the primary factor in the creation reproduction of the universe.'
The concept of Sakti i.e. female divinity? can be traced back to Rgved
(X.125.1-8; VIIL.7.11) i.e. the Devior Vik Sikta wherein she is eulogised
as one who keeps the Gods in their posiiion, makes a man virile or makes
a sage of a man. This Sakt/ is generally Nigiidha 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 (111.1).
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, Ratri, Sinivali, Raka, Prthivi,
Aditi, Sarasvati, Indrani, Sita, Gauri, Urvas$i etc.

The Devi-siikta of the RV and the Devi-Mahatmya or Durga-Saptasati of
Mirkandeya Purapa (300-500 AD), identify Vik with the Almighty
Goddess. According to V. S. Agraval® : “The Devi is called Deva-janan,
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-Sikta (X.127), Sakti is called the
mother, the resort of all human beings. The two rcas in this hymn clearly
refer to the goddess Durga. The Sri-Sizkta (appended to the V® book of
RV) which forms an appending as Khila Sikta of the RV contains 15
verses in praise of Goddess Sii — the goddess of wealth :

WY FRTATRIG a1 : e |
QY SUHE q99 sl st 99 1o

! Devi-Bhagavata Puriana-1.2.19-22; Sitopanisad-34; Devi-puripa-XXXVI11.69
% a. ). S. Joshi — ed. Halayudha Ko$a, page 648

b. Néanirtha Ratnamila — Poona, 1954, page 27,253

c. Hindi Sabdasagara vol. IV — ed. 1928

d. Medini Kofa, page 61

e. Sabdartha Cintamani vol. IV, page 491

f. Carl Cappeller — Sanskrit English Dictionary, ¢d. 1891, page 534
g. A. A. Macdonell — Sanskrit English Dictionary, 1893, page 305
h. New Standard Dictionary vol. IV, page 2161

i. Nyidya Kosa, page 853

% Agraval V. S. — DeviMahatmya, page 223
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Dr. Pushpendra Kumar' opines : “The three female deities of the RV viz.
Aditi, Usas and Sarasvati are most probably developed into the Puranic
concepts of Mahakali, Mahalaksmi and Mahasarasvati.”

Uma is worshipped in Taitt. A. (X.18) and Uma Haimavati in the
~ Kenopanisad (I11.25). 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 S'vetéisivataropanisad2 we find the Upanisadic
conception of Sakei fully developed”, states Pushpendra Kumar.? She is
called Ma3aya, when Siva is Mayin (§vet; Upa.-1V.10). In the
Mugdakopanisad (I1.2.4) also we find the names of Agni’s seven flames
viz. Kali, Karali, VManoj.avi, Sulohita, Vidvartlipa 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, Sita eic. She is identified with Prakrti as well as M.iyé." The
Devi Upanisad or Atharva$iropanisad, resembles the Tripura-tapini
Upanisad in its contents that relate directly to the personification of
“Sakt? such as Durga and the like. It has mentioned such embodiments of
Sakti such as Durga, Mahalaksmi, Sarasvati etc.

In the Sitopanisad as in the Rama-tapini Upanisad Sita as Sakti is
identified with Prakrti or creative power of God Rama (V.7-8). She is
called Mala-prakrti and M3aya, and as ‘comprising of all the Vedas, Devas
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. Sitopanisad describes Sakti as three fold — Jccha-Sakti (the
will power), Kriya- _Sakti (the power of action) and Séksat—.fakti (the direct
powcr) Iccha-sakti is again three fold — Yoga-Saktz Bhoga-Sakti and
Vira-Sakti.

! Pushpendra Kumar — The Prmc1ple of Sakti, page 40; Eastern Book Linkers, Delhi

? arerwfhETOER 1.3 0 mmﬁﬁwaﬁﬁmﬁﬁmmﬁmamww
1 WRsArTERHRRad e |

3 Pushpendra Kumar — Sak#/ Cult in Ancient India, pagc 18

* Bahuvrkopanisad mentions Her as Pariakti who creates Brahma, Visnu, Rudra, Maruts,
Apsaras and all beings on this earth.
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It seems that the goal of the Vaidika worshipper of Sakti is the
achievement, as in Advaita, of the status of Brahman.! We find that the
differences are purely terminological i.e. in the place of the word
‘Brahman’ are used words denoting Sakt/ or its divine embodiments like
Mahatripurasundari, Sarasvati, Laksmi, Sita, Durga etc.

In the Vedanta system, Sakti 'occupies an important position.
Sankaracarya (Br. Siitra Bhdsya-11.1.37) 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-Sttras
(1.2.9; I1.3.38) clearly mention the word Sakti : wftsfaadarg |
Sarkardcarya in his Bhdsya on Vedanta Sitra-I1.3.38 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 : THIIRHT FT FTLIRH
fparg, Yadwl Tvad | Here Sankaracarya mentions two Saktis, one
belonging to the agent and another instrumental. Sankaracarya, in his
Bhasya on Br. Stitra-I1.1.18 states : I FRUAHYAT Aith: Aimmersyd

FEH | i.e. Saktiis the very soul of a cause and what we apprehend as an

effect is nothing but a vivid manifestation of Sakt/. Knowledge as a form
of '.S:akti has been directly mentioned in the Br. Siutra-I1.2.9.

Sitopanisad begins with a dialogue between the Gods and Parvati, wherein
the former inquire about Sitd and her form. Prajapati answers :
. QUETHIaETEar ST IFiae<ad | i.e. Sita is of the form of Pranava i.e.
Omnkara. This Upanisad glorifies Sita as divinity endowed with powers of
action (Kriya), desire (Icchi) and knowledge (Jnana) The word Sita has
been explained here as :

Htar sfa Graorien ars=mEamEt 199 |
forso: yoseltl = AT §R T4 |
FHR: Feaugd g1 Grer stefa |
mma‘é}m: T Ta: 1e

Sita is Maya in very essence.” Visnu is the world-seed, May7 is the letter
‘> and the letter ‘Sa’ denotes truth immortal: Achlevement (Praptn)
denotes the winning of the combined fruits of the four disciplines of
Karma, Yoga, Bhakti and Jfiana; according to the commentator Upanisad

Brahma Yogi : ®¥imafssamestfe suar afeda: @mar $23: 1 It denotes

! Tripura Upa.-14-16; Trippuratipaniya-V.9,11,23; Sarasvati-rahasya Upa.-67, 68 etc.
2 Saptsati-V.14,16; Skanda Puurina-I1.2.27,55,56,59
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Sarasvati (Tara-1.aksmi — 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 land' as pointed in
Vilmiki-Ramayana® :

frfarenfeafast s 7 afEam
g il =ama: uifea AT 1.220. 3%

T BIFSeeasd Fa: QATISH |
1€ foroifeaar frear 79d: AT 13.8%0.39l

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’, ‘Dharaputii‘ etc.

Krishnamachariar® 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 Humar 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!”

Si‘tﬁ as the c6nsort of Rama is glorified as Mila-Prakrti (first-cause). The
‘author of the Sftopanisad considers Sita as Prakrti to be three fold : (a)
YT ARA AT TATEATIRS FHAT SRR WieHaHT; (b) &t s[ae e
FHTET; () Tt $Heiol} FeahEa®ur wadifa | i.e. At the time of Vedic

studies she is essentially. the clear Vedic speech’; secondly she is found
springing up on the earth at the tip of the plough and third is the un-
manifest form.

Dr. Pushpendra Kumar® opines : “Though Sak#i is commonly known as
Pradhina, Pré]qtf and Maya, she is none of these. For Pradhana, according
to the Sankhyas, is an object with Jadatvam and consequently devoid of
all spirituality. Again in the Vi§istadvaita philosophy, Prakrti is in the
nature of things inactive and inanimate. As Mdy3, it is the root cause of

! Gode P. K. and Karve C. G. — V. S. Apte’s Sanskrit English Dictionary Part III, page 1083;
2 Vilmiki-Ramayana (Critical Edition) — Oriental Institute, Vadodara, 1992, First Edition

3 Krishnamachariar — History of Classical Sanskrit Literature, page 13; Third Edition

4 Durga-sapta$ati-1.78; IV.7; V.9; Devi-mahatmya 1.5.48-49; Siva Purana-VIL.2.4.15

3 Devi-mahatmya (Markapdeya Purapa)-1V.10

6 Pushpendra.Kumar — The Principle of Sakti, page 137-138
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all delusion.: Sakti then, as Farquharl puts it, is Miila-Prakrti and the
whole world is merely the unfolding of the Sakti.”

The author of the Sitopanisad quotes from the Ramottaratapaniya
Upanisad (3 and 4), glorifying Sita :

AT ST AT TG HILvlT |
JcufafeafagsrRaiut waq i 1t

Hiar swradl 991 oy iad f&ar
yorearca Ffafifa agf=<r sgranfs

Ramayana (V11.41.16) portrays Rama and Sita to be delighted happy when
together. Sitd 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 :

@trﬁgagmﬁmgxﬁwmn
AP ARETHTET QTaq I 9.¥R.R&

The word Rama is explained in the Padmaparana and Ramapurvatapmx
Upanisad (1.6) : :
WA AEIsSTR Frear= [REUTIER]
3fa touR dacd wanfietEd

Commentator Upanisad Brahma Yogi states that the word $1T Rama can be
explained as denoting the light of total liberation : HEEHATHAT IZToIA HE:

qq siRrwreeTy: |

S$1i Rama is glorified as Mahavisnu, possessing the characteristics of Sat,
Cit and Ananda : siteifasy WfagrF<owd Wias T8 gafgg<d T
gartel faferar @sa: 1 Sri Rama is stated to be beyond Omkara :
S wRTed TAEFEY ved: | Commentator Upanisad Brahma Yogi states :
THEEHYaefaegieHiresTed aferRE=) vdar & fd | RV [X.66 refers to

Vaikhanasa, as a group of Vedic sages, which include hundred sages.
Vaikhanasa is an anchorite, hermit’ : forard sremo 3fa o 1°.

- dgrra 3 e e Ry
5T afx e SrEedsferaean] 135t wrEa- 2820

! Farquhar — Religious Literature of India, page 201
% Monier Monier Williams — Sanskrit English Dictionary, page 1020
3 §abdakalpadruma - vol. IV, page 508



émamﬁmr@ JeageT |
v gt damasa: vy adidafEg-u

Farawy: gd faeiafd agsaq |
TR Ghe sog qe! faspem neanfieg-g

Commentator Upanisad Brahma Yogin comments : oAty I qrfEaro -
wRdErafufd | FdETREAA E R e : gia: aq e SErETd e
AT FREEw T giE a9 TaaeE OqE e e gRaEn | | EeTE-
AigFdErgeEed YTeriiEsaaEyyia et dama w5 |

As Sita is identified with Brahman, the author of the Sitopanisad quotes
Brahmasitra1.1.1 : 319mal SSEET 1 to point out that nothing other than

Brahman is real, and the manifoldness appears due. to the ignorance of the
self, She 1is neither different nor non-different from the lord
(Bhinnabhinnah-riipa), 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),. ficnds (Riaksasas), spirits (Bhiita),
ghosts -(Preta), goblins (Pisaca) etc. and of the elements (Bhiita), sense-
organs (Indriya), mind (Manas) and the vital breaths (Prina). '

Sitopanisad describes Sakti as three fold : Iccha-Sakti (the will-power or
the power of desire), Kriyé—.S‘akti (power of action) and Saksat-Sakti
(direct power), i.e. the power of immediate awareness of objects' : ¥T ]4t
fafaur wafa - wara=erats: Pearafe: ararsioRia itdafag Ioccha-sakti
or will power is again said to be of three types : (a) Yoga-Saktii.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 spiritnal
observance and (c) Vira-Saktii.c. the super-natural powers : FSTUfRhiAfaaT

. m. m. m. . n
e & o * e o+ * 4 s * e e
.

Goddess Lalita in Lalitasahasranamastotram of Uttara Brahmanda Purana
is also mentioned to possess three powers like Sita : "

yoorie arwte Peamfs s )
watura gufoer agagy Wik 12301

' Also refer Siva Purina-VIIL.2.4.15
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Accordizg to Swami Tapasyananda' : “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 Jiiana-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 Sita as Iccha-Sakti, Jiana-Sakti
and Kriya-Sakti Svariipini etc. like Lalita.

The famous Vedidnta Stitra &4 (2.2.4) based on Ch. Upa.-V1.2.3, gives
us a hint of the volition or Icchi-Szkti on the part of Brahman.

The Goddess Sii in conformity with the Lord’s will (Iccha-Sakti) assumes
three fold form for the protection of the world :viz Sri, Bhiimi and Nila.
Auspiciousness is the form of $11, hence she is known as S17 and Laksmi

seaTiwiafayt vafd - sﬁ@ﬁmﬁww@ﬁawﬁvﬁm
wafa | Sarafragu
a1 oft: T el wasawel:
AT FatE TRy e |
G WAl FHIATINTH HS
™ mvﬁqm%ﬁﬁ%r{ néa"}m ~¥.4

The power of holiness associated with the places of pllgnmage is the form
of Bhiimi : Y{¥ATcHT AFIHIYUARASHEIN & THIASAU | The goddess Bhi is
the Earth comprising of the seven islands and the seas, the container and
contents of the fourteen worlds such as Bhii etc. and her essence is
Pranava (i.e. the manifest world of causes and effects and the truth beyond
all manifestations) : 3[Qal GHFRI : T o4 YUREQI TSRS
ot wafa Eaafagu

Sita being identified with Bhiimi, leads us to the earlier concept of the
earth as the Mother referred to in AV-IIL.9; XII.1 and RV-V.84. Dr.

Pushpendra Kumar® 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

! Swami Tapasyananda — Lalitasahasranama, page 24-25
? Pushpendra Kumar — S2k¢/ 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 Upanisad Brahma

Yogin interprets the word %¥S{ as physicians — A¥rws3 Rrafarfeege: |

Sita is the divine draught of immortality who satisfies the gods with

ambrosia and the animals with grass : o1 ¥ H@fag=nfe waras
wdyreii dryond gdww wafa i dGafieg e 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. Nilad 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, assuies
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 Srivatsa :
JSAEegri fasmone ey gfirvres e st o fqamadia ar Gt
I | - |

The form of the power of enjoyment is enjoyment associated with
Kalpaviksa (tree of plenty), Kamadhenu (the wish-granting cow),
_ Cintamani (the wish-fulfilling Gem), and the Nava-nidhi i.e. the nine
treasures, like Sankha (conch), Padma (Lotus) etc. She is impelled by the
devotion of the worshipper to piease 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. : WRToTGYfTEd

"Goddess Sitd, 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 Laksmi 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
Heroism : AYSRaReq s vaaquasq fdenroga vded: afitgar . . .
JEFASET g ad : AT FRSeHIR fFErE adideg-cn

The heroic power of Goddess is very nicely dcpicted in the Devi
Mazhatmyam' of Markapdeya Puripa (111-68).
Rersty < fafearsfaswmerma
sy grivearARag |
At : Fensfegdsgars fuamn
TR e aRwifegayfanr 1s.g2

In this Purdpa, the Devi s primarily conceived as the war-goddess®. 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 Mangalas or ‘signs of good luck’.

Kriya-Sakti : Sitopanisad states : WHg@eWd &1 Foarafeerar |
HIAfT9g-§ I The sound emanating from Brahman i.e. the Paramatman is

the cause of all audible sounds, i.e. the Vaikhari-prapafica. From the
sound is produced Bindu - the drop; thence the syllable ‘Om’. From Om
proceeds the mount Rama, the abode of the Vaikhdnasas. Commentator
Upanisad Brahma Yogin comments : T&Ib®IN TGN, JearcaH fag: |
qarfaufa<: FEHNHS SgR: | ATGRISHTHTaTan =T, g, wa:
AesErvaal A1 9 TR WERR Wsd T deraas it feEEEd

w&fd | On that mount flourish manifold branches representing action i.e.

ritualistic activities and meditations enjoined by the Parva and the Uttara
Mimarmsa. Knowledge comprising of the four Vedas along with their 21,
109, 1000 and 50 recensions respectively (The text says Pafica§akhah, but
the commentator interprets it as Paiica§acchakhah atharvanah). It also
includes the six limbs of Veda, Mima'uﬁsi, Nyaya. Puranas, and
Dharmastitras, 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), Niti (the rites),
Varta (the Gloss), Vidya (the Lore) and conquest Supreme of breath

! Wadekar M. L. — Devimahatmyam with the commentary of Nilambaracarya, page 25
% Durgz Saptasati-X1.41-55; X1.15-19,23,28-30
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(Vayu jayah) — these twenty one are renowned as self-evident.
Similar description is found in Devi Mahatmya of Markandeya Purapa :

wsgifcaat Qlamavdsyal fAum-
HRACAIUISTal 9 WIH |

2t 34T wEdl yawETa
aral 9 gasperal gEide=l 1%.20 0

Like other deities, Sitd in proximity to Sri Rama is glorified in this
Upanisad as the source of creation, sustenance and dissolution.'! 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 latenpt,
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 clocsing and opening (of Her eye), creation, sustenance
and retraction, suppression and-promotion.’

CONCLUSION :

Thus, it is observed that just like earlier texts viz. Durga SaptSati alias
Devi Mahatmya of Markandeya Puripa, Bhagavata Purana, Maha-
bhagavata Purana, Devi Bhigavata Purana, Siva Purana, etc. Sitopanisad
too elucidates the concept of Sakti, giving it the name of Sita. Sita, like
other goddesses, is glorified here as having various divine powers viz.
Iccha-Sakti, Kriya-Sakti, Saksat-Sakti, Yoga-Sakti, Bhoga-Sakti, Vira-
Sakti etc. She is also identified with Sri, Bhiimi and Nila, which are her
different aspects. Thus, Sitopanisad belonging to the Sikta category of
Upanisads portray Sita as the Supreme Sakti.

! Mahabhigvata Purana-Iil.1-4,26-30; Devi Mahatmya-1.48,49,51,56,63,68-73; IV.7; X1.4.6,9-
11,14,24,33; X11.2,3 -
? Saptasati-X1.11; Devi Bhag.Purana-1.5-94-95; 1.7.27
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KRSNOPANISAD
The word Krsna is explained as :

1. ®EEH ARTINTEYSAT i.e. One who mesmerises the enemies due to
the influence of his great powers : Hufd JHAFIGHAN ST

qRerAdIia 7 AT gia I1aq FRE Y (MR HCIGH-FI0S-R, YE-2¢o §

2. pirfaras: w=d o= frgfaaras: |
TARF R I8 F T@NGER 17.~4 9041
‘ I‘;ﬁdbaraswémi in his commentary on MBh. V.70.5, explains the term
Krspa as Param-Brahma i.e. Supreme Reality.

Krsna, belonging to the family of Angiras, is the seer of RV-VIIL.85 and
X.42-44. His name actually occurs in RV VIIL.85.3,4. In the Ch. Upa.
(II1.17.6) 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
persoﬁ as Devaki-putra Krsna, the disciple of Ghora Angirasa.

In the K;szzopani.saai 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
Gopis. it states : HiHeTiersy] GiagrI<esaol TS €8T Yalggat A aqanfa=
Tafar asfg: | 7 AFASTPTHARER 7w fsgri wa-afifa | TR FoIaaR
4F Wi s[7an AHISET . . . 180 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 : Raf¥g<Hd
Fegfaand aeIRure T THaaRy R Wi ArgaEcrRTRaRaufss: dteen
qYq | -

We find glorification of different persons related to Krsna like Nanda,
Yasoda, Mayi (daughter of Nanda), Devaki, Vasudeva, Gopis, cows,
Brahma, Rudra, Indra, the sages, §esa-n5ga, Krsna himself, the sixteen
~ thousand one hundred and eight damsels sporting in his company, Garuda,
Sudama etc. in the Krspopanisad

n‘rﬁmﬁgmﬁmgmﬁmi
A A7 T e YR 1z

Ay v Bifaur g gwasarEEt |
W6l | Wifcash! €8 b T Tt v
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AT SISy, WA AT R |
ST dworEt T T 9 A

ITHT TR 9T AT AITFIE |
i g 9 derd: FeREE: s
ey ME HIAEAET IPH FASEA: |
SR WA TR A WL N

| TMFS TAAFIS qUEIEA d FA: 0RIAAN
o W G 4 A w6
ﬁwﬁmzmaﬁamm R

SEETEER & ANy feawr |
wHAMUeE & g'reqr Ww4: 59 1593

Nanda, the foster father of Krsna, is referred to in the Krspopanisad 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 - St Krsna as his foster-son. Commentator Upanisad Brahma
Yogin states : 7T : TEDFUAFS CF 781 94T | TAF= FE< TANET
AT U1 AVFATRIE 319 7594 | Nanda being delighted at the birth of
his son is also described in the Bhag. : To&aAS ITUR ATl AGTAI:
(ETIORES £ 4 B |

. Krsnopanisad 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. Ya$oda is
Nanda’s wife, the bestower of fame, distinction and knowledge unto her
devotees. Commentator Upanisad Brahma Yogin states : S9®HT a3 : SATd
fwiteadt, Yieifeda Afeifet waf, faemn qerasmea |

The Ma3ya 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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Dev-ki is mentioned as the daughter of Brahman, bursting out of his vocal
organ as the Turiyonkara, whose glories are sung by the Vedas. That
Pranava became Devaki, the radian resonance. Commentator Upanisad

‘Brahma Yogin states : TUEAIgREAT 41 ITAA A9 0L (A Fwryorafer=n
gt wafa |

While Vasudeva is an incarnatibn 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 :

frm: weaqd] v agRa: wanld 3it gfoysia wa wosEd: sormaE:
THivrEl & e |

The Rcas (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 (§mga) :

e Hre FEae s FHeH: |
U, WAL : LEAS: gL il
The sages assumed the shape of reputed trees : ATIHREGS @ FAT: |

" The serpent, Adi-§e$a, assumed the' form of Balarama and the eternal
“ Brahman became Krsna : ‘

o6 A QU R AW qE @ & |

AT AAZE : FOON FET AT N2

Similarly the sixteen thousand one hundred and eight damsels sporting in
his company are the Rcids and the Upanisads of the form of Brahman :

SPaETeR 8 varfasy fSasayn |
BEYYEET 4 deeu B oA HRR N

Bhag. Purana states that Krsna, who observed the Dharma of the
householder, had one thousand one hundred and eight consorts :

Fiftaaer W o pores peRfaam .
AT NSHTSH qﬁwarm 1%0.80.3%1

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 Virat-atman) from whom myriads of macrocosms spring and
derive sustenance. Garuda becomes the lofty banyan tree (on the
Govardhana hill in Vrnddavana). Sage Narada becomes Sudama (Krsna’s
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school-mate).
IAHIVE SEIS Y Yo AT |
TES FEHTUEI: QEmr ARaT e w¢

We find allegcerical description in the Krspopanisad. 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." 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
(Jiva) and the Supreme Soul (Brahman) are described as two birds with
beautiful wings.? In a hymn of the Samaveda, “The thoughtful preceptor is
said to be the father and faith as the mother of the worshipper.”* 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
hnman being.” Again, the dialogue between Vak and Manas illustrates the
- comparative superiority of various se:ns_es.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)’, Sraddha (faith)®, Asuniti (spirit life)’, Anumati
(favour)', etc., are treated as gods. Sunrta (bounty) is also personified as

! M Krishnamachariar — History of Sanskrit Literature, page 675.
W@WG@WWIWHWWWR WS-
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a goddess twice.'

In Yaska’s Nirukta (I1.4), Vidya, as a personified being, went to a
Brahmin to seek refuge as it is his imperishable treasure : fer=m ¥ g

FTRITHYST MarE a9 Fafi? m-.38%0

The allegorical style of representation is visible in Brahmanas and
Upanisads too. In the Sat. Br. (1.8), the story of Manu, Sraddhia (1.14.15)
and Ida (VL.3) is allegorical. In the Upanisads, Chandogya (V.1.6-15)
consists of the allegory, wherein, superiority is given to Prapa with whom
various senses quarrel to establish their own supremacy. But finally, the
superiority of Prana over other senses is established. In the Brhadaragyaka
Upanisad (V1.7-14) 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 Paramdtman, we find allegorical description viz. Sat
Caitanyadeva is the king, Cidabhasa Jiva is the boy, Sarskira (ideology)
and Abhydsa (practice) are two thieves, ignorance is bandage tightened on
eyes, Trsna (hankering) is the rope and the jungle is the world.

V. Raghavan®™s recent research have brought out an allegorical drama of
the 10® century entitled Agamadambara or Sanmatanataka by Jayanta
Bhatta, which <can be ~posited to precede Krsnamisra’s
Prabodhacandrodaya of the 11™ century. But western scholar Keith® is of
~ the opinion that it was only in the 11" cenmry when Krsnamisra’s
Prabodhacandrodaya was written for the first timé as a complete
allegorical drama.

In the Bhigavata Purina (IV.25-29), the story of king Purafijana 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. Puraifijana stands for the individual soui. His friend whom he
forgets is the Supreme Soul. His wife Purafijani is Buddhi and s0 on.

FrsfeATaeawit Ty aEa: |
73 fommrad ymafat fhargd: .30

'RV-1.40.3; 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 Santa
Rasa Palys.” i

* A. B. Keith — The Sanskrit Drama, “We cannot say whether Krspamisra’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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Bhag. Purapa XII.11.10-20 discusses the symboiism of the paraphernalia
of Mahavisnu by means of allegory :
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Similarly in Bhag. Purapa (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 Sarnsdra is
explained in the Bhag. Purana (V.14.1-41). Similarly Bhag. Purina
(X.89.57)! mentions Sr1 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. )

Bhiasa (c. 200 B.C.) in his Dﬁtavﬁkyam’also uses allegory for the external
paraphernalia of God Krsna :

*m:mwﬁﬁ{mﬁmaummm@m‘ﬁwm
qfaq 1g0.¢R 401 ‘
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Similar allegorical description of Cakra (disc), Gada (mace), Dhanusya
(bow), Sankha (conch), Camara (Chowrie), Khadga (sword) etc. is also
found in the Krspopanisad. ’

Ty g yarn e S |
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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.

T | FHfoH WETCad A e vl |
o Wy AT | ICH: AT IFoNaeg-30

- The actual occasion for the killing of all the foes (of the Paramatman),
that alone take shape as his mace. The M4yZ investing the Atman of the
Lord, becomes the bow known as the Sarniga. The seasons such as Autumn
and others, becoming the nourishing food (on which he feeds).

q: ug: W faee st aft: IFoNIFEg- 6%,

The conch known as Paficajanya, born of the ocean of milk and next of
kin to Laksmi, with a blast resembling thunder, that is Visnu Himself.

SIE=AE e A aHEfRE: |
T S : TSI AU NFIIFHg-30 1

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 Mahe$vara (Rudra), his sword.

HYgieTEe: S Teafars i | |
% ug ¥ WfafE fog = vty ppwiafieg-:20
Ka$yapa (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
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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 Turiya), (in the Sahasrira) over the crest of
all beings (which all Yogins attain). '

Just as found in RV (VIII.104.22) and Sukla Yajurveda (XXXI1V.6), we
also find allegory in the form of personification of virtues like Sama,
Satya, Daya etc. in the Krspopanisad : o i R | WT{’?@E’I GH: |
283791l Tranquillity incarnated as Sudama3, the comrade of Krsna. Upright

conduct took shape as Akrira and self-control assumed the form of
Uddhava : <31 9T qfguil wmar v 19 3 iruad

Compassion became Rohini, the reputed mother of Balardma and the
earth-goddess became Satyabhiamad, the consort of Krsna.

True devotion to the Lord is incarnated as Brnda. Commentator Upanisad

Brahma Yogin coments : WG 6a F-Ie &A1 o Wafashe aaid | WEaisw

Prammesmfew — wiekfaldu  wedww:  Adifa gwnieEt qis:

AAfrFISTEel wald | FrEmaEied d aasiad 1 PEfiee | Brda

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 :

=1 Afte: frar qiE: wea=ggHiEt

aorE B e 9 @ g :
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Gokula is eulogised as becoming the forest Vaikuntha wherein the sages
assumed the shape of reputed trees : NFS ITAPUS ATTHRAA @ FHI: IR
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Similarly vices like Lobha, Krodha, Dvesa, Matsara, Darpa etc. are also

personified in the Krspopanisad : SIWHIHIGAT IeaT: Hicrahroes [ Eaiepa: 13379 1

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 : JUTHU HETEH: Wics: Hd ¥ Huld:

1345HEl

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 Karsa.

BYMTABISE Aeqd B 974: 1
T4 : FaeaATdrS! &l & G g6 1%l

Hatred became the gladiator Cantira, while spite became the boxer, Jaya.
Rashness became the horse Kuvalayapida 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.' i ‘

Krsna is eulogised as Brahman in the Krspopanisad (12) — 'i:'mﬁ qala.
A |, Bhﬁgvata Purana (1.3.28) and BG (XI1.43; XVIIL.75,78) etc.
Bhagvata Purana (1.3.28) states : Td=iWhosT: TH: FOR AN @I |

Krsnopanisad eulogises Krsna as the Supreme Being :

- WEd gad a5, disadtl wEes | -
@ g HSGR : T ol

He, who is ever engaged in diverting himself in the company of the cow-
herds, cow-herdesses and the gods in the forest of Vrnddvana 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-dipa 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

! Aggarwal Usha — Philosophical Approach to Sanskrit Allegorical Dramas, Introduction
page V
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protector of righteousness :

oyl Sy AusEe d9a: |
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This description of God Krsna is similar to the description of boyhood
pranks of Sr1 Krsna in the Bha. Purana :

e A, FRIGETE HIudSaerd:
WY w@iswg &Y 79 wfeqd wadt: 1
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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 St Krsna is the absolute person, the Eternal Truth, in the
transcendental realm of Goloka and all manifested beings are expressions’
of His Sakti {(potency). The Gopikds are eternally persent with Him, in
Goloka as His Parikaras Par§adads (associates and attendants). They are
the embodiment of His essential potency (Hladini faktx)and 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 Saktis 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 spiritnal gospel, which
came to be known as the Bhagavata Dharma, and is chiefly expounded in
the BG and the Bhagavata Purina. According to Swami Tapasyananda’' :
“It was to the credit of S1T 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 I§vara who could be communed with through love and service

! Swami Tapasyinanda — Srimad Bhagavata, vol. I1I, Introduction, page 3.



and who responded to the prayers and the deepest yearings of man.”
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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 :
gotar w1 g1 wdyfeed yafga:
T3 AT Fell TUETE AT TEHEH N2

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 :

raf<r qaerior a&f= fasyur s |
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ST Krsna is also glorified as Supreme Reality in the Bhagavata Purana' :

LYY Y6 JUHEad 9 |
Fadvif & wraEdT S El: 120.33.391

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 Devakiputré Krsna as the disciple of
Ghorangirasa, 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 70 century, before the Christian Era, if not earlier still’,

' Bhagavata Purapa-X1.16.9-12; X.87.2,3; 11.5.35-37; 11.6.17,21,31,38,39; 11.7.41-53
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speaks of ‘Visudevakas’, 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.

ANNAPURNA UPANISAD

The etymology of the word Annapirna given in Sabdakalpadruma' is : 37/
qul FEg1: QT oG-aTigeard WA : | SWArTAaadia9s: | Annaplrna is the
spouse of Vi§ve§vara and the ruler of this universe. She is the provider of
food to this world, so she is called Annaptirna. She is the Mahalaksmi
with smiling face (@YU faemesTalt Traa @R ST | SAOTUTEg-2.] ). She
is prayed with a mantra of 27 syllables to bestow food on ths worshipper.
The deity preached the Brahmavidya (the doctrine of absolute monism) to
the father of Rbhu, according to the Annaptirna Upanisad :

A fa Fafueied ad: |
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There are a number of Annapurna stotras and Annapiirna kavaca out of
these, the stotras of Saﬁkarﬁcﬁrya and H. H. Shri Tembe Swami Maharaj
of Garudeshwar are published and popular.

§ar’1kar5c5rya eulogizes her to obtain Siddhi (success), Jiiana (knowledge)
and Vairagya (dispassion) and requests for Bhiksa (alms) and addresses
Annapurna as Parvati and Mahe$vari :

frear<st ausTEH ded s
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H. H. TembeSwami glorifies her and asks for Knowledge for the form of
alms :

AT 7 Sharvsradey afe wifaad |
g aAfaE fea feamda newn

' $abdakalpadrum vol. I, page 58-60
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In the Annapiirnopanisad also, Goddess Annapiirna is addressed as Parvati

by Rbhu when she was requested by him to be always present in his heart: '

wa fremetaat waw R |
arreaed wAf R wrgsfag v 62.220

In the last (11™) verse of Sri S'ar'zkarﬁcﬁrya’s Stotra, Annaplirpa 1s
requested to shower her grace by giving Bhiksa to her devotees :

Y | QU IgITvEs |
Traafagad fiad <f THsw d s

The whole stotra consists of common last Pada : fasi 3% o=
AraEqui A I She is also referred to as ‘afTIHl’, “Feiasl’ in this

stotra, just like we find it in Annaplirnopanisad, where she is described as

having smiling face : THIHTTHETSI |
In the text of Tantra, also we find reference to Annapiirpa :
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Annapirnopanisad, a minor Upanisad of Vedinta category, comprises of
variety of topics in five Adhyayas (chapters), like the means of attaining
the Brahma-vidya, practice of Annaplirna mantra, the removal of five
kinds of delusion (Bhrama) mqmry into the nature of Atman and its
identity with Brahman? , Samadhi® , description of attachment as the cause
of bondage", the four states viz. Jagrat (waking), Svapna (dream), Susupti
(dreamless sleep) and Turiya’. The state of Jivanmukti and Videhamukti
(the Turiyatita state), description of Final Beatitude and its attainment
through knowledge of the seven stages and characteristics of a Jivanmukta
and a Videhamuktae,. control of mind and the senses’, the attainment of the
knowledge of Brahman® etc.

The Annapiirnopanisad commences with the dialogue between sage

Nidagha and Rbhu, wherein the former inquiries about the truth of the

! Vide Chapter VIII Epistemological Data for details

? Vide Chapter VIII Ontological Data for details

3 Vide Chapter 1V-Concept of Yoga in Philosophical Data for details
* Vide Chapter VIII Concept of Moksa for details

® Vide Chapter IV - Philosophical Data for details

8 Vide Chapter IV-B (vi) Concept of Moksa for details

7 Vide Chapter VII-(v) Psychological Data for details

¥ Vide Chapter IV-B (ii) Ontological Data for details
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Atman and the attainment of Final Beatitude. Sage Rbhu ‘nstructs him the
path of becoming a Jivanmukta and tells him about the 27 syllabled
mantra' of Goddess Annapiirna, 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 Turiya-state as Jivanmukti and the Turlyatita-state as Videhamukti.

Giving the characteristics of a Jivanmukta person, Rbhu declares the state
of Final Beatitude. He shows the manner in which a Jivanmukta 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 cbliteration
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 :

FEETE IR fe I FAY sit: |
JrafFAT T 0 7 AEETEATEI: W .9C )

q &ion a9 grafad arad wrefd |
Jrad dxafaard araf=aaad: $d: 18R i

1= g 7 aEaEagTy |
JIE qIYATTRIAAEAETTH: $d: |
T aIE TR IEErENgd: 1ol
In the final chapter (V™), the author of the Annapiirnopanisad states rules

relating to : (1) the giving up of attachment for the attainment of
Jivanmukti; (2) the direct vision of the Atman for the complete dissolution

' Refer to the Concept of Yoga
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of the mind etc. and (3) Sahaja-Pranayama, for the e-adication 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 Sankhya 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 Séstras, meditation etc.

Rbhu asserts the attainment of liberation through the knowledge of the
seven stages' viz. Subhecchi, Vicarana, Tanumanasi, Sattvapatti,
Asamsakti, Padarthabhavani and Turya specified in the text of Yoga-
vasista (I11.118.5,6,7-ab) :

A st Y91 IS |
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Sage Vasistha in the Utpatti - Prakarana of Yoga-Vasistha 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 asarhsakti 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 Jivanmukta, sage Rbhu states that
there is no misery for the Jivanmukta 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.

! Seven states : Vairagya, Vicirapa, Sangabhavana, Visani-vilaya, Suddha-samvid-ananda,
Asamvedana and Turiyitita, according to Annapiirnopanisad.
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Annapiirnopanisad IV.86 and 88 are also quoted by Vidyaranya muni (14"
century) in his Jivanmuktiviveka (III). Similarly we find verbatim verses
in the Laghu-Yoga-Visistha of Gauda Abhinanda (c. 9th Cent. A.D.) and
Annapurpa Upa. For eg. Laghu-Yoga-Vasistha XXVIII-32, 64, 121, 122,
123 and XIII-117 (q,b) are found verbatim in Annapiirpa Upa. IV - 24, 41,
86, 87, 88 and V-81 (a,b) respectively. :

CONCLUSION :

Thus, from the contents of the Annapurpopanisad, it can be observed that
the Upanisad comprises of the details pertaining to Vedanta more than the
deity Annapurpa. We hardly find any glorification of the deity in the later
Adhyayas (chaptérs) 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 one', six’ eight’, twelve®, sixteen’ and thirty two® 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 ‘lFFrRL el AT
A4 YHifda: | 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 Dattitreya as the
dispeller of great fears (WBIWA), anguish, ailments, penury (poverty) and
the bestower of highest knowledge (WRTHTYR), fruits of all desires of the
devotee (UIHMEHYS:), all kinds of powers (Ussfayfag:), prosperity,

good health etc.
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‘In the Atharvaveda also we find Mantras for obtaining good health', long
life?, peace® and prosperity*.

forarafE weuH wer SEEia | 9eAm weitd wfdid Misd guerse )
o7 9 § 35 A 2 e, 199945, R

Moreover, we also find Dattatreya prayed for attracting all kinds of
accomplishments (arearEs or), for subjugation (?TW), for Antagonising
(fagwvr), for driving away the enemies (3HT1&), for paralysing (&™), for
killing (ARWM), for nourishing (39U, for counteracting the malignant

influences of Grahas (evil-spirits), for curing all ailments etc. Similar
_such Mantras for subjugation’®, destroying all killing the enemies®, getting
rid of curse7, protection against the enemiess, warding off diseases’,
pain'®, sins'! etc. are found in the Atharvaveda. For e.g.:

3% Q0 AT |
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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. Vﬁsudevﬁnahdaji, which shows that the latter has
borrowed from the Dattatreya Upanisad. For e.g. the first Khanda of
Dattatreya Upanisad is similar to Dattapurana [II1.1.16,17,18(a,b),26-49];
the second Khanda is similar to Dattapurana (II1.1.50-58) and the third
Khanda is similar to the Dattapurapa (III.1.59-68). Similarly we find the
verses of éﬁnglilyopaniéad quoted in Hathayogapradipika of Svatmarama
(c. 14™ century) and Dattapurina of H. H. Visudevanandaji (1854-1914

' AV-XIX.44

2 AV-1.30,35; 11.4,9,13,28,29; 1L 11; V.28,30; XIX.61,63,64,67

Y AV-IIL21; X1X.9,10,11

4 AV-V1.78,142; XVII.1

S AV-1.16; 111.1,2; XI1.4 i

§ AV-1.19,21,28; I1.12,18-24,27; I11.6,27; 1V.3,40; V.8,29; VI1.6,15,34,66,67,103,104,134;
VIL9,13,32,35,98,100,101,113,115,117-119, 122 VIIL3,4,8; X1.11,12

T AV-VL.37

¥ AV-XIX.17,18,27 )

? AV-1.2,23-25; IV.13; V.15,22; V1.44; XIL.12

0 AV-XVI.1-9; IIL.9

" AV-1V.24-29,33; VI1.30,113; VIL.43,120; XI.8
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AD). For e.g. §§ndilyopanisad-l.35—40,42,43,46,50—52 and III.1-4 are
found in - Dattapurana-1.8.27,32,34,35,37,40-42 and  1I1.1.22-25
respectively. Hathayogapradipika-IV.55,57,58,60,62 and also Dattapurana
1.8.29,31,32 are based on S'ﬁx;dilya Upanisad 1.36-40.

The Dattatreya and Bhag. Pu.(II-7.4) Upanisad mentions Dattatreya as the
son of Atri and Anasiiya. The Bhagavata Purana (I1.7.4) aiso refers to the
birth of this God. H. H. Vasudevanandasarasvatijl has similarly spécified
the divine birth of God Dattatreya. For e.g. :

®fy: Wisdigday wen ad asd &
forso: gaferns @ A g feamdiq iffweE -3.3¢1

Tl 7T dsgitdle qa: Al S WARTas 995 |
gafy smen: gfewgd: e vaEaseiadd: ifiwa’- R0

TEISE A5TF § T W aW=Ad NSAUOr-..%3 0%

The detaiied story regarding Dattatreya’s birth is found in puranas’ 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-mébétmya of
H. H. Vasudevanandaji (1854-1914 AD) and Guru-Iilamrta (three parts)'
by H. H. Ranga Avadhu*ajx (1898 1968 AD) etc.

The reference to the name of Dattatreya is found in the minor
Upanisads like Dattatreya, Jabala, Sandilya, Naradaparivrajaka,
Yajfiavalkya, etc. In the beginning of Dattatreya Upanisad, there is
a dialogue between Lord Brahma and Nariyapa : ¥cI&3 I&0 T0aw

TeramTSY 5 A ) (€ wrafier . . . 1 Sandilya Upanisad in its third -
chapter gives an explanation of the term Daitatreya as one of the
four epithets of the Absolute — the other three being Parambrahma,

Atma and Mahe§vara. It refers to the penance of Atri who was -

mmmwﬁm@mmm(m)mmaw &3,
YR A NG, FRARE, 1.9.55En 9a1 7, omiad

mmmﬁm(mm)mwwmm@m

YR, OR, Y8R

aﬂmmﬁzﬁmsﬁm mwaﬁmqamﬁwmﬁw,aﬁm 3oy

e, 007

* Dattapurana-11.4.21,45
5 Brhannarada, Harivaméa, Bhavisya purdna 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 Anasliyd : TETELE
TIEIHAES AT QB Fraar siad aaeda ol TS It -
TANSHIAEN AT ST 3 |

Sapdilya and Dattiatreya Upanisads refer to various epithets of Dattatreya
as

TaRd faa wfrsEie g

ATHAERG qauayd ey rmitesd 39.-3.21

TUET B F FHAAMKIES |

iR 77 T iw IFErR 1STRE 39.-2.0

There are several epithets of Dattatreya in the S'éndilya and Dattatreya
Upanisads like Atriputra, Anasliydnandavardhana etc. H. H.
Vasudevanandaji states in his Sri Dattatreya Kavacam : ¥4 uiq et

Asqgargad: EeRii-2 i

Different aspects of his personality are portrayed through his epithets viz.
Avadhiita, Digambara Mahayogi, Bala, Unmatta-anandadayaka, Muni,
Pisaca, Cirafijivi etc. He is also known as Smaranamatrasantustah
Yogijanapriyam, Siddhasevita, Sadhyakarsana, Purninandaikavigraham,
Satyanandacidatmakam, Vi§varlipadharam, Jiianasagara, Jiianayoganidhi,
Atmamayarata, Bhaktinukampina, Saksi in the works of H. H.
'Visudevanandaji and H. H. Ranga Avadhitaji, viz.

sfiarerwears g gRse: wyfaar: igmet-2.qu
wears SRR R |
FradroifsT I FEd THaEe: ITagUI-2.3.910

BT ArareErasie: Tswaghe: i

3 WEl AT WSS acarTd: ISTIRI- .6 % |

B FsEERsIHtel gared safawEed: |

ST AT Y S Seryapfaefaeds wHaasr 1guquor-2.8.410
TSI R Y U A 1 AfteE e e - 2o AN

We find these epithets of God Dattatreya in the Dattapranati’, composed
by H. H. Ranga Avadhiita Maharaja viz.

' Rangahrdayam-page 55,56; Dattapranati-verses, 9,10,1 1,12,16 etc.; Dattastavanam-4
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e wyfaug Fas
AW TE: |
FISTEUHEY gt 9g
TuEd § &f g guarst®™ neg

TET SIFERISFITITHEmaY
| w51 A TEF AR |
3 < wragaTai fevash
TaEd d gie 90 JordaIstea agon

The meaning of the word Avadhiita is given in Avadhiitopanisad :

FAFCATEL AT G AT FIE-HAT |

TN SRIERayd gardd 1l

Ao fregmsmauTeae foud: 9 |

sifaeriopdt AnTt SEyd: ¥ FAd 1eEYAgiTg-

Avadhiita is one who is beyond all Varpas and Asramas, a yogi deeply
centred in the self. Si7 ‘Harza in bis MNaisadhiyacaritam (11.194) praises
Avadhiita Datta as “Adhvagamaye dhvanisarantant”.

The physical description of Dattatreya is deplcted in the Sand:]ya
Upanisad I11.2 :

g ety wersee forg |
IYACHINE THEFIS G 1vfvese 39.~ 30

Similar depiction is found in Jabaladarsanopanisad (1.1). H. H. Ranga
Avadhiitaji in his Dattasodasivatira Stotram (7) refers to the 16"
incarnation of Dattatreya as Syamakamalalocanam, Akaradi-datta-
astottarasata-namavali (88) refers to Dattatreya as Bhasmoddhiilitiriga and
Sri-datta-stotram (3) refers to Datta as Jatdjotadharam. Dattatreya is
mentioned as the deity who wards of fear and relieves one from his mortal

Sarfisara : WETIAMER, waa-9H=T . He is also known as : Welw: &9,
RIS, GdHHARHTS and Fhofasfag: . We find his several attributes in
-work pertaining to this deity, viz. '
AR SR When vafw 3 fanafar s waf= )
ST9EG, @1 YT g Ay g IS g iaia-Brad-g.o
4t 3= yroard weAfa Fafises . . . drgmmteiied . .
EarE- -2
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We find the name of Dattatreya with many Upanisadic personalit'es
- highly respected as Paramahamsas like Svetaketu, Rbhu, Jadabharata and
Aruni in the minor Upanisads like J3bala, Nairadaparivrijaka,
Yajiiavalkya, Bhiksuka, Avadhiita and Jabiladarsanopanisad. Moreover in
the Upanisads, in the dialogoues, the name of Dattatreya is further
connected with Nardyana, Brahmid, Atharva, Yijfiavalkya, Narada,
Samkrti, Sandilya, Atri etc.

Dattatreya as Guru :

Dattatreya is mentioned as Visvagurn in Sipdilya Upanisad 111.3. The
concept of Guru is frequently explained in different Sanskrit texts. Sr7
Gurugita, a part of Uttarakhapda of Skandapurapa defines Guru as :

NHRETIHRY THEAS I244 |
FAFTTIS a& TRA T WID: 130
me&#m{

acag SR I 9@ st @ 79: ppEitar-gel

The significance of the term Guru is also pointed in Gurugita 10, 24 and
46. Sri Vasudevanandasarasvati in his works :

TR Fafes: v 1%: TR RS |
IHR Frsoearwiaaren 1 wya: iHArEiRa-is

- EeRfEieE e wem: |
e HeTal gEdAiag IFAq ESEE I REY

God Dattatreya, being an immortal Guru is perennially present in the
divine personalities of His superb personages as well as disciples like Sr1
pada- $rivallabha (1320-1350 AD), Nrsirhhasarasvati (1378-1458 AD),
Mainikaprabhu (1817-1865 AD), Swami Samarth of Akkalkot ( -1878
AD), Janardanasvami (1504-1575 AD), Vasudevananda Sarasvati (1854-
1914 AD), Sri Panta Mahardja - Balakundarikar (1855-1905 AD),
Yogananda Sarasvati alias Ganda Maharaja (1869-1938 AD), Gulavani
Maharaja (1886-1974 AD), Nand Maharzja Taranekara (1896-1993 AD),
Ranga Avadhiita (1898-1968 AD), Datta-Mahiaraja Kavishwar (1910-1999
AD) etc. '

-~

Conclusion :

Thus, Dattétréya Upanisad, unlike other Upanisads, contains only the
Mantras comprising of Bija, Kilaka, Sakti etc. Several epithets of
Dattitreya are found in the Dattitreya and Sapdilya Upanisads, viz.
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Avadhiita, Digambara, Smaranamitrasantustah, etc. which are already
discussed, highlighting the importance of the personality of Dattdtreya
and his superb capacity as a Guru. He is Guru residing in the hearts of his
ardent disciples. It is observed from the works' of the Sages like of H. H.
Viasudevanandaji that God Dattatreya in his various incarnations has
uplifted several downtrodden people, irrespective of their castes.” and
creed. “The only purpose of His birth on the earth is to dispel distress and
miseries and guard the noble people”, states Uma Deshpande®. |

Dattatreya is also known for imparting knowledge as his epithets rightly
point out, Jidnasagara, Jiianayoganidhi, Mahayogi, Mahajfianaprada etc.
He is ascribed with works like Avadhiita 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, Vispu and Mahe§a are collectively known as
Dattdtreya. The popularity of this deity today is evinced from the number
of works written on him. For e.g. Works of H. H. Visudevanandaji viz.
Dattapurapam, Dattacampti, Dvisdahasri Gurucaritam, Trisatikivyam etc.;
works of H. H. Ranga Avadhttaji, viz. Rargahrdayam,
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.

! TRl - STETE-RY, W], B, %, 29, R . . .
23 urq fayard 39 Feqaeeid | AgRmHAaTd qRiA ed Fa iffarest- o

3 Deshpande Uma — The Glimpses of Indological Heritage, page 132



