: CHAPTER — VIII
PARATIVE STUDY E

MINOR UPANISADS WITH THE PRASTHANATRAYI

AND SOME WORKS OF SRI SANKARACARYA

This chapter comprises of the comparative study of some philosophical
concepts found in the minor Upanisads of AV undertaken for study with
the Prasth@natrayl i.e. the major Upanisads, Bhagavadgita and the
Brahinasiitras and also some of the prominent works of $ri Sankardcarya
like Vivekactidamani, Bhasya literature of §ar‘xkar§cﬁrya etc.

It is divided into topics like the .Cosmological, Ontological,
Epistemological Data and Concept of Moksa.

COSMOLOGICAL DATA

Cosmology is the scientific study of the universe and its origin and
development.! Here I deal with cosmological references found in the
Minor Upanisads of AV undertaken for study in the light of references
found earlier in the texts like RV, AV, Briahmanas, Jragyakas'and Major
Upanisads. We find such references in the Minor Upanisads like Kaivalya
(15), Atharvasiras (1,5,6), Atharvasikha (2), Atma (26), Ksurika (lcd,
2ab), Sandilya (111.1) and Parabrahma.

There is an inquiry in the Atmopanisad (26) as to how and from where is
the origin of the Brahman (Supreme Soul) : ¥ A ATIZE: Td IKA: |
| HIHT-I&AN || While the Supreme Reality is mentioned to be produced on
his own in the Ksurikopanisad : Agaeanfafed a4 f& wayan 135

In RV-X.72, it is declared that deities as a class were generated by Aditi,
the daughter of Daksa. In this process of generation the deities came into
being from Brahman, who appeared as an unreal entity as it was bereft of
name and form. The deities on the other hand are endowed with distinct
name and form (Taitt. Upa.-11.7 : ST981 3qHY ETTdr ] 9gsaq 1).

According to the Atharvasiras Upanisad, the whole creation is generated
from that Supreme one who was the One in the beginning, exists and is
going to be. He entered different directions and the creation proceeds :

Asdl] Aedw: ywrndiEai® = gfsnfy w g s sl iy
-WsauR-R grfawd el ==k wifaw s frenfel . L L s RRg- L T

! Oﬁford Advanced Dictionary, page 262
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TR A R agfed 7 g A9 74 a5 | SeRuREHHl S ¥ gaenaiald
Ydx 1€ 0 Similarly Atharvasiras (5) glorifies the Supreme Reality as the -
root source of this universe, residing in every individual being and

protects the self created universe : T8I & 4 Wfaw 7 wai: qaf gsma: w3
2 | W UE S Y S yeresHaii wddE: | @ v A e o
3 gaiArETea SO | Torgseiasla aeaase ag=g faar yenf e
4 A Aifmfafasd® 39 gafa fa=fa gy

Rgveda contains the earliest account of the cosmogonical speculations
which took concrete shape in the mind of the Vedic Seers. There are about
ten cosmogonic hymns in the Rgveda, which abound in profound
philosophical significance. Dr. A. A. Macdonell' opines “These
cosmogonical hymns are blended with mythological and theological
.speculations” : '

Toua] a9 59 99w e |
A AT Igarfaefd 17BTag-20.30.0%1

In RV there are several hymns about the creation of the world in the X*
Manpdala (X.72; X.81,82; X.90; X.121 and X.129;. .

The creation of the world is sometimes traced to an original material as it
were. In the Purusa-sikta (RV-X.90), we find that the gods are the agents
of creation, while the material out of which the world is made is the body
~ of the great Purusa. The act of creation is treated as a sacrifice in which .
Purusa is the victim, “Purusa is all this world, what has been and shall
be.” (RV-X.90.2). In this hymn the Supreme Reality becomes the active
Purusa, for it is said : “From the Purusa Virat, was born and from Virat
again Purusa.” Purusa is thus the begetter as well as the begotten. He is
the absolute as well as the self-conscious 1.”2 Here, it is declared that “all
this: Universe is (in reality) the Purusa alone-(both) what has been and
what will ‘come into existence in future! This hymn postulates the
Sup"reme. Creator as a Purusa (called Adipurusa by Siyana) with a
thousand heads, eyes, and feet. It asserts that all this that has come into
beinfg and that is yet to come is Purusa. “This hymn was probably
composed at a time when it appears there w‘as a firm belief (as in Sat. Br.-
V.24.7; VL1.1.3 and Taitt. S.-VIL.4.2.1) that nothing great can be
accomplished without Yajfia or Tapas”, states P. V. Kane.? The hymn then

! Macdonell A. A. — A History of Sanskrit Literature, page 131
2 Radhakrishnan S. — Indian Philosophy, page 105
3 Kane P. V — History of Dharmasastra, vol. V-part II, page 1489.
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proceeds to state that from that primeval Yajda all animals (horses, cows
etc.) the four Varpas, the Sun, the Moon, Agni, Indra, the Veda, Heaven
and Earth were produced. ’

Though the RV is full of the deeds of and prayers to individual gods (such
as Agni, Indra, Mitra, Varupa, Soma), the RV contains several hymns to
propound that the original principle is one, that it creates the world out of

itself, enters into it and inspires it. In RV (1.164.46), the sage says ‘the

wise speak of the one existing (principle) under various names, they call it

Agni, Yama, Mitari§van (wind-god).” There are similar such rc3s in the

RV. For e.g. RV-VIIL.58.2 (a rca from Valakhilya hymns), states that ‘the

one fire is kindled in many places. The one Sun appears in the whole

world, the one dawn shlnes over all thls world and the one (pr1n01ple,

spirit) became all this.’

In RV-I1.1.3-7, Agni is identified with Indra, Visnu, Brahmi, Varuna,
Mitra, Aryaman, Tvastr, Rudra, Dravinodas, Savitr and Bhaga. All these
reas establish that ultimately all plurality is only a play of words, as stated
in Chan. Upa.-V1.1.4 — SrEreor Tl maae |

RV X.121 declares that in the beginning Hiranyagarbha (the Golden Egg)
“was born ; feRvamsf . yaadanl yawa S : gfale SElq 17208322 1 This
- hymn identifies hitn with Prajapati and declare that waters were produced
- by Him, who was Prajapati dimself. ‘

We also find cosmological speculation in the ten Rks (X.121) addressed to
the Hiranyagarbha. He is conferred upon as the Supreme Spirit and is so
called because He remains in a golden egg as an embryo. He also bears
the distinctive appellation of S#tratma — when the Supreme Spirit, as the
director of the nescience (M3ya), became desirous of creating the cosmic
order, this Hirapyagarbha ultimately took its birth from Him. The five
gross elements along with other differentiating adjuncts (Upadhis) of
Hiranyagarbha spring forth from the Supreme Spirit. Due to His adjuncts,
He is responsible for origination. According to TS (V.5.1-2) and Sat. Br.
(V1.2.2.5), He is identified with Prajapati, because the former resembles
the latter.' From His birth, He is regarded the absolute Lord of the entire
universe, as He upholds the Earth, Heaven and firmament (RV-X.121.9a;

MS-L.13): @1 =t fEsirsifar a: ﬁmﬁm%wwﬁmtw
| 20.23%.3(3)

1 yorrafad R SR sTereardshl R 4.4 8.0 of. TR R (e A-6.R.3-5 1
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In the AV XIX.6, also ther:: are sixteen verses of which the first fifteen
correspond with the first fifteen verses of Purusa-siikta, but their order is
different and some of the words are also slightly changed. The Vi Sam.
has all the sixteen verses of the Purusa-silkta but it contains five more
verses and a prose passage at the end.

The RV and Upanisads appear to postulate the first doctrine to which the
Absolute énters into it when it creates the universe (7astt. Upa.-11.6 —
qeqyl 9391, Wiawd | Chan. Upa.-V1.2.1; V1.3.2; Br. Upa.-1.4.10). they also

speak of God as ruling the Universe (Anfaryamin) as in Br. Upa. (II1.7);
Kaus. Upa. (111.8).

This Being has twice been reterred to in the Svet. Upanisad (1114 and
IV.12). This Being is not referred to in any of the earlier Upanisads.
These verses from Svet. Upanisad clearly show how from the Supreme
eminence as seen RV (X.121), }Erapyagarbba has been brought to the
Ievel of one of the created beings. ‘

In this hymn (RV-X.121), there is an account of the creation of the world
by an omnipotent God out of pre-existent matter. Hiranyagarbha arose in
the beginning from the great water which pervaded the universe. He
evolved the beautiful world from the shapeless chaos which was all that
existed (cf. Manu-1.5-8; Mait. Upa.-V.2). By His will, He deposited a seed
which became the golden germ in which He Himself was born as the
Brahmia or the Creator God. “I am Hirapyagarbha, the Supreme Spirit
Himself become manifested in the form of Hiranyagarbha’ (Manu-V.9).
Thus the two eternally co-existent substances seem to be the evolution of
the one ultimate substratum. This is exactly the theory of the Nisadiya
hymn. We find in this hymn a representation of the most advanced theory
~of creation. First of all there was no existent or non-existent. Here in the
hymn of Prajapati, the lord of offspring, assumes the name of
Hirapyagarbha, ‘the golden germ, and in the AV and later literature
Hz}'agyagarbba Himself becomes a Supreme Deity. In the AV (IV.2.8) he
appears as the embryo, which is produced in the waters at the beginning
of creation. In RV (X.121), Prajapati is praised as the creator and
preserver of the world and as the God — %} 2/ wfawr 1499 1 It means
there is nothing in all the plurality of the Gods and that alone the one and
only God, the Creator Prajapati, deserves honour. Finally this expression
is found in RV (X.129). It begins with the description of the time before
creation. The poet imagines the state before the creation as “darkness
shrouded in darkness”, far and wide nothing but an impenetrable flood,
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until “hrough the power of the Tapas' “The one” arose.

The main purpose of the hymn (X.72) is to describe the birth of the
Adityas. The RV X.72.2 states : SeIoreqfaal § FAIX gaieaq | aarn ¢F
AsEA: YEEd | In RV X.72.4-5,8, it is said that Daksa was born from
Aditi and Aditi from ‘Daksa, that the gods were born after her (Aditi) and
that from Aditi eight sons were born. The two hymns X.81 and 82 refer to
Visvakarman who fashioned the worlds. X.81-2 and 4 ask questions
regarding the creation of the world. ' '

The AV (X.7.10) also we find it stated that all forms of the universe were
comprehended within the god Skambha. The AV X.7,8 puts forward
Skambha (support or pillar) as the base and is identified with Prajapati,

the creator and supporter of all worlds and as having all the thirty three '

gods in Himself. In RV IX.86.46, Soma made for sacrifice as spoken of as
Skambha. AV X.8 is the description of Jyestha Brahma i.e. the highest or
oldest Brahma, who governs all, whether produced o to be produced, to’
whom - alone heaven pertains. These two, heaven and earth, are and
supported by Skambha; all this that has Atman, that breathes and blinks is

Skambha.

- The Sat: Br. in many places speaks of creation. .S’at. Br. (VI.1.1) starts by
saying that “In ‘the beginning there was here the non-existent. Then
. Prajapati desired to be many. He toiled and practised Zapas, and being
tired, he created first of all the Brahman, the three Vedas and so on. Sat.
Br. X1.1.6.1 states that in the beginning there was only water. The waters
wanting progeny toiled and practiced austerities.” As a result a golden egg
‘was produced, which floated for about a year. Then Prajapati was born
’breakmg‘ open the egg. He created the Gods by (the breath of) his mouth.
He ‘created Agni, Soma etc. The same story of Hirapyagarbha — golden

egg — is found in Chan. Upa.-111.19.1-2 and Manusmyti (1.5.19).

We.also. find such accounts of Sat and Asat in the 7airt. Br. 11.2.3,9;
11.6.2.3; 11.8.8.9-10 etc. The Kaus. Br. XXVIIL.1 states, Prajapati created
Yajfia, the gods worshipped by means of Yajiia, when it was created, they

obtained the desired objects : goufad Auwferwd RILIE A, !ﬁ oM.

23.21 In VI 1, it is stated Prajapati desirous of progeny, practised Tapas.

Brhad.-1.4.1-6, also advocates the view that in the beginning this (world)

! ¢Tapas’ may be here have its original meaning of ‘heat’ or ‘creative heat’ or it may mean the
‘fervor’ of austerity. Deussen thinks both meanings may be implied.
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was only the self, in the shape of a person (Purusa) etc. Taitt.-II-1' states
that the creation of Ether, Air, Light, Water, Earth, Herbs, Food, Person is
successively from Brahman, the intelligent. The unborn, the one, the
eternal breaks forth into a self-conscious Brahma with matter, darkness,
non-being, zero, chaos opposed to it. Desire is the essential feature of this
self-conscious Prrusa. The last phrase, “Ko Veda? (who knows?)”, brings
out the mystery of creation which has led later thinkers to call it Maya.

In other words : He is both a transcendental and an immanent underlying
principle abiding in and transcending over the entire universe and zll the
beings are one-fourth of Him. As it is stated in BG : fogwase€ €

FeaREHIAA T S 120.%31

It is stated in the Sapdilya Upanisad (I1L1) : tnat the Supreme Reality
performed or practised severe penance for bringing this umiverse in to

existence : S AFTAAT AU FAAFNISHHI 9E T TR | avshaeTm
TR AR O GRS ¢ ﬁrer‘r HreaafErgsT sl A el é‘q’ﬂﬂﬁr
avrfa&rsm&mm% !

In the TS, Prajﬁpatil is frequently mentioned as creating the gods and
Asuras (IIL.3.7.1), as- creating Yajdas (1.6.9.1), as creating people
(11.1.2.1) and animals (1.5.9.7) and desiring to create Praji and performing
Tapas for that (IIL.1.1.1). TS (V.6.4.2) states that all this in the beginning
was water, a sea and that Prajapati becoming wind floated rapidly on a
lotus leaf. ~

Taitt. Arapyaka states : tﬁ&m 9g: vaﬁifﬁr Y qHsSTd ¥ TRawas
gauysa afig e aq g1 searnfad 1c.5 1

The Taittiriya Brahmana says, ‘Formerly, nothing existed - neither heaven
nor atmosphere nor earth.” Desire is the seed of existence. Prajapati
desires offspring and creates. In the beginning Prajdpati alone existed
here. He thought with Himself — how can I be propagated? He toiled and
practised austerities. He created living beings (Sat. Br.-11.5.1.1-3). The
Cosmological myth in Br.-1.2,% states that through ‘7Tapas’ there spring
forth in succession physical entities like: Water, Earth, Fire — the last
having three forms : the Sun, Fire proper and wind, the last again as
breath giving rise to al the worlds : Heaven, Inter-mundia and so forth.

! The idea of sacrifice as a means to account for creation is found in the Brhad. Upa.

% Belvalkar abd Ranade — Hlstory of Indian philosophy, vol.Il, The Creative Period, page
335.



354

He i.e. the Atnan or Brahman, who is Prajapati performed penance and
uttered Bhiir (earth), Bhuvas (atmosphere) and Svar (sky). This world
form 1is the coarsest body of the Prajapati and may be said to constitute his
cosmic body. The sky is its head, the atmosphere its navel, the earth
stands for its feet, the sun for the eye (V1.6). Then again we are told that
" in the beginning Brahman alone was the limitless one, infinite in all
directions, incomprehensible and unborn. Ether was his body, and from
that ether. He wakes up this world, which is only a mass of thought. It is
brooded over by Him and in Him it disappear (VI.17).

Prasna-1.3 states : 753 @ Qa1 IS HMT d Y9N : ¥ 9STHG | q9&wam 9
fagyearead, T = wv 9 3@ 4 agan v SReafa 1z

. Ait. Upa. (IIL.3) mentions there was Atman alone in the beginning. He
created the world etc. Tait. Upa. (I1.6)) states — The Atman desired to be
many and having practised 7apas, he created all this universe; and then
entered into it. :

We find the questions regarding the origin, sustenance and dissolution of
the universe in the Sandilya (II1.1) and Parabrahma Upanisads :

- gerenutie fad S wY i saufeigEa mfveea-3.q0
et warR ¥ Wufafar waf~ | &9 g L% T (REw
Similar such question is found in RV (X.31.7). |

In the Nasadiya siikta, the creative process appears to start automatically
and in the description of how things stood before creation, we there get
perhaps the earliest germ of creation. The Nasadiya hymn (RV-X.129) is
one of the important hymns from the point of view of Cosmogony : <l 3Tl

A< F 38 TA9q Fd AT $ad 39 fagf¥: 13579%-20.23%.€ I This hymn has
repeatedly emphasized that the genesis of the universe is recondite and
mysterious and is not comprehensible by the human intellect. In this hymn

it has been proclaimed that god has created, sustains and preserves this
creation. He is both the material and efficient cause of it.

In this hymn the first principle or the creator is not given any name but is
simply spoken of as ‘fad-ekanr’, as done in the Upanisads in “TeaAfy’ and
‘CEHAIEAIaH’ (Chan. Upa.-V1.2.1.2). Here it is proclaimed that there was
that one being raised high above all gods, conditions and limitations, that



355

one alone breathed, the opposites-the being and non-being, did not exist.!

Dr. P. V Kane? opines : “The creation hymns refer to a stage when there
was no generally accepted theory about the origin of the world . . . But the
conclusion was that there was only one principle or spirit, though called
by various names. It willed to create the world and created it from Itself.”

The Upanisads depict several accounts of creation the great truth of the
oneness of the world. Brahman is the sole and the whole explanation of
the world, its material and efficient cause (Br.-11.12.20; IV.7; 1.2.14; Tait.
Upa.-111.1; Mund.-1.1.7; IL.1.1). The primary substance of things is
represénted as manifesting itself in the created existence (Chan.-111.39).
The Atman pervades things as the salt which has dissolved in water
pervades the water; from the Atman things spring as the sparks fly oui
from the fire, as threads from the spider, or sound from the flute (Chan.-
VIL21.2; VL2.1; Br-IV.5; Mund.-II). In Chan. (V1.14) we get the
cosmological proof of the existence of the Supreme Being viz. that drawn
from the emergence, sustenance and the future destruction of the world.
The 18" and 19" section of Chan. Upa., contain two cosmological
parables in which an attempt is made to envisage the existence of the
world as it hangs in space, and the emergence of the Sun from primeval
- chaotic non-being.

The Upanisads speak of the Absolute Brahman as the creator, preserver
‘and destroyer of the Bhiltas (beings or elements or both) i.e. the Taitt.

Upa.-TIL1 ~ ¥t 1§17 [ St 39 St Sitai=1 qergor @ o= ag
- fafsrarae | a5 9@ | '

Tait. Upa.-11.1 states : TEHTET TACAIQTHT STHI : HA: | ATHIATER]: | G
1 IR oo fEEt . L L 5 s viaEr

“From this Atman Akasa sprang, from Akasa Vayu, from Vayu Agni,
from Agni waters, from waters the earth, from earth plants, from plants
* food, from food man.” “There is an obvious logical order in the above
sequence”, states Belvalkar and Ranade® (compare BG-III.14,15).

! In many other rcas of the RV, different gods are referred to as creators. God Prajapati is said
to have created Heaven and Earth (IV.56.3). Indra is said to have created the Sun and Usas
(RV-11.12.7) and to have established heaven without any beam to support, supported and
spread the earth (RV-11.15.2). ' .

%2 Kane P. V. — History of Dharma$astra, vol. V, part II, page 1492 .

3 Belvalkar and Ranade — History of Indian Philosophy, vol. II, The Creative Period, page
335. . .
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Chan. Upa.-111.14.1 (99 @feas gerasioniviq - IUTHIa 1) states “All this,

indeed, is Brahma, a man cultivating restraint of the mind, should
meditate on that (world) as springing from, ending in and breathing on

account of that (Brahma). This is the basis of BS-1.2.1 (Hﬁﬁ’lﬁ?@’mﬁ .

The Br. Upa. 1.4.3,4,7 has an original and significant account of creation
where Atman is the sole reality, out of whom the world and progeny has
come into existence.

The Chan. Upa. (VII.10.1) tells us that all the creation i.e. the earth,
midregions, heaven, gods, men, beasts and birds etc. are nothing but
waters in sclid form. The Chan. Upa. (V1.2.3-4 and VI1.3.2-3) states that in
the beginning Sat alone was existent, one without a second. It desired to
be many and created heat (7ejas); from Tejas waters were produced, from
water food. The divinity proposed to enter into these three. Here only .
three elements viz. 7Tejas, water and earth (Anna is produced from plants
which spring from the earth). This is the basis of B.S. (1.4.26 — 3eH%a:
gflord 1) which establishes that Brahman is both Kartr (agent) .and
Karma (object) of creation. Tait. Upa. also speaks of the creation of Akasa
from the Atman, of Vayu from Akasa, of Agnifrom Vayu, of waters from
Agni and of the earth from waters. Here we have five elements instead of
three as in Chan. Upa. The Ait. Upa. (111.3) names the five elements and
calls them Mahabhitini. So do Prasnma (VL4), Svet. Upa. (II.12) and ‘
Katha (Il1.15)where the five Gunas Sabda, Sparsa, Ripa, Rasa and
Gandha each peculiar to the five elements from Akdsa to Prthvi are also
mentioned. '

We find several cosmological references in the Brafimasitras-11.3, where
we get references to the origin of space (1), air (8), fire (10), water (11),
earth (12), mind and intellect (15).

The origin of ihe whole chain of creation is Aksara i.e. the immutable -
' Supreme Being, as stated in the Atharvasiras Upanisad (6) : ST

FO: HHEATTF IAQ | AT & War=e3) SmaaE 451 99 Tsasr Wer
gIT: | SegElhd a9 waly que smdswagean afud ufyd fafr i werE
TRET NI S waf<i | We find the reference that when Rudra sleeps, it |
is'the time of dissolution. Si_rriilar reference is found in BG-VIIIL.18 :
HAHIREA®E : Tl : THTIET |
TATH IHE araeawasTs |
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In the hymn addressed to time (Kila), the seer has declared that time is
identical with the Supreme Spirit (AV-XIX.53; Vis.Pu.-II1.17-25; V and

XXXVIIIL.58).

So the assertion of the Kala-hymn that this universe has originated from
Kaila is equivalent to maintain that it is the manifestation of the Supreme
Divinity. Even in MBh.Santi parva CXXXIX-49-52, we find that the
origination, preservation and the ultimate destruction of this phenomenal
world take place in Kala. The whole cosmic order remains enchained in
its ever revolving wheel which moves on incessantly. Even BG (XI1.32 and
X.33) identifies it with the Supreme who has set out to destroy the whole
creation : '

HIATS T BIFFAH IS BIHAATEL e Tga: |
wasf @ 7 wfesaf= od Asaffuan: gty dum: 19 .-22.3%0

SERIIA: HIH! YTaTe (FAR(E: 19.71.-20.33(F,9)H

All things are enumerated as originating from Kala, thus Brahman, thus
Tapas (asceticism), Prapa (breath of life), and so on (AV-X1X.53,54).

AV-X.2 enixmerates one after the other, ali the limbs of man and asked
who has created them? AV-XI.8 describes the origin”of man through the
contact of psychic and physical factors; vwhich are dependent upon

Brahman. Thus Brahman is the first cause of existence (AV-XL.8). In AV- o

XII.1 Mother Earth is extolled as the creator, supporter and preserver of
everything earthly. _

In Mupdaka-1.1.7-8, the creation starts with the Immutable, which,
through fervour, produces Anna, food or the material constituent of the
universe. From Anna proceeds breath or energy, from breath mind and the
whole psychical world, from mind the ‘truth’, i.e. to say, the concrete,
tangible, physical world, including all the regions, and all the activities
(Karman), which leads to immortality. This account distinctly recognises
matter, energy, and consciousness as the three essential steps of creation,
which it regards as real and identical with Reality. The Mundaka-11.1.1-9, -
we -commence with the Immutable (Aksara), the divine and formless
person (Purusa), who creates, first, the Prapa, the mind etc. (Taitt. Br.-
11.2.9; Chan.-VL.2-6): |

The. origin of Prapa, mind all the sense organs and thé_: five gross-clements
(earth, water, light, air and ether) is said to be from the Supreme Reality

in the Kaivalya Upanisad (15) :
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mmm:ﬁﬁmﬁrai
g arg=affa: gfaet fagw @iftol o

Similar reference is found in the Atharvasikha Upanisad (2), where all the
organs and gross elements are said to be produced from Brahma, Visnu,

Rudra and Indra : FRfASERT GIF waiior I3 Wﬁ w0 gt
qud Rraarerd na?‘ gEeH |

AV XL.4 (26 verses) is addressed to Prapa, glorifying Him as the Lord of
all. Prapais called as Prajdpati here. - ,

In BS-11.4.1, origin of Prapas is referred to. In Br. IL.3.9, origin of
Brahman is denied as (J¥Q™EY WAISTUYA: 1) Brahman being mere
existence, cannot certainly originate from that pure existence Itself.
Similarly the individual soul has no origin on account of its eternality (Br.
Sa.-11.3.17). '

Gaudapadicarya considers the source of all beings as Prapa (1.6-9) :
I4q: gdvEr gartafa fafrem: o
qd safd groraa e 9N 1L

" There are nine different theories of creation referred to by Gaudapada :
(1) Prapavadins, (2) Purusavadins, (3) Vibhitivadins (Paripamavadins),
(4) Svapnamayavadins, (5) Icchavadins, (6) Kalavadins, (7) Bhogavadins,
(8) Kridavadins and Svabhavavadins. '

The Manusm[a has several theories on creation. In 1.5-19, we have the
first theory : this (universe) existed in the form of darkness, was
‘unperceived, unknowable. Then the divine self-existent appeared with
“irresistible power, dispelling darkness and making all this including the
- great elements discernible; he shone forth' of his own (will). The seed
became a golden egg, equal in brilliance to the sun and in that egg he
himself was born as Brahma, the progenitor of the whole world. He is
called Narayana : '

T AR i Wit Sl @ w"YgEa: |
- e I 97 IRE: Va1 012010

. This theory combines the ideas contained in RV (X.129.1-3) and Sat. Br.
(X1.1.6.1) and Chan. Upa. (111.19.1-2). In first 1.21, Manu states that
Hirapyagarbha in the beginning of creation assigned names, peculiar
activities and conditions to all.
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As regards the cosmological hymns in the AV, P. V. Kane' sta‘es : “The
AV has some hymns on creation, which are verbose, repetitive and do not
possess the depth, philosophy and terse style of the hymns of RV.”

Similar opinion is of Winternitz,.> who states : “We must not look upon
the theosophical arid cosmic hymns of the AV as representing a step in the
development of Indian philosophy. The-productive thoughts of the truly
“ philosophical hymns of the RV have attained their further development
only in the Upanisads and the philosophical hymns of the AV can in no
wéy be regarded as a transition step from the oldest philosophy to that of
the Upanisads. “They stand”, as the Deussen says, “not so much inside the
great course of development, as rather, by its side.” . . . It may be said that
the Atharvan poet is not the originator of these ideas that he has only
utilised for his own purposes the ingeniousness of others”

We find in them certain common and outstanding features of the major
- cosmological references:

§)) The starting point of the cosmological process is almost
-éverywhere, some First Principle, is variously named. As it is
stated in RV — T& Wi&qr 9ga1 981 | Tairt. Upa.-111.1 — 3« o1 gHI
‘LﬁTﬁ SR, A st s, g9 vE=afi|faaf= 1 and the effect of
knowihg and realising it in Chan. Upa.-V1.1.3 — 39 S[a0d 9aTd

(2) This creative principle, by desiring it.or willing it, by practising
Tapas, by exercising its innate power (Sakti), or spreading its
cosmic illusion (M3iya) makes itself into two, being either a
consort of the opposite sex as in Br.-1.4.3 or the totality of the
external creation referred to as “Bhiatini” (Chin.-1.9.1). or
“Sarvam” (Br.-1.4.10) or “Yad idam kim a” (7aitt.-I11.6), or “Sat”
(ibid-I1.7) or “Tamas” (Mait.-V.2) or entities like Prapa (Prasna-
VL3) or the complementary and inseparable pair of “Rayi and
Prapa” (ibid-1.4) or the self-evolving triad of “7ejas-Ap-Anna”
(Chan.-V1.2.3 ff) to say nothing of specific elements like Akasa
{(Taitt.-11.1.1) or waters (Ait. Upa.-1.1 and elsewhere) or the Purusa
or Hiranyagarbha or the cosmic egg.

(3) The Purusa or the individual soul is very rarely included amongst
any of these. The creation of Purusa mentioned in the Ait. Upa.-1.3

1

2 M. Winternitz — History of Indian Literature, page 150.
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is clearly the body which the Etman sul-sequently animates. The
‘Purusa’ of the cosmology in Munpdaka-11.1.1, is identical with
- ‘Aksara’ with which the creation starts as given in Atharvasiras
(6). Similar remark applies to the ‘Purusa’ mentioned in Prasna-
V1.2; the Ksetrajia described in Mait.-V.2.

The “Bhatatma” occurring in the Maitlll.2 and Amrtabindu (12)
and declared to be subject io the influence of the Gunas and the
cause of the transmigration is no other than the individual soul, but
his creation as such is nowhere unmistakably stated.

(4) The majority of the texts speak of the Creator’s entrance into his
creation. Thus, Ajt. Upa. Speaks of the creator’s entrance into- the
body of the opening in the skull (Vidrt), while Br. Upa.-1.4.7 tells
us that “He entered upto the very tips of the nails.” Similar such
examples are also seen in Br-V.9; I11.7.3.23; 1.4.10; Tait-1L6;
Svet.-VI.11; Mait.-11.6; Atharvasiras-1.

(5) Majority of our texts proclaim the reality of the creation. That
which is real need not therefore be external, because we are told
that prior to creation, the world was absolutely non-existent : Br.-

1.2.1 - 1497 fFHaswr sm¥iq 1; Ait. Upa.-1.1 — =14 fh=afie 1
Taitt. Upa.-11.7 — 3/9g_ 91 359 37 W 1; Chan. Upa.-111.19.1 -
JYQAD I AV |; Atharvasiras-1 — SEHAEH: TATATHI | |

Thus it can be summarised that :

1.

The universe is -the manifestation of the Supreme and as such is
destitute of an independent existence of its own.

The Supreme is accorded the status of both the material and efficient
cause of the universe.

The process of the creation is uniformly infallibly preceded by the
performance of penance and spiritual contemplation upon the things
intended to be created. '

The ultimate purpose of the creation of this universe is to make the
experience of the fruits of moral and non-moral actions of individual

selves possible.

The process of creation of the universe and that of its dissolution have
been dealt with in one and identical context in order to emphasize the
ephemeral character.
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According to Dr. S. G. Desai' “The later Upar.isads do not treat the topics
of the creation of the world with much curiosity. They, however, describe
the theories of creation of the world, which are influenced by the various
systems of philosophy, such as : (1) Mythical or Ritualistic, (2) Theistic,
(3) Naturalistic,  (4) Mythics ~— Philosophical and (5) Purely
Philosophical”. ’ ‘

In the Upanisadic cosmogony two theories have been advanced to account
for the origin of the universe, viz. (1) Materialistic and (2) Spiritualistic.
In accordance with the materialistic standpoint, the seers of the Upanisads
have declared that the genesis of the universe may be sought in the
following basic elements : (1) Water (Br. Upa.-V.5.1); (2) Air (Chan.
Upa.-1V.3.1); (3) Fire (Katha Upa.-11.5); (4) Space (Chan. Upa.-1.9.1); (5)

Non-ertity (7aiz. Upa.-11.7); (€) Primeval Fgg and (7) Vital-air (Prana). »

And in conformity with the:A spiritual point of view it has said that the
whole creation has emanated from (1) The Absolute Brabman i.e. Soul
and (2) Slva the Supreme God-Head.

It is clear that “The Upanisadic seers were not anxious to offer a rational
. explanation regarding the origin of this Upanisad. Their sole concern was |
to reveal the truth that the individual self was one and identical with
Brahman. The main theme of the Upanisadic philosophy is to prove the
unreality of this phenomenal world”, opires S. S. Upadhyaya.> Hence we
find divergent views regarding the genesis of creation.

The creator is described by most of the primary sources as, after the first
act of creation, himself entering into the object so created. Moreover, the -
creator does not feel any drag upon his power of creation by reason of the.
limitation of the material principle, out of which the creation is to be
fashioned; as the creator was believed to fashion, like the spider, the
fabric of his creation from out of himself. Finally, it is to be noted that the
creator who created the creation is capable of re-absorbing it within
himself and so remains once again in his original state of Advaita, one
without a second. This means that the creation does not affect or colour
his real nature. The creator is not only immanent in his creation but also
transcendent, and therefore its controller or “Niyamtr’.

! Desai S. G. — A Critical Study of the Later Upanisads, page 367.
"2 Upadhyaya S. S. — The Niradiya Purdna (A Philosophical study), page 58.
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ONTOLOGICAL DATA

This topic comprises Ontological data found in the minor Upanisads of
" AV taken up for study. The term ontology means philosophy concerned
with the nature of being.! It includes within its peripherals the topics like
Atman or Jiviatman, Paramatman, Purusa, Brahman etc.

Concept of Atman:

According to Yaska, Atman is derived from the root v — which means
‘to move constantly’ by adding the suffix ¥4 . It means that element

(Tattve) which remains unchanged among the things, which go on
changing and perish. Secondly it can also be derived from the root v3Tq

= To pervade FeTsAAAIsWETsaTw 39 g aragasa 3fa 3.4

Accordingly to H. G. Nalfahariz, “The word Atman is usually derived from
the root ¥31 to breathe’ and is thus linguistically related to Prapa. The

Sandilya Upanisad gives the etymology of the word Atman as that which
attains, gets and eats everything: TS HTCTG TIAIGd FIH < GEAG A

ST 13.311 Moreover Sandilya Upa. (II) states a%% fag gwfa fad faufq
fa¥ g 9 oA | i.e. He, who creates, sustains and consumes the universe

is Atman, while  Atmopanisad defines =~ Atman = as:
T IR ST R caq TSI AT ehTIE e &TOT STThTYTe, WAFTd : Y&H 2 Shaies : TATHEIS -

- T : T Y SUTIRITETs ST | ie. Distinguished from
the Entity of “Thou™ possessed of attributes as well as from the entity of
“That” possessed of attributes that which is all - pervading like the sky,
subtle, whole by itself, pure existence, the entity. of “Art” (Asi) Self-
luminous, is spoken of as Atman, the entity of ‘not That’ also is spoken of
as Atman.

The word Atma occurs about 30 times in the RV. In RV-1.164.4, the term
Atmi is understood as the thinking or intelligent principle, which though
connected with the gross and -subtle form, is no where perceptible as a
separate object; and in RV-1.73.2d, the seer exhorts that Agni is to be
Cherished for like Soul (Atma), he is the seat of happiness 3THT ¥t

feferar=fis o 1 etc.

! New Compact Oxford Dictionary, Thesaurus and Word Power Guide, Indian Edition-2001,
page 619, Oxford University Press Inc., New York

? Narhari H. G. — Atman in the Pre-Upanisadic Vedic Literature, Page 5-6, Adyar Library,
Madras, 1944, : : L
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AV refers to Atman as ir-mortal : 3T } =agaf: wroii=aRermen it o
FEA ARIIAET 1.8 .91 It is said that Atman resides in the lotus like
body endowed with nine gates and three Gupas: YU -TaER
Bftrdfirogan | o ag aseraq 95 @ ot f5g: 130.¢ %311 He is the
only one in the beginning and He entered the minds of every body: 99 &
I WAty ufas: ol 9a: 1R0.¢.¢it Atma is said to be complete :
SFNSTTAN 7 T N FFFAT-2R 4220

Atman is glorified in the earlier Upanisads viz. Brhad and Aitareya refer
to Atmi as the only entity in the beginning. STcAdgHY IR® q | i%’q’ -

R.%.301 1 SATEHT AT SEAS $ar SrEiET=icHwT 18T - L.

Chan. Upanisad (VII 26.1) refers to it as omnipresent and the Supreme
Creator etc. : 3TcHAl ISBFTCAA fomm . . . HATOHG: FATWIAA TR wafafa
19.R€.211 Similarly Svet. (1.9,16) mention Atma as All-pervading, BG

(X.6) mentions Krspa as the Supreme Creator. Jabala Upamsad 2)
mentions Atma to be infinite and unmanifest.: ¥ TSISANSSTW A | Taitt

(I.5.1) identifies between Atma and Brahma : TG& | @ 3ITeHT 15,4111
Similarly in BG (1.20), God Krsna identifies Himself with Atman.

Arnaptirnopanisad mentions Atmd as neither groSs nor small, neither
sentient nor insentient etc. i.e. it describes Atma to possess the qualities

of the Supreme :

mmﬁaﬁmﬁm&ﬁaﬁmn |

39N T 9 TR T AT GG HIHAYUA-R .01
Katha (11.3.12) and Mundaka (I - 2.3) state that it is dlfﬁcult to obtain
Atman,

7 AT T WA T, R T a8 |

FEAfT gadis=a: F9 agUSWd FH8-2.3.2R1

AEATHAT Ja= S T AT 7 ST HAT |

TRAY U@ AT SR AT g a7 @R IsH-3.:.3 1
Similar such feeling is expressed is found in Annapurnopanisad :

qeegd Gerd ArERIeHT 7 SYdl

FaawaRan A9 A A ngvu

The Brahmasiitras establish Atman as higher than anything -else:
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smeTae=d | 3.3.84  Saikardcdrya on the Siitra JH THIUTG | ¥.¥.3,
conveys that the ‘Light’ attained by the Jiva referred to in Chan.-VIIL.3.4
is the Supreme self, free from evil and undecaying : 319 4 T¥ FIARISTI~
BRI W SAIEa s & Suniisaed T8 AR . . . | ¢.3.¢18

The Atma or Jivitmi is known by different connotations as Kart,
Ksetrajiia, Saksi, Kuitastha, Antaryami, Pratyagatma, Antaratma etc.

JVSTMS

Earlier references to Jiva are found in the major Upamsads like Ch.
(VL3.2, 3,; VL11, 1, 2, 3; VIIL3.2; Katha-11.1.6; Prasna-V.5, Svet.-V.9;
Géucjapﬁdakﬁriki refers to Jiva several times : 1.15; 11.16; I11.3-7, 11, 13,
14, 48; IV.63, 65, 68-70) ‘

Ch. Upa. Identifies Jiva with Atmi developing names and forms: 37
SitaT e STIEYd 1 §.3.3,3 1 Further telling the nature of the Self, Ch.
Upa. mentions the living self or Jivitman as immortal: 7 a0 faadfa 1
€.2%.3 1 Ch.-VIIL3.2 states that all the desnes find thelr fulfilment in the
Self: @ d = . . .9 aeF el o o

~ Jivaitma or the embodied Self is defined in Sarvopanisad as:
EANYHHIAR e IraeRRE TRy deie geron a9 evad
AefRaeTssiia ge=ad | i.e. when the scul conforming itself to good :and
bad action, has made a link of the present‘body (with its past body), and is
seen to be effecting a union, a connection as it were, with the body not yet
received, then it is called the Jiva, individual soul, on account of its being
limited by Upadhis. Commentator Narayana defiens ‘Sandhi’ given in the
above definition as : THIT M SATARTTIA | This concept is based on
BG: 4
ity ST gor faem Tartt e R o |
agr wafy faer stof-g=nfy darfa 7oty 3@ 1.3

This concept of Jiva or soul having link with it, past, present and future
bodies is also portrayed in this verse from Kathopanisad when Naciketa is
handed over to death by his father :

A qut g 9favd aasw |
getia 7o - Tead geffEsrad A 12,2810

Badarayana Vyasa in the Sititras IIT .1.11 and 13 establish that one gets
next birth accordingly to the deeds or actions performed : Fag=Hd T G
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aR: 13.3.220 Velinta Paribhiasa defines Jiva as : @@ Sfat
FRwOEfesd Aa=aq, | i.e. Individual self is consciousness lmnted
(avachmna) by the mind. i

Prasna Upa (V - 5) identifies Jivatmd with Parama-Purusa: 4
mraﬁquvw R 179 & | Svet. Upa. defines Jiva as capable of

infinity even though extremely subtle :

. GTISTUAYPTS] JaYl wieasy 4 |
qA S99 939 9 9= w9a 18] 1

While the Maitri Upanisad identifies Jiva with Priana saying . TR
S 15,20 |

Katha Upa. states that He who knows this Self, the experience as the
living spirit close at hand as the lord of the past and the future - one does
not shrink away from Him.:

¥ 3H WEag A% A SIaHf=IsId |

§¥n=f qa W‘Tﬂiﬁﬁ'\ijﬂm’a TR TR

, Annapurnopamsad states that characteristics of Jiva:

AaERiNE d W g wG a1 |
Sty Fa=ar sita: wWeRftEa: 1201

A9t Y A AW AafasA: |
Staf&asia dar=il saa=Toriaraft 13.220

i.e. whether the Jiva is devoted to worldly transactions or not, even while
doing or not doing (his daily duties), he has his devotion turned towards
his.own Atman or else. Going up even that element of consciousness, the
Jiva stands tranquillized and with his palpable sentence reduced to
quiéscenCe,- shines like a gem in the Atman. ’

Gaudapadakarika states that just the ether in the earthen jar i.e. Ghatakasa
is dissolved in the Akasa (Mahdkasa), so are dissolved the individual
souls in the Atman.

| HARY, TAAY, SHATEA 797 |
armimwﬁv—a aasﬁarmﬁ ER

Similarly Amrtabindiipanisad states, just as it is the jar which being
removed from one place to another changes places and not the Akasa
enclosed in the jar; so is the Jiva which resembles the Akasa :
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HH AR ATFHH "2 947 |
A Frad ASSHY a9 SftEr T 1g3n

So also.Annaptirna Upa. states that as ether is known as the ether of pot or
the great expanse of ether. So the Atman is spoken of as of two kinds : as
of the character of the Jiva and of the I$vara :

AATHIA SAHIA HEHM TWIRA: 1
YT yrafdar 9T T SSaueEr 1y 0w il

Gaudapadakarika sates that as dream made creature is born and also dies,
- 80 likewise, all these creature are and also are not. Moreover the
individual soul realizes the unborn, sleepless, dreamless, non duality,
when awakened from sleep brought about by Maya.
qq1 WIHA S S faad sy =
ERIEICIECIRC IS ERCIE R PR

FrfeHTEaT QH 951 Site: geEa |
ATAMEAEEIART JEAd aaT 12381

Saiikaracdrya in his Bhasya on BS : W&l Yfamamcarl fe ageinq 12.2.221
states : 99 STICHTAT! dat ARSI qLqTeAT witraTfeal srafa 1

Similarly the Kaivalya Upanisad points out that Jiva enjoys pleasure and
pain in the dream state : Y9 Sd: EEGHH 13 Il and also ¥ T Siq:
w@fafd " ne¥l Annambhatta defines Sukha and Dupkha in his
Tarkasariigraha as : S S HHGAAT 45419 @Y 1uy I and Ffrgaaar 344
7@ I4E N -

KARTA
Brhad. Upanisad refers to the self as the Karta who creates all the animate
and non-animate objects from nothing : ¥ & XUT 7 IFAFN T TE!
YIARATRATNY: god . . . GId ¥ & Faf 1%.3.200 Further it is
" mentioned that the Self in the body is the maker of all : FETfra: YRS
SATeATSTer=a 3@ e afae: | 9 fagpy R yawr wal T A I Sw @ |
%61

Ch. Upa. mentions one to be the agent who due to his Strength rises serves
people and approaches the preceptor.and becomes a pupil : 9% a4 fasrg

. . . GFEREIEaT TaeuHIESE wafd . . . wal w4k . . . 19.¢.2 0 Further it is
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states that he >ecomes a doer when the gets the food : 31 I ISTEA: . . .
%dal wafd . . . 19.8.211 Prasna Upa calls the Supreme Self as the Karti : T8
& emr, Tawn, siar, gran . . . wal formmTew gEE: 1v.R, 4]0

Mund. Upa. mentions Brahma as the creator of the Universe : 98T Q@rl
YoH: rava fagea wal aea AT 13.2.23A9 1 Further the Upanisadendows
equality with the God to that person who being a seer perceives the

creator of golden hue: ITT T¥4: 9¥FQ T Hall 39 [T FEATH | a1
fergr quaard faea s o wr=rdfa 13.2.3 1 Similar idea is expressed
by Maitri Upanisad : 981 T¥a-q¥afq ToHavl %aiX 39 L9 . . . 1§.8¢ 1| Maitrd
Upa. states that Kartd is the elemental self : 4: %al |Isd & o[arcdr . . . 13.30
Further self is called the doer : W’r‘*ﬁlsm ...9ar .. . Fal ST . . .IEN I

Badarayana establishes the individual soul as an agent i e. Kartd in B. S. :
Fal wendasa, 13.3.330 To prove individual soul as an agent,

Sankaracarya quotes Taitt. Upa. (I.5.1), where certain acts are enjoined
to be done by the agent and if the soul is not an agent, these injections
would become meaning-less. Similarly Sankaracarya on BS : Wrmyifaftfa

Aq, 7 fa@=q 12.:.¢4 Point out the difference between Atmia and
Parmatma establishing the individual soul as an agent, the doer of good
and bad deeds and therefore it experiences plcasure and pain.

Based on this Sarvopanisad defines Karta as : Q&g GG AS1=1: Fal 1.

i.e. when it dwells in the body as the seat of the idea of pleasure and pains
then it is the Karta i.e. agent. ' '

KSETRAJNA

Atma as also known as Ksetrajiia in the earlier Upaaf.sad's like Maitri and
Svet. and BG. ‘Maitri Upa. states : 9aT9M: TfIges: @519 13.4, 4.} I while
Svet Upa. mentions Atma as: ‘Jmﬁﬁqﬁ: 1€.2& Il BG defines Ksetrajiia as:

T WK Hg fafeafisiad |

wad dfw d g /% g afdg: nzan

YT YHAIESH: Fo&@ OIBH dd: |

9 41 a9 Fo TRNART IRG 123.330

Based on this concept, Sarvopanisad defines Ksetrajiia as the
consciousness, which manifests Itself as the Linga-Sarira i.e. Subtle body:.

m«ﬁzﬁﬁwﬁqqﬁm wrn’rmﬁd‘aﬁgwﬂ'{mﬁﬁqwa ek e il



368

Fa=i W @99 = 1’0 Here, Linga-Sarira is identified with the

Hrdgranthi or Hrdayagranthi. While the Hrdayagranthi or heart's knot is
referred to in the Mundakopanisad as the knot of ignorance, which when
cut asunder or untied leads to the realization of the Supreme Reality :

e geggufftegd wd goan: |
&fTa=a =g S afer=s 9uar 1.R.4 1

SAKSI |

Svet. Upa mentions the God to be Saksi: Fae rail o | Atma is also -
known as SaksT in the Maitri Upa: ¥d Hi%cq%: Wigit 15.28 § Even BG refer
to God as Saksi : wfasfaf gsy: Waft 19.2¢ 1 Sarikaracarya also portrays Atma
as Saks1 in Vivekactidamani (211).
Following early texts Kaivalyopanisad identifies God with Saksi and Ciitf

Py awrd et A asdq |

dui faegor walt fa=miisg werf¥E: e |
M_uni Adhvarindra defines Saksi in Vedanta-Paribhasa as : qraft q4 .
HLTafed 947 | Sarvopanisad borrowing this concept from earlier texts
adds its own view of manifestation and disappearance to the Saksi Atmi :

: maﬁﬁwmmﬁwhﬁrﬂﬁm wgdgTiaataiaTEeT: T u gret-
= 1i. e. He who is the cogniser of the manifestation and disappearance

of the knower, knowledge and the knowable, but is himself devoid of such
manifestation and disappearance and is Self-luminous is called the Saksi -
the Witness. -

The Av1rbhava - Tirobhava concept characterized to Saksi is originally
found in the Chan. Upanisad : 3eqd &Tﬁﬂfﬂﬁﬁﬂﬁﬁ I9.3€.2 I Even Maitri

Upa refer to it as: AMAASTUF . . . 15.3¢ 1

Bédarﬁyana also refers to Avirbhdva one's own manifestation when the Ji
va has attained the highest light: Sweiauia: W=esaTq 1¥.¥.2 1 While BS

also refer to Tirobhava as: T e, faIfday 13.3.410

Thus the concept discussed in the Sarvopanisad is not a novel one. It is
borrowed from the earlier text like Cha. Upa. and BS.

'KUTASTHA

_Atman as Kiutastha is originally found in BG, where Kitastha is known as
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immutable, as the characteristic of a Yogi :

it el B eRATER Td A |
& qaffor oarf Ferdisa IAQ 124 .2& |

A @EHS AT H* TE9Eq |
BEENLISEC G T2 L LI C L W RSN

TAfaaEqaTear Fed fafsdaf3a: o
b LA AT GHATETIHIET: UE.L I

Thus following this earlier concept, Sarvopanisad defines Kutastha as:
Tanfefrdfosarad= sanfrefaafaRmeadne amm : ST a7 aq) e
3<Ad ) i.e. when being perceived in an undifferentiated manner in the
intelligence of all beings from Brahma to an ant, that which resides by the
intelligence of all beings is called the Kutastha.

Kutastha is also defined an Annapiirnopanisad as:
iy gfageta: weidwal gfa
e : wdTar et Few uafsia: iy e

The Paramatma that is eternal, that embraces all, that is the Atman, the
Kiutastha (i.e. immovable, tnchangeable and perpetually the same), that is
devoid of defects and is one only ie. is split (into parts) out of the
delusion caused by Maya and not out of his rea! form.

Vidyaranya Muni (c. 1247 AD) defines Kutastha in Paicadasi (VIII - 21)
as that consciousness which witnesses the interval between the
disappearance and the rise of successive vrttis and the period when they
do not exist and which is Itself unmodifiable and immutable:

q s faesg framsraramsfiar: |
Ffefertor Iarat feed 3fa =gd ne.je

Vidyaranya Swami in his Paficadasi states that just as there is no
difference between Ghatakasa and Mahakasa, so also Kiitastha and
Brahman are one:

FEAF AR AHETEd 7 |
werEmRTHETRRN fagwid 1 f& wiaq 1e 33w

ANTARYAMI

Atma is known as Antaryami which is immortal and source of all beings
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in the Brhad Upa.: 3r=aatfafor &Ha 13 0.3 1 and T9 91 SeAT0AT=A9q 13.9.3,
%.3.3 1 Mind. Upa also mentions: TRS=AMAY qf1: adw 151

Brahmasitra (I .2.18-20) in the Antaryamyadhikarana states the meaning
of Antaryamin as the inner controller or ruler i.e. God.

Sarvopanisad, following the earlier texts defines Antaryami as :
FEATYURANTA WEISTIR Qa1 ARrTRafia d {3 9 THed
HATCHT WSW@'& Ii.e. when standing as the means of realising the real
nature of the Kutastha and other, which are differentiations by virtue of
possessing limiting adjuncts, the Atman manifests itself as interwoven in
all bodies, like the thread through the strength of jewels, then it is called
the Antaryami, Internal Ruler.

This concept seems to be borrowed from BG :

T WA ATAfohagia g |
nfa dfag 9re g3 aforron 39 ne.si

Here “Sitre manigana iva’ speaks of God as present in each and every
pearl of the necklace.

PRATYAGATMA

Discussing on the topic, how the inner selt-Pratyagatma be achieved,
Kathopanisad provides as with the following thought.

qUfEEift QI @IS EHCIIEIIfd A= |
FRER: T SR Tag A aeeq 1.2.21

Following the earlier text, Pratyagatma is defined in Sarvopanisad as :

gaturfufefe{: gauiaErraaf-TEeesy Ao Ea= JEIsaudd 981 o ey
YeAMeRe=qd | When the Atman shines forth absolutely free from all

limiting adjuncts brilliant as a homogenous mass of consciousness in its
nature of pure intelligence, independent, then, it is spoken of as the Entity
of ‘Thou’ (Tvam), and as the Pratyagatman, Inner Self.

The commentator Upanisad Brahma Yogin explains the term
‘Pratyagatman’ as : QUEIUAYIdordT Si@difd gy@® 9 Imgacdr afa
QA | i.e. that self is known as Inner Self which is befitting

(Sobhate = Ascati) setting aside the Prapafica or mundane existence. The
commentator Upanisad Brahma Yogin further defines it as

frmAfRr e T g9 AT W 957 ©F 951 ¢ 9eIedt wafd | When the



371

Atma is seen like the intelligent (Vijiiana) consciousness then Tvam i.e.
‘thou’ becomes Pratyagatma i.e. the Inner Individual Self.

ANTARATMA

Antaratma is referred to in several major and minor Upanisads.
Kathopanisad (6.17) and Svetaévatara Upanisad (3.13) describes
Antaratman as that Purusa who is of the size of the thumb and one who
always resides in the hearts of people : STFEHM YREIS =TT |
Mundakopanisad (II.1.9) explains that Aniaratman is that subtle body or
Atman which is encircled by the five Mahabhutas i.e. the body. We can
say that here Antaratman refers to the Jivatman. BG identifies Antaratma
with God Krsna :

AT wd Tl HRQ AT |
AGTATMSIA A A 9 R LHadl q9d: N0l

The author of Atma Upanisad has modified and elaborated this concept.
He has given it a new dimension showing its particularities. In short, this
minor Upa. Has made the concept of Antaratman more clear and precise.

Atmopanisad defines Antaratma as: SIT=RICHT A7 AR SNORATRRI=SRY-

TEQ @ HHAS AT : T fafergaarariarieas Herafesnisiaepieayad-
TeaTiaaTeAgeafas e : st ytn TaiEar g= srgrehal famrmeaT gem: T
= W aHareeifa e TR rEH R FAA TS A W

The Inner Atman is the Purusa, who by his perceiving the earth, water,
fire, air and other, desire and aversion, pleasure and pain, lust, delusion,
doubt etc., who by his perceiving acute and grave (accents), short, long,
and protracted (vowels) and faltered, shouted, abruptly broken, and mixed
(syllables), and who by his sensibility to dancing, music, vocal and
instrumental, loss of consciousness, yawning etc. is the bearer, smeller,
taster, thinker, comprehender, doer and discriminating self, whose sign is
memory, (who studies) the Puranas, the Nyaya, the Mimarsa, and the
Dharmasgastras, and who particularizes hearing, smelling, and attracting
from generosity of actions.

Thus, we see that Inner-Atman comprises of the whole range of material
phenomena, grace and subtle (i.e. mental), which the individual soul
concerns himself. Thus this concept also goes aces to the Hindu
Philosophy, as the mind is nothing but subtle matter.

s

Sandilyopanisad describes Antaratma as the inner potent omni-present
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deity, the resource of all : ¥: UM Jd HATHWTGIEMA: Waw: WHA:
A Ao g yarfeery: gdatre yeafafera: iR

Antardtman as stated in Atmopanisad is the §rotz’i_(hearer), Ghrata
(smeller) Rasayita (taster) Manti (thinker) Boddhﬁ (comprehender)‘

particularizes hearing (Sravana), smelhng (Ghrana) and ataractmg from
generality of actions (i.e. Akarsana-Karma-Viéesanam) etc. This is based
on the earlier Upanisads for ¢. g. Chandogya Upanisad VII.8.1 refers to a
person who serially becomes the self, hearer, thinker, comprehender, doer
and then the discriminating self who enjoy the fruit of his actins if he has
strength (Bala) : 9 ard faarrgAIsTe ¥ wd faeraamisl aoammS~Ea | 941
IO e yaeqfas-aiaitar afa afaeuaar yaequsicser yafa sirar
wafd w=ar wafa drgr wafa sal yafa fagmr wafa . . L erst-s.eqn

Further, in the same Upanisad (VIL.9.1) highlighting the importance of
Anna, it is said having taken food he becomes the Drsta, §rot§, Manta,

Karta and Vijiata : . . . S19=&ad =81 wafa siar yafe w=n swafa «al wafa
[ERINECRELCISCIC TR RS

In Brhadaranyaka Upa. III 7.23, Atma is said to be the possessor of all
~ contradictory attributes, like, even though not seeing, He is the seer,
though not heanng, He is the hearer, though not thinking, He is the -
thinker and so : . . . CSTIATATASED FHISHA: AATSHA TS Foramah Forray

Tisarsfea gur ?mﬁsarsf?a sl SIS A= AR famdy q

A ATARISAS LM ) SEBF emﬁwmm 13.9.331

Similarly in Prasnopanisad, it is said : €¥ f& TET TGPT AT GTaT AT H
SrgT Fl famFTeAT 1o9 : § RS & SATenfT SAfaEd 6.2 i This same concept is

seen t'o be taken by the Atmopanisatkﬁra, as attributes of the Antarﬁtmﬁ

Eyes etc. And the gross elements i.e. Prthvi etc. - as the Prasnopamsad-

IV.11 : forarrent 9 39 9 : ummmﬁmﬁgﬁlmlmmammw
| welw: FeAAaEA v.22

Antaratman is said to ‘have his characteristic sign as memory - Smrtilinga,
which is the chief characteristic of the individual self, without which
reproduction of past experiences cannot be possible. If without it a person
forgets, what he experiénced in boyhood, after his entering youth stage, as
the body having undergone a thorough change. Here Citta or the mind
stuff comes into play, storing up all the past impressions in subtle form
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and bringing them to the surface when stimulated.

The Antaridtman also perceives the Udatta, Anudatta, Hrasva, Dirgha,
Pluta, Skhalita, Garjita, Sphutita and Mudita. The terms Hrasva, Dirgha,
and Pluta are the three kind of vowel sounds used in Vedic prosody.
Skhalita or faltered sound shows the defect in the pronunciation- of
syllable or in speech. Antaratman is also sensible to Nrtya (dancing), Gita
(Music - Vocal), Vaditra (instrumental music), ‘Pralaya i.e. loss of
consciousness and Vijrumbhana i.e. Yawning. Here Pralaya does not
mean final dissolutibn but as loss of consciousness.

Antaraman in Atmopanisad is stated as one who studies the Puranas,
‘Nyaya, the Mxmamsa and the Dharmas$istra.

All this discussion on Atman being the Srota, Ghrata, Manta etc. show a
proper charm of development of thought from the older i.e. ancient major -
Upanisads to the minor ones. These concepts are also found in the older
Upanisads like Brhadaranyaka ($.YV) and Chandogya (SV), more specific
"and clarity of thought about the same is perceived in Prasnopanisad of the
AV The same chain is elaborated with precise and clear thoughts of these
being the characteristics of the Antar-Atman. :

_ Thus, this shows that minor Upanisads though following the same trend of
- the major Upanisads have contributed in their own way to bring up a
thought of their own more specifically and more clearly categorizing it.
Moreover the proximity -of thought perceived between Prasnopanisad and
Atmopanisad, here, also leads as to think of them as being of the same
-Vedai.e. AV.

BHUTATMA

" The Supreme Being is also known as Bhutiatman in the Amrtabindu-
‘panisad:

T uF & yarenn od %Lﬁwarm !
THYT IgUT 99 TR SIovagad 12R 1

Being one (without any differentiation), the universal soul is present in all
beings (Human or divine, animate or inanimate). Though one, it is seen
as many like the reflection of moon in the water. Similar verbatim is
found in Maitri Upa. I1.2, 3, 5: IV.1-3; V.2; Vi.10, Sarvopamsad -2.

Badarayana in Br. Sttra I1.3.50 39§ T explains the same concept that%:ii_.,f

the Individual soul is only a reflection or image of the Supreme Lord, just
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as the reflections of sun in different sheets of water are different, so does
the soul appear as different when in different bodies opines Sarnkaridcarya

in his Bhasya on this Sfitra : Y €& 99 a: RN TorqIHgaq
gfaaa=a: | Further he says just as the trembling of a particular reflection

of the sun does not cause the other reflection of the sun does not cause the
other reflections to tremble so also the experiencing of happiness and
misery by a particular Jiva or individual soul is not shared by other souls.
Hence there is no confusion of the results of action. Br. Sttra . IIf 2.18

states : 310 T 99T gAHIgaq |

PARAMATMA

Prasnopanisad refers to Paramatma as Supreme resort or abode : 99§ W
Frenft wegfas=d 1¥.s It Annapiirnopanisad describes the Paramatma is the
Atma that manifests itself without beginning and end and there arise one
fullness of convection, that all the phenomenal world is the Atma.

ST TINTHT T forrd |

sqfad TR SrRreE fagEr 13.3%
Maitsi Upanisad Paramatma to meditate on the self as a result thc;r
Paramitma enter with the five airs as 3 957 ar%: GARYE: | ToNs s wEwET |
§.% Il and also A& TY YHATCHIIE .8 |l i.e. Paramatma is incomprehensible.

BG refers to Paramatma the Highest Purusa residing in the bodies and as
eternal as quality ness in Exhaustiblc and as one who is not be and by

Action. _ |
IUREAHRN |9 wal e 7R | |
qrAfa ST SR STeRET: 9 1g3 .0
S PR |
TREAS T Fg 7 e 7 foed 123,320
SUALETE : WA ETRA: |
) SreAgiasd faaeisa $at: 1gy. .o

Kaivalyopanisad describes Paramatmai as

HUIOMAIRYSE Ai=awft: Terawg: ¥ oo : |
a1g Ty fafemed 7 wnfea ar w9 Frcwgrey, 120
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REPEAT A AqHaaRd A |
T quEuTY 79 AR AR T 9 e fEfant® ulRu

T Yfad 7 = afgf@a T A s 3 == =9
g fafeen sy e fask nafgday 13

U |ify agafagtd gafd Y& ITATHEGH . . . UR%H

Following the earlier texts; the author of the Atmopanisad defines
Paramatma as : ¥ YUATCHI M JAERHITEAE: | § I YTOHTHY AR -

FHIAT AT e Geh{trehl TEATHAUgoHl aeamvaysd . . . s
PR AAY YXHTCHT E‘E‘iﬁ AT #31 i. e. Paramatma is to be worshipped

according to the precepts of the Vedas and He reveals Himself to one who
through the Yoga of Pranayama, Pratyahara and Samathi or through
reasoning meditates on the Adhyatma. He is like the subtle banyan seed.
He cannot be grasped or perceived. Neither is He born nor He dies. He
is neither dried up, nor burnt or shaken or pierced or severed. He is
beyond all qualities, the witness, and eternal. Pure, component less,
taintless, egoless etc. He is devoid of sense origins, doubt and
expectation. He is all pervading, unthinkable and indescrible. He purifies
the unclean. He is without action and Sarhskaras.

ISVARA

Brhad states that one should meditate on the Self alone as dear : T4 ©
ada wq 13.¥.¢8 BG refers to I§vara as the Lord of all being :
A0St ¥ 1¥.€ 1 Realizing that the I§vara or Parame$vara equally

pervades everywhere, the man by such knowledge escapes Self-

destruction : ¥H 9¥g f& w7 wwaftua #igwy 1 7 fRTsarcs s aar arfa
9 fd9 1R3.3¢ 1 BG identifies Jiva with I§vara who takes away the sense
organs along with mind when it leaves the body :

IR FagIfa IR HHATAL: |

A Warfa argif-aEarrET 12y
The inexhaustible pervades the three spheres : A SreAqATTavE fawd=gagax:

124.29 Il BG refers to I§vara as the alone enjoyer, perfect, powerful and

happy : 3EUsEHE st fUgIse Wﬁg@ 1R&.2% 1

Sz‘mc_lilya Upanisad (1I) mentions the omnipresent, creator as ‘Sarve§vara’

i. e. the Lord of all : 4 Ua 9 ATCHATBY YT : Faiwr: ¥ 4 FAYATATeAT . . . |
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Annaplrnopanisad. establishes monism by stating that © it is due to
delusion (Bhranti) that the Supreme Atman seems to be tow fold i. e. as Ji
va and ISvara. He compares it with Ghatakasa (Sapce in the jar) and

Mahakiasa (Space over all) :

JYTHRI HTHRI HETH FaAIfa: |
agT gAY S gren e S nmvrf-q RELY

Svet. Upanisad mentions Mahe§vara as ;he Highest God above I§vara

O $Hon W AR AR § Suar W | Jaa |

ofd il W ] fagm 9 Eiy se e ng e
Similarly Kaivalyopanisad also praise God Siva as the only Highest Entity
and Highest God.

aaTeneTataE TS sy frer<aerrgaq |

SurHEE W 1Y BEnE Aiewus g il
Sandilya Upanisad refers to the method of Worshipping God I$vara-piijana
while discussing the topic of ten Niyamas, one of the Asianga-Yogas :

AR A r.rm%néw it fasresTfegse iR |

Here it is observed that one should worship God with happy mind. The
author of this Upanisad seems to believe in Eﬁ’t{@?ﬁﬁ., as he asks the

deyotee to worship both the devoties Viz. Visnu and Rudra.

The word “I$vara” popularly known as ‘God’ has peculiar meaning in the
Advaita philosophy. The Vedantist does not believe I§vara to be the
absolute existence. Because he is as unreal as the phenomenal universe.
Brahman associated with ignorance is known as I§vara. The difference
between I§vara and the ordinary man is that the farmer, though associated
with Maya, is not bound, but its fetter, where as the latter is its slave.
I¢vara is the highest manifestation of Brahman in the phenomenal
universe as pointed out by Sadananda in his Vedantasara' : TaquiEd Jag

FefFadd A A A TR eI W SPehRor 14R 3fa = saasivad
HHSRATGWTHHEN | [§vara, i.e. Brahman associated with the aggregate of

ignorance, has three qualities, viz. Sattva, Rajas and Tamas, whose affects
were seen in the acts of creation, preservation and destruction.

! Swami Nikhilananda: Vedansara of Sadananda Pp. 27-29
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BHAGAVAN

The Supreme Being is glorified as Bhagavin in several earlier and later
texts. Pointing out the characteristics of Bhagavan, Visnu - Purana states:

Tadw 9w yie aufea: |
THATEErsa yvon wfife $oom ifaga

The major Upanisads like Brhad' Chan? Svet.?, Prasna* and Maitri use
the term Bhagvan for the ‘Lord’ or ‘God’ while Svet. Upa (V.4) once |
refers to the term as ‘Glorious One’ even Gaudapadakarika (IV.82, 84 and
BG X.14, 17) refers to Bhagavan as ‘the God’. -

Like the major Upanisad, minor Upanisads also mention the God as
Bhagavan. _'

Minor Upanisads like Aruneyi, Kaivalya and Athava$ikha apply the term
Bhagavin to those persons who are asked questions regarding the
Supreme Being, like Prajapati, Paramesthin and Atharvan respectively.
The Atharva$ira Upa. Uses Bhagavan thirty two times in paying respect
and glorifying various deities, natural phenomena etc.

Brahma is addrcssed' as Bhagavan at the commencement of Mahavakya
Upa. . , ’

The Atharvasira Upa. eulogizes Bhagavan Mahesvara as : Y W@Wﬁ
TEFRE: TEIEHRIAT  SNOIEa W a9 gy fagefl =
- gafEr R Fritgdu welt R TeIgeR ATEEER AR I

Similarly Atharva$ira (6) mentions Bhagavan, Rudra as all pervading :
=gl f& wrEaresY . . . 180 Krsnopanisad (2,8) alos refer to the term

Bhagavan in the sense of ‘God’-Jabala (4) Upa. Glorifies see Yéjfiavalkya
as Bhagavan : sTaRdasiafafa & armeesansi

PURUSA

The Supreme Being, also known as Purusa is glorified in several major

- ! Brhad Up. IL.1.3, 13; IIL.1, 2,; 7.1, 8.1,12; 9.27; IV.2.1, 4, 3.14-16; 4.7, 23,; 5.4, 14; VL.2.4.

?Chan. Upa. -1-8.7;11-1-4;1V-4.3;5.1,2;6.2,3,;7.2,3,; 8.2,3; 9.2, 3; 14-2,3; V -
1.7,12;3 - 4, 6,; 11.2, 4, 5; VI - 1,7; 5.4; 6.5; 8.7; 9.4; 10.3; 11.3; 12.3; 13.3; 14.3; 15.3;
VII - 1.3; 26.2; VIII - 7.3.

3 SvetUpa- III-1

*PrasnaUpa.-1-1,3,;1I-LII-LIV-LV-1; VI-1.

S Maitri Upa - 1-2,3,4,;11-1,2,3,4; 0~ 1, 2, IV - 1, 5; VI - 13, 30, VII - 10.
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Upanisads like Brhad.’, Chz’m.z, Taitt.3, Ait.?, Ka;has, PraénaG, Mur_u_iaka7,
Svet.s, Kauéiitakig, Maitri’® etc. BG'' also eulogizes Purusa as the
Supreme Being. Kathopanisad portrays Him as the Supreme : qe9= L0

frfarcgresrsr ar 9 fa ;13,221

Gaudapadakarika (].6) mentions Purusa as the creator of the rays of the

mind : AR ITOLTYLTT: IR ULEHI |

Following the footsteps of the earlier text Kaivalya Upa. States
AORVTATTER e qa-Here fagne fafwy |
qUAAISE eusEHe farondisg frasanfar pron
Ksurikopanisad mentions the abode of Purusa as : 9dl ThICISTHTE QEEIATA
e 1IR3 Il Atharvasiras glorifies Purusa as subtle : &9 Q9 131

BRAHMAN
The word Brahman is derived from the root ¥brh or Brhma = to extend.

Accordingly, Brahman is the name of that Reality from which has
expanded or manifested the whole creation. In Nirukta (1 - 8), the word
brahman (Brahman RV X.71.11) is explained as suggesting the of the
sense of ‘prayer’ and lone well versed in Vedic lore respectively Las been
connected with the parivrdha; eminent and high, the former outing to all
Surpassing greatness the latter on account of his learning.'?

The Jaiminiya Brahmana (II1.379) derives the term from the bhr, bhrama
to maintain to support and interprets it as that which supports the whole

'Brhad: 1-4.1,10,17,;5.2,15; 11-1.2-17;2.3,5,6; 5.1, 18; 11 - 2.11, 13,; 7.2; 9.4, 10 - 17,
26,28;1V-3-21t07-21,66;4.1,5, V6.1;9.1; 10.1, 15.1; VI - 2.12 - 15; 3.1; 4.1.

? Chan.-1.1.2, 6; 6; 7.5; 11.6.1, 9.7; 111 - 12.3, 4, 6 - 8; 13 - 7; 14.1; 16.1; IV - 10 - 2; 11.1;
12.1; 13.1; 15.1; V7.1; 11.6; VI 2.3, 4.7; 7.1; 8.1; 14-1, 2; VI 15-1; 16.1; VIII 12, 3, 4.

> Taitt-1-6.1;11-1.1; 3.1

CAIC-TT-3;011-2;11-11;IV-12; V-8, VI-8

5 Katha-1-8 I1-1;II1-11;IV-12; V-8, VI-8

® Prasana-I11-38;IV-1,2,9;V-5VI-1,2,5,6

7 Mundaka -I-1.7,2.11, 13; II - 1.2, 5, 10; IIT - 1.3, 2.1, 8

8 Svet-1-2;111-6,8,9, 12, 14,15, 19;1V -7

?Kausi-1- 1;II1-6; IIT1-3;IV-3-19

1 Maitri - II - 6; Il - 33; IV - 6; VI -1, 6,, 10, 18, 30, 33, 35; VII - 11.

""BG -1I-15, 21, 60; Il - 4; VIII - 4, 8, 10, 22; IX - 3; X - 12; XI - 18, 38; XIII - 19, 23, XV
-4,16, 17, XVII - 3; XVIII - 4

'? Vide Varma Siddheshwar, The Etymologies of Yaska Pg. 49

e
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universe.’

Madhusudan Oza’? derives the term form the two roots viz. vbrha and |
vbhrama means that which pervades the whole universe and secondly that
" which supports the whole universe.

The word Bharma thus develops gradually and step by step frcxﬁ
Bharma > Bharanam > Bharman > Brahman.

According to Macdonell the word Brahma is derived from the ¥Barh (2™
Conj.) means pious swalling or fullness of soul, devotion, pious utterance,
prayer, Vedic spell, Om etc. and the ‘brahman’ (M) means devote man,
priest worshipper, knower of Vedic texts or spells etc.

Sankara explains the term while commenting the aphorism 3TeTal SgIfS=IAT

~ - (I.1.1) as, there must exist Brahman, who by nature is- eternally pure,

conscious and free, omni scent and omni potent. He shows he etymology
of the word Brahman from the root vbrhati to exceed, atiSayana and
points in to that what is eternally, pure and so on in accordance with the

meaning of the root vBrrh : 31 ared 9€ FergEEHEyE ¥ds gdufe
wﬁﬁaaw%wmmmﬁaw@ aef: gdtad qed: gfad:

| i [ITg .- 2.

T. M. P. Mahadevan® also derives the terms from the brh ‘to burst forth’
or ‘to grow’ probably suggesting the sense of ‘prayer’ or ‘speech’.
Eventually if came to signify the ground of the universe or the source of
all existence that which ahs burst forth into the universe or that from
which the universe has grown.

-

S. Radhakrishnan* state that the word Brahman is used in the Upanisads to
indicate the Supreme Reality. It is derived from the root vbrh - to grow,
to burst forth’. The derivation suggests flushing forth, bubbling over,
ceaseless growth, brhattvam.

Sandilya Upaﬁigad gives the following etymology of the word Brahman.
It is so called because it grows (§%&fd) and causes all things to grow

! Jaiminiya Brahmana (3. 379) g Q‘q’?‘iﬂ'@ %Wﬁ‘lﬁm@@ yMEd I T
a9 9% o wler e ‘

2 Oza Madhusudan - Brhama - Siddhanta - I - 9 -11, P -13 ab cf. Ibid, Brahmasamavaya,
Atmakanda, Nirvisesa - Nuvak Ka, 29, 29, 30, 31.

3 Mahadevan T. M. P. - Invitation to Indian Philosophy Page 33, Arnold - Hesnemann
Publishers, New Delhi, - 1974 , First edition.

* Radhakrishnan S. - The Principal Upanisads Introduction Pg. 52
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(deaft) : Tafv Teaft o qemg=d Wadhi 3.0

The word Brahman occurs over 200 time' in the RV in various case forms
and as a part of compound. It occurs in the RV both in masculine and in
the neuter 'gender. In masculine gender denotes the senses such as:
Brahmin Singer (Brhamanah Stotra) (1.80.1; IV.538.2; V.40.8; VII.42.1
etc.); Create mighty (Parivrdhah) (1.16 8.6; IV.58.2; V.29.3; V.32.12
etc.); Creator (Prajapati) (1.164.35; X.125.5; 1.141.3); Lord of Prayer i.e.
Brhaspati (brahmanaspati) (II.1.3); Brahman priest (Brahma) (II.1.2,
IV.94, -1X.96.6); Prayer (Brahma) (VII.31.1); Sacrificial priest
(Brahmanah) (I.10.1); Angirasas or Marut (Brahmana) (V.31.4); Brahman
or Cause of the Universe (Brahmanam) (II.37.1; X.107.56).

- The word Brahman is more frequently used in neuter gender than in
-masculine gender in the RV. According to S@yana in neuter gender it
denotes the senses such as : Prayer (Stotra) (1.62.13, 1.20.5; 3.41.3 etc.);
Food, Sacrificial or ordinary (Anna or Havis) (1.10.4, 2.41.18, 3.8.2,
4.22.1 etc.); Cause of universe (Jagat Karapam); Great act (Parivrdham
Karma) ( 1.105.15; 1.129.4; 8.69.9; 9.86.41); Brahmin (8.35.16, 8.37.1);
Body (Putradivardhanakiri) (9.68.23); Great (Brhat) (9.71.1); Rudra
(10.61.7). . .

Thus in the RV the Brahman ineans prayer. In the YV it came to mean the

-sacrifice and in the AV it stands for the magical potency. “It was easy
from this state to mean it as the highest and mystic principle behind the
universe” states S. G. Desai.’ '

»

In the Suktas of AV, the first meaning of the word Bral_lman is “the
magical power that arises at the magical acts.” States Suryakant Bali®

Accordingly to N. J. Shende*: “It has also been maintained on the basis of
several references that the Brahman is the miraculous power which brings
~ additional potency to the ears, five different organs, heart, mind and
intelligence of the priest or the individual who practices the magical acts.”
In this context, the Brahman Stands for the magical act or the power
arising out of that: ‘

! Nérhari‘ H. G. - Ataman in the Pre - Upanisadic Vedic Literature, P - 3, 22 - 25.
z Desai 8. G. - A Critical Study of the Later Upanisadas Page 391

> Bali Suryakant - Historical and Critical Studies of the AV Page 131 (Article on - The
Philosophy of AV Vacaspati Upadhyaya) Nag Publishers, Delhi, 1981

4 Sende N. J. The Religious and Philosophy of the Atharva Veda, Page 202.
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o& Jam faaft ssdasHitaa: |
FECTIGT T I N IFAG-20.3.33 I

Brahman is called the creator of the earth and the atmosphere : JTRIUIT

sfafffear wer Sreax fear 19999 @€-20..34 I Brahman is denoted by the term

‘Purusa’ and is mentioned as the material and the efficient cause of the
body.

Fef gerdfy gy wal faw: gow o wgar |
| ¥ A I 9% IR0 Y e 1S ag-20.3.3¢ 1

The hymns thus enunciate the principle that the microcosm and
macrocosim emerge out of the same Supreme Reality i. e. Brahman (AV X
2.31.32). ‘

The Skambha Stikta (Av X 7) personifies Skambha i.e. the fulcrum of
universe and identifies Him with Brahman as the Purusa.

In the Brahman as, Brahman denotes the ritual and so is regarded as omni
potent. He who knows Brahman knows and controls the universe.
Brahman becomes the primal principle and guiding spirit of the universe.
¢ There is nothing more ancient or brighter than this Brahman.’ (Satapatha
Brahmanna-X.3.5.11) ‘ ’

The Brhadaranyaka Upanisad Mentions that the ultimate reality is being :
wHE & 9°”1 | The Katha Upa. (II - 2) Brahman as immutable and

Supreme :‘3:!&1?' 9 I | The Chandogya Upanisad (VI1.8.4), however,

makes out that five in the first to evolve from the Primeval Being and
from fire came water and from water the earth. At the time of dissolution,
the earth is dissolved in water and water in fire, and fire in the Primeval

Being.

The two terms ‘Brahman’ and ‘Atman’ are used as synonyms in the
Upanisads. The Ch. Upa. Inquire about the Atman and Brahman which
appear as interchangeable terms : %I A Hreat & gafa 1n.22.20 In some

contexts where the inquiry is into the source of the universe, the
expression ‘Atman’ is employed and in some other contexts. There the
topic discussed is the true self of Atman, the term ‘Brahman’ is used. For
eg. In the Chan. Upa. a king, while describing the Reality which is the
source of the universe, refers to it as the cosmic Atman, while in the Taitt
Upa. Bhrgu makes an analysis of the Sheaths that cover the self, while the
term of reference is Brahman.
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In the Taittiriya Upanisad (I11.1)" the pupil approaches the father and asks
him to explain to him the nature of Brahman. He is given the formal
definition and is asked to supply the content by his own reflection. ‘That
from which these beings are born, that is which when born they live, and
that into which they enter at their death is Brahman.” The son is impressed
by the material phenomena and fixes on matter (Anna) as the basic
principle, when not  satisfied, he looks upon life (Prana), then
consciousness (manas), then intellectual consciousness (Vijiidna) and he -
finally arrives at the truth that spiritual freedom or delight (Ananda), is
the ultimate principle. It concludes with the affirmation that absolute
Reality is Satyam - truth, Jidnam - Consciousness and Anantam =
infinite.

Similar concept of the Supreme Reality being called as Satyam (Tnith),
Jiianam (Knowledge), Ananatam (infinite) and Anandam (Bliss) is found
in Sarvopanisad. The Upanisad defines each of this trait of Brahamn.

Sarvopanisad defines Satya as : vmﬁmﬁmmémmﬁﬁﬁg [EREERIEES
ferreaeaiam iy aeqeafie=4q | i.e. The reality is indestructible, that which,

when name, space, time, substance and causation are destroyed, dies not,
is the indestructible. This concept of ‘Satya’ as Brahman is borrowed
form Vedic literature, H. G. Narahari’ state: “ The word Satya occurs in
RV for almost fifty six times and it is understood by Sdyana to mean
‘Brahman — The True’

e g gt )

Haarfecaieasia f&fa | &iff Ba: 1go.cu.2u
Sayanacarya interpret, the word ‘Satyena’ as : AT IO SAIEAT F|h
G, {aMI 7ed GYa: | This view is also accepted by the Upanisadic seers.
For e.g. Brhad. Upa. (I1.3.1) : & 919 9&roll ¥4 @ <an{d 9 ¥ 9ryd 49 o
9 91 G4 W@ 9 | Cha. Upa.® Also states : Teded @ 3eHT | Similar view is
found in Maitri Upa. (VL. 8; VII .7) :u¥ f§ @eareqr . . . ¥4 1| Kaus. Upa,
(IV.5,18) also state : GEETRTT a7 or GEITATHT Wﬁf 1 Ch. Upa. also states :
S A H’c’éﬂi 1¢.3.%¢ 1 Taitt. Upa (I1.1.1) assigns all these three truths
viz. Satya, Jiiana, and Ananta to Brahman : G& I HTd 9 |

Lot o g St SR | 3 Srarty e | Tttt | R agedi |
? Narhari H. G. - Atman in pre - Upanisadic Vedic literature Pgs. 4.
* Ch. Upa. VI-8.7,9.4, 10.3, 11.3, 12.3, 13.3, 14.3, 15.3 16.2.3
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Brhad Upa. V 4.1 and V 5.1 refer to Satya as Brahman : ¥4 @49 9@ g
§@fd 1| Sankardcarya quotes Brhad V 4.1 and V 5.2 while discussion the
Satya-vidya in BS III 3.38 : ¥4 f& eI<d: | In the Satyadhikarapam.

Jiana means knowledge. It is defined by Sarvopanisad as: STfHgqft-
fomerfed Sa= afarcfigad | Knowledge is that consciousness which is

void of origin and destruction.

Apart from the reference to Jiiana in the Taitt. Upa. (I 1.1) as
characteristic Brahman, nowhere in the earlier Vedantic literature' do we
find the concept of Jiiana as defined above.. Moreover Sr1 Krsna in BG
(1.1) identifies himself with knowledge BG defines Jfiana as:

SEATHAATEE G e 1 |
TS 9ih ST gSars—aem 1¢3.221

BG XIHI 7 -11, states the characteristics of Jiana and BG XIV 17 state
that Jfiana has spring from Sattva : FeICE=SAd FHT |

- Ananta is defined .in the Sarvopanisad as : 3= 9 AfEERY Hika
et faary gavi e T § aqRasawsiegye=ay ¢ = da=ma-a-
fig=ad | And Ananta, the infinite, remaining in the same manner as does
the clay in modification of clay, as gold in the modifications of gold, as
thread in the fabric of threads, the antecedent, all pervading -
consciousness, that is in all phenomena of creation beginning with the
unmanifested, is called the infinite.

Ananta is identified with the Supreme in many earlier Upanisad like Chan
(1.9.2)%, Katha (II1.15)%, Taitt (IL.1.1)%, Svet. (1.9)°, Maitri (IL4; VI.28;
VI1.24)%,

Moreover other minor Upanisad like Atharva$iras (3), Amgtabindu,‘lébéla
etc. also refer to Ananta as the Supreme Bang : 4: WdAy WS-l

IS TAEAR 1R -3 1 Similarly Fifdfwer< = 1mﬁ1§ % Il and also
q THISTNSSEH SAHT ISTEres-R

! Maitri Upa. - Vi34 -1 33, 38, 99; Amrtabindu - 19, Skanda - 11.
2 g WIS 13.%. 11 ; Chan.-I11.2.9,12; IV.15 also refer to Ananta.

3 ST e T 13.qu 0 ¢

* ged IR S 1R

S FTRITEAT fag® s 13.]10

S SANSHA: 1R, &§.3¢ 1
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BG also refers to Ananta as the Supreme : ¥5i% faga=aamg 4% @=LT 7
TEQEH_ 12wl

The Jivatma attains identity with the Brahman ‘on the dawning of
knowledge and when ignorance with all its limiting adjustments disappear
in the sense conveyed by the Brahmasiitra : 3l 7=+, a41 & forgw

H3.R.R81

Therefore the individual soul becomes one with the infinite, as. the
scripture says — as at as said in Mundaka I11.2.9 : ‘He who knows that
Supreme Brahman becomes Brahman Himself.’ : 9% 3% 989 wafq |

Further, here in the definition of Ananta, we find the philosophy of
Vallabhacarya who prepared Avikrtaparipimavada. As it is seen in the
definition : q&HRY qfka, Yavifasry YavufE, aq@dy TCRa 1 Such as
Ananta i. e. unmodified. It means that why any part of it is known, the
whole of it is known. i.e. everything that exists is Ananta i.e. Brahman.

Avikrtaparinama means a kind of change which does not leave any trace
of its effect on the substance of 'the thing i.e. It is no change but simply
one kind of phase of a thing when turned into another, so Vallabhacarya
establishes that Brahman is. Avikftaparindma. It exhibits varicus places in
it during the course of etc. expansion or manifestation into various forms
~of matter and souls.” But these phases, do not affect the real form of

Brahman.

“The Brahmasiitra I 4.26 : 3IcHgd mconvey- this sense what seems

to be creation is the work of Atman (Brahma). Creation as nothing but the
expansion of Brahman. Not only Brahman does create cosmos out of
itself but It is fashioner of it. Like a potter that makes a pot out of clay, at
does not remain aloof after creating the universe. So it is both material
cause as well as efficient cavse of the world. Cosmos is the effect of
‘which Brahman is a cause. Here cause and effect relationship is not the
ordinary one, which is found in this world. But here they are non
different. As a spider evolves a cob - web out of its belly, so does
Brahman brings out the universe, which is latent in it. When it will to

spent.”’ -

And so Vallabhacirya says explaining the BS-1.4.2 : §&° { dSgcalq that
‘Avyakta is Brahman and here it is designated as Stiksma.

! Pgs. 121-122 - Primer of anu Dharya by Jethalal G. Shah - 2"" edition 1960.
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 The same concept of Avikrtaparindma is explained in detail in the
Chandogya Upa. VI - 1.4 : Ia1 @ T gfaeea od -2 fawmd @m
ERYY fFHR Tmed gfus s@a9 9 @9 |

Aruni, the father of Svetaketu tells explain his son the knowledge of the
Supreme Reality by knowing which everything becomes knowrn,. He says,
“just as by the knowledge of lump of earth, everything that is made of
earth comes to be known, all this being merely a word, a modification,
and a name, the ultimate substratum of et all being the earth, similarly
when any part of Brahman is known, the whole of it is known, the whole
- of it is know, the ultimate subrtratum of at all being Brahman itself, which
is self - idcntical, self-subsistent, and self - known. It means that .
everything that exists is Brahman. This same philosophy is explained by
the author in Sarvopanisad. The term THHAY R4, also can be

explained by the STgHaId FRE as given in the Tarkasamgraha by
Annambhatta. Tt is said: HEU FROF q1 ST AT 49l

mnmﬁmrvm | AT TRLH AN : T | T TSI [ehage-29 1 ie.
where the cause and effect are associated in one and the same object, that
cause is called non - intimate: such as the conjunction of the threads is the
non-intimate cause of cloth, and the colour of the threads is that of the
cloth itself. Such or this is the relation of the Ananta with the world.

Ananda is defined in Sarvopanisad as : SR TR LEITITTENS TREFTAT-
TRaYZIsTafsgE®q “iss7] §L=q | Ananda, Bliss - the essence of the
consciousness of happiness, the ocean of measureless bliss, and the state

of undifferentiated happiness (the happiness which is not dependent on
the senses such as sight, hearing, touch etc.) is called Bliss.

Ananda as the subtles of all treats, attributed only to the Supreme Reality
is also formed in the earlier texts like Brhad® and Taitt? details.

Tejabindtpanisad refers to Ananda as Brahman who is beyond the
causality of happiness, difficult to be seen, birth less, immutable, free
from all functions of the mind - stuff, eternal constant and imperishable.’
A ARATdId G859 8AHTHATH_ |
Fragfafaf® wvad gaT=gay wen
! Brhad - RIS H@ 13.3.33,¢ | THST WA AFFRUAEam=ear=ai @i Temqusiary

1¥.3.3
2 Taitti — S8 FEUN FIETL 1R.%.3, R.8.40 AP ST 1R.4.2 1 S FAR ARG
. A ST AR ST Siasa 94 13 8.0
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Ananda is referred in the Brahmasitras by Badarayana. He say's :
AFTET: TS 13.3.22 11 F0) Uadamar=ang 13.3.%3 11

It means that the attributes like Ananda i.e. Bliss, Knowledge, all
pervading etc. show or described the nature of the Brahman and are given
here for the knowledge of Brahman. Similarly the siitra : FATFTCHALS FEI,

" 12.2.2° 1 establish the fact that ‘self is consisting of Bliss because of the

repetition seen or found in the Taittiriya Upa. Thus, the above siitra
consider Ananda as a trat of the Supreme Reality.

Sankaracarya in his Vivekacidamani (124-195), portrays all the tracts of
the Supreme Being as omni scent, with of three states, distinct from five
sheaths etc. :

T AT o s | @ e )

Frartsd i s s@Efa 1

Fa: W aw Yeidd fysfmmes fsm |

TR FCaUT<taE®aq 1339l

FreaEpaad 9 fied gE Freseayaa |

EqHemATEawsTd il : wE fefafke 7 wiffa 13

ARRAIAEALATT I RedHy | ‘ |

Faorauet=IE g a7 fagEur: 13k
So, Brahma means that Ajada (non-gross i.e. subtle) entity wheel in by the
power of the knowledge of one's own form, there is cessation of Janma,

Sthiti and Bhariga i.e. production, sustenance and destruction.

Sarvopanisad states : Gaax Iq¥d I & g% Ffudsa =afrenRk ¥ awagry:
GUTHT W S8 =d | Commentator Upanisad Brahma Yogin goes in deta11
to describe each important term given in the text Atmopanisad.

Ananta : Means that entity with the Karapatma, infinite consciousness

which is pervaded in his own work and is void of three types of
Paricchedas i. e. that Brahma which is devoid of De§a, Kala and Vastu :

FHRIHAT FHHAFATIAT A IRST= Qua: EIFR'I‘H“{{{,H yft=duiEd
ECECE G
Ananda : A Brihmana verse in Vedas (3T<H?) passes over (mz); the

characteristic sign (f5g) : fogsaad: sr=u: |

Paramatma : That he, in the De§a, Kila, Vastu and Nimitta, which is
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following the improper course (SAT=l), becomes IAARY following
proper course i. e. the dq Ty from the W& ygrd in aeHig i.e. becomes
Paramatma : GIS¥ =saREREwHFEGTRFEAY et qogeref: warwem
yaatead : |

' Parabrahma : Sugiafafyds: sitae awmq acgreiafisdesdiate aemefy
faogel  Hd TS  AHMEd Y&  ATHWANTHREN  qq AR
TR REETS AN as  TaEEETd  SeeEEaEs 3
FreafraifreaaEmasase aqd 7 W adead: |

Parabrahma is that entity which is different from the limitations of of the
Jivatma and also from the limitations of Upadhi of I§vara, and so it is
subtle like the skv due to its all - pervasiveness. One who is absolute /°
only inner individual self, under istood as non - dual of any other
divisions, difficult to be proved by intellect, of the nature of a ruler, “that
Brahman is not non - existent’ such statements which are not
contradictory are found in Sruti for Brahman. He is the Supreme
Brahman

Earlier Upanisads like Brhad’, Taitt?, Mundaka® etc. also refer to Ananda
as Brahmean. '

Bédardyana Vyiasa in Br. Sitra : {I}HW 5 R EH l3.2.2 Il Establishes
" Brahman as the resting place of heaven, earth etc., which mmeans that
Brahman is the highest being the substratum of all.

Amrtabindtpanisad (22) glorify the Supreme Reality as the abode of all :

e y[arfeary Ixady o 99y |

FalITEHeT qGEIE argRd: IR
Tejabindtpanisad eulogize the Supreme abode as:

R afis s g s )

NAEY FOTYEA faroieaeatd 989 iyl

e Ao v g swafsad i

e Ffdwed 9 R Fross usa

! R W 13 .3.R¢ 1| TS R RTrEtarRnty Y TETsatRy 18.3.3%0
2 g srRron ferary 1 e wRrAf 13,620 '
S afgars aRavafRr oRy SRRy AR 13.2.91
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Frtefed W@ argesataiE |
ISR ST HItIeeasy ol

ASIATRI AGEATCH AFABT TCaRIEr |
srfTrafaaareae agi| 9 feran ik

Thus this Supreme of abode of Visnpu Brahman in general, is hidden in
mystery, the sustain place of all imperceptible without support, derived of
from, unchangeable, unconditioned, uncontainable etc.

Brahman is eulogized in several major and minor Upanisads like Brhad'
Chan.? Taittiriya’, Katha®, Kena’, Aitareya® Mundaka’, Prasna®,
Mandiikya®, Svetasvatara'®, Maitri"!, Kausitaki'?, Gaudapadakarika'®,
Mahénérﬁyana”,‘ Kaivalya’s, Atharvaéiivasw, Atharavaikha'’, Tejabinduls,
Amrtbindu®® etc. BG® glorifies the Supreme Being as Brahman in several
ways.

Brahmasiitras II1.2.11, Badaridyana Vyasa also establishes Brahman as
without qualities while discussing on the nature of Supreme Reality : 7

sy weeinrteg o e 13.2.320

' Brha - I-3.21,1-4.6, 10, 11, 15; I1 1.4, 15; I - 4.6; I - 5.1, 19; 11 6.3; II - 1.6, 9; 11 - 4.1;
II-9.28; IV 1.2,3;IV4.5,7,25; V1.1; V-3.1; V-5.1; V-12.1; VI 5.4.

? Chan. : I-7/5; H1 5.1, 11.4; 14.1, 4: 18. - 6; III - 19.1, 4,; IV 5.2,, 3;; IV - 10.5, 15.1, 6,
16.2; 1V - 17.8, 10; V - 11, 1; vII - 1.5, 2,2; VII - 3 -1; VIII 3.4

* Taitt. 1.1.1, 6.2, 8.1; 11 - 1.1, 2.1, 3.1, 4.1, 5.1, 6.1, 8.1; ITT 1.1, 2.1, 3.1, 4.1, 5.1, 6.1, 10.4.

* Katha11.16; 111 -2; V .6 ~ :

5% Kena 4, 27

¢ Ait-II-13; V-3

” Mundaka-11.1.,2;8,9, 10;112.2., 4,9, 11; 111 2.9

8 Prasna-11-6;IV4; VI-7

® Mand. - 2 .

® Svet-1-9,12,7,16;11-7,1V-2; V-6; VI - 21

" Maitri- IV . IV 4, 6; VI 3, 4, 5, 14, a6, 20, 22, 24, 35 VII -11

2 Kaus-1-4,7;11-1,12,;IV .1.

B Gaud - I-25, 26; Il 12, 33, 35, 46 .

4 Mahanar - 1 - 6, 7; V -10; XI 13: XII .1; XIII -1; XV .1, 4, 10

B Kaivalya - 10, 16, 17, 19 ’

16 Atharvasiras 1,3,5,6

17 Atharvasika - 1,2

"* Tejbindu - 5, 9, 14

¥ Amrtabindu - 8, 16, 12

® BGIII - 15; IV 24, 31; V -10, 111 -3; X - 12; XIII -12; SVII - 23.
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S'aﬁ{s;arﬁcﬁrya while commenting upon it says that though the Upanisadic
texts describe Brahman as both i. e. Qualified (Saguna) (ch. III 14.2) and
also as unqualified (Nirguna) Br. II 8.8), the true nature of the Brahman is
devoid of the qualified aspects as given in Kathopanisad.

FAALATINAEIHT s Freqmraas 94 |
SHRAN Hed: W & Fara s Ena =ad 12.3.841

In this Apubhasya on Brahmsittra III 2.27, Vallabhacarya point out that Its
is one and the same Brahman that appears in diverse forms: 3d:

g fregumimaseh W, 7 & gamvsmed Taaie agd qaadar 13.3 v

Not only this but even the attribute of Brahman are also Brahman i. e.
Brahman is both Nirdkara and Sakara and yet we cannot say that there are
tow Brahmans.

The same concept of Brahman beign formless is also discussed by
Badardyana in his BS III 2.14 : 3&9aqd & acI9Meaq | i.e. Brahman is

formless as He is the Main purport of all the texts about Brahman as it is ,
also stated n Brhad III 8.8; Katha - I 3.15; etc. On one side Brahman is
said to be with the three Gunas i.e. attributes while on the other side He is

said to be formless. The Brahmsiitra : T WM A, T TAFHAGHAI]
I1R.].% I ascertains that every such form is due to Upadhi and it is derived
* of Brahman in texts like Brhad IL5.1 : a&raraea gfoeai asimaiisyang: gos
FHTTEATS ARSI TESISTAE | ASTAHT | or Chan.: SR 3
T regE AT | 9T agFw 1¢.2%.21 and also in Mundaka Upa :
Teedverd: qou: Garenva= &9 1.2 Similar thought is expressed in
Mundaka I 1.6. ‘

Saﬂkarz‘lciirya in Vivekactidamani also refers is Brahman as Upadhirahita :

SuIfErrargaureRTer gafEefrafa agam: |
srEfarRFfrmRafgauadseds iy w: wamE 12320

Similar expression is found in Vivekaciidamani 357 and 501.

The Supreme Reality is possessed of several contradictory attribute as
stated in the Amrtabindupanisad :

Fa foad 7 fad = e famemte
e FuEIed 9% Ug
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a3q Frewes sw Fifdeed Frssm )
aEaeTeifa ST W WIER gAY e

. Tfdwemas = dgeera afsfa
| SYRAFAEIE 9 FowIet TR qH: 00

SABDA BRAHMA

Amrtabindu Upanisad mentions two types of Brahman: w=gagfor fsoma:
waenfeTesfa 1safag-gel i.e. Sabda Brahma (Word Brahman) and
Param-Brahma (Supreme Brahman)

UK W T area-io agga |
afgereR SAEge 3T =uedT: ISl

The idea is that ‘word’ is the Supreme Brahman. But when the idea of
‘word’ vanishes, that which remains is the ‘imperishable Brahman’
Further it is said : . :

2 fod IRaed g kI w | 9 3 |
wearatur freoma: o aenfrrssta ugw

‘ Here' at is pointed out that of the two Vidyas when the Sabda-Brahman is
mastered then only he is eligible to attain the Highest Brahman.

According to Swami Madhavananda' Here the term éabda-B_rahama refers
to the Vedas with the Upa. Veda, etc, which also include the sciences of
medicine, warfare, music and mechanics.

This concept can be related to the following verse of Bhartrhari:
¥4 Syad ¥d SrEd YaEay |
- g eg: 99 SAifa: STURT T <read |

Maitrayani Upanisad (VI -22) also refers to Sabda Brahman. Here two
types of Brahman are enumerated : 8 99 F&Uil AT YUK | 31Y

- wsdtarasmiafeead s Wil wes: | s U= e ) st dw
nfd: | TagHaH_ | Tad WRSae fgacs a91 99 1 (1) Sabda Brahma and (2)

Param-Brahma.

3 I Afcasd wsgew W A A |-
maﬁrﬁwna:qia'@ﬁxwﬁ Y]

" ! Swami Madhavananda : Minor Upanisads
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It is pcinted out that both these Brahman should be realized and a person
who is skilled in Sabda-Brahman is able to obtain Param-Brahma. This the
same concept as referred in Amrtabindupanisad.

" Bhartrhari, in Vakyapadiya starts his philosophical exploration with the
concept of Sabda - Brahman. This according to him, is the unique and
ultimate Reality. The concepts of existence, consciousness and language -
~in - use, which are associated with our understanding of the empirical
world exihibit the elements of plurality. Yet all these concepts are word -
generated so they are bound bya common essence. And this essence is
“called by Bhartrhari Sabda tattva, the language - principle. It is the
ultimate principle of unity, hence the ultimate reality the Brahman.

Therefore, Sabda Brahman signifies Supreme unity rather than Supreme
existence. The opening verse of his treatise Vﬁkyapidiyal epitomizes his
metaphysical approach. It says:

FFRFY Serrsde JEaRA 1

forerf erefura=t yiGar st a1 ng.q

Bhartrhari further equals Sabda to - great bull (Mahantam Rsabha), who is
described by the Mumuksus.

T AT wSRHE R |
IgHB N A7 URSASd 12.2%3
Therefore, the Sabda - Saihskara is the means to attain Supreme Reahty
Those who know the essence of it, attain the word Brahman.
| AT URE R W1 g e |
T ygfaaaaeaaraagd 12.2x¢
Finally It is stated that how a péréon merges in S'abda‘- Brahman.
YRR g ot |
HHY SN WEATHITATATT 12,234 |
= EHRATYE 9" 91 a9
favrsg Sy e A fomesaAT ig.4vs |

fomronaT ReTafRnaie: |
RO A s focar T=ei=gada 1.4l

For Bhartrhari Sabda means something more than a ‘language’. It is the

! Shukla Jaydeva M — Vikyapadiya
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name of a complex phenomenon implying an activity as well as a
principle. As a type of activity it is something in which all human 1
beings, in fact, all sentient beings are engaged. The Sanskrit term for it is
‘Sabda - Vyapara’.! E

B. K. Mitalal® translates it as ‘languageing’. Again as principle it stand
for the very potency for communicating thoughts through language. It is
the linguistic potency, the very power of conceptualisation, which is the
basis of our consciousness as well as the awareness of the external world.
This potency itself is Sabda - Tattva, the word principle, the Sabda -
tattva, being the Central concept of all forms of phenomenal activity is
identified with the Brahman. The term Brahman in Advaitan and
Upanisadic context means the ‘Reality’ in metaphysical sense.

This concept is based the Bhagavadgita (VI 44) which also refers to
Sabda - Brahman:

qafemd e TR g
Toramfy drre wsgeeEnfaea ng sy i

This verse points out the impact of previous birth on the behavior of a
person in the present birth. A person desirous of performing Yoga goes
beyond the word - Brahman i. e. attains Moksa.

Here the concept of ‘Yoga’ is different from the concept of Yoga found in
Yogasititras (i.e. Astanga Yoga). -

Here, Yoga means perfection in one’s work: 417 SHg Siaes 197 -3 4ol
Similarly when a person becomes indifferent of all duals it is also known
as Yoga states Lord Sri Krspa : 99 41T S=4q 19.71.-3.6¢ 1

This shows that doctrine of Yoga taught in Bhagavadgita is different from
the concept of Yoga found in the Yogasfitras of Patafijali. _

Yoga has been variously explained in BG as Samatva (II 48), Kaus$ala (II -
50), Karmayoga (V -2), as something to be attained as a goal and means
(V - 16, 17), as the divine power (VII - 35) etc.

Nowhere in the Upanisad, Yoga has been described in such diverse and
mutually contradictory ways, opines Dr. Uma Deshpande3

Sankaracarya in his Bhasya on BG VI - 44 opines that Sabda Brahman

! Patnaik Tandra - Sabda-Brahman - Pages 21,22
2 Matilal B. K. - The word and the Word Pp 85
* Deshpande Uma - Glimpses of Idnodlogicl aHeritage Page - 26
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means the fruit declared by the Vedas for performing the act or rituals i. e.

Yajiia - Yagas : URe® AQrewA(BHEGAfdadasiepmfa staisftsafa |

Lokmanya Tilak' in his text Gita Rahasya opines regarding Sabda -
Brahman: “The word ‘Sabda - Brahman’ used in the 44™ stanza means
desire - prompted ritual such as Yajiias and Yagas, prescribed by the
 Vedas: and it is performed, keeping faith in the Vedas; and the ‘Veda’ is
the faith in the Vedas; and the ‘Veda’ is the ‘Sabda’ (word), that is, the
‘Sabda - Brahman which was in existence before the entire creation came
into existence. Any person whosoever performs all Actions with some
desire in the first instance; but, as the Mind is gradually purified by thé ’
performance of such Action, he gradually acquires- the inspiration of !
performing Action desirelessly. That is why it is stated in the Upamsao%
as also in the Mahabharata that:

3 qEvl dAfeasd wsaw W = 94q |
wegs et froma: W safiresia o

That i is, it must be understood that the Brahman is of two kinds, namely,
the Sabda - Brham, and the other (that is, Nhrguna - Brahma) beyond it;
when a person has become well - versed in the Sabda - Brahma, he
reaches the nirguna - Brahma, which is beyond (Maitri Upa - 6. 22‘
amrtabidnu - 17; MBh. $anti Parva - 231, 63, 269)

In Vivekacidamani, Sri Sanka:acarya gives no. of verses showing i.e.
Brahman and Atman are one: for e.g. '

fafrgfasaoe w=marsT = |
R ETCIEE I E IR ] gﬂﬁm IRoRM

It means ignorance can be destroyed by the real knowledge that Bhrahman
and atman are one and the same. It is said when ignorance ends our

misery also ends :

ST ﬁﬁlﬁi‘fﬁﬁ f& wrreusgTdeaia: |
freammfarersiRavstag afafa: 13ven

So this knowledge of the eternal as pure Supleme etc. as given below
shines

e S o fags W) e faew )
freamRs e s siafa 1y

! Tilak Balganagadhar : Gita Rahasya or Karm - Yoga Page - 1005, seventh edition, 1933
pub: Lokmanya Tilak Madal, Narayan Peth, Poona
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Hence it is said that ‘Everything is Brahman.’
qfed TTRd TG TREAS HIEw |
7 Tagid fafiaq avas wrdaaaguET 13361
afes awe fag arrsd gdlaas e .
aeqd IEld T TSR 1391

The units between Jivatman and Paramatman is very nicely portrayed in -
the éégdﬂya Upanisad. This quote is originally taken from Chandogya
Upanisad - V1 8.7; V1 9.4; VI 10.3; VI - 11.3; VI - 12.3; V1 13.3; VI 14.3;
VI-15.3; VI- 16.3.

There is an elaborate discussing on this topic between Uddilaka Arupi
and svetaketu in the Chhandogya Upani where it s1 repeated nine times.

Dr. S. Radhakrishanan' opines that: ¢ This famous text (tattvam asi)
emphasizes the divine nature of the humar should, the need to
discriminates between the essential self and the accidents with wkich it is
confused and the fetters by which it is bound. He who knows only what is
of the body or mind knows the things that may be his but not himself.
The text ‘That art thou’ applies to the inward person, Antah-purusa, and
not to the empirical soul with its name and family descent. ’

Saikaracarya while commenting on Tattvamasi (V1.8.7) Sates : R 1 B ¢
THEHT WA TeTRGEY Yo 99y | i Freaues gty
- IETfewSEfAEEE | - |

. . . Further he comments on VI 16.3 : SRIUNaRAfaR®ISE sa: Fal
bt e : FIfoET faarmen i . . . woid safaftefama sty aw sy
ford wevafa evad = 1 aeaenfy Jeifesarers e wreagreafamrT 1 a T
ot asiaefaamfaadsdas ared awmyifa fagfufa :
Madhviacarya makes the text ‘tat ivam asi’ read as ‘atat tvam asi’ - then

arte not that and argues that these passages at establishing the difference
between the individual and the Universal Self”.

We find the discussion on ‘Tat Tvam Asi’ - in Vadatasara® of Sadananda
(apara 153). Here the real meaning of the fext is seen to be derived from
Jahadajahallaksana. When one part of the direct meaning of a sentence is

i " S. Radhakrishan - The Principal Upanisads , Page 458
2 Swami Nikhilananda - Vedantasara of Sadananda Pp 88- 89, Ninth impression
3 quoted by Dr. S. Radhakrishnan - The Principal Upanisads Page 467
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given up and another part is retained, it is a case of Jadayahal - Laksana -.
In the example “this is that Devadatta”, the accepted. Similarly in the
Mahavakaya’ Tat Tvam Asi;, the contradictory furors of remoteness and
immediately, omni science and partial knowledge, etc. associated with
“That” and “thou) respectively are given up and pure conmsciousness,
which is common to both, is accepted. Thué, the real meaning of the great
Vedic dictum is derived by applying this Jahadajahallaksana which is also
called as Bhagalakasana. -

Thus, these minor Upanisads of AV -deal with various aspects of the
Supreme Reality, as found in the earlier texts. '

TEMOLOGICAL DATA

This topic deals with epistemological data or Pramaipa-Sasira depicted in
some minor Upanisads of Atharvaveda.

Epistemology means - theory of the method or grounds of knowledge!.
Epistemology is one of the main branches of philosophy; its subject
~matter concerns the nature, origin, scope and limits of human knowledge.
The name is derived from the Greek terms ‘episteme’ (knowledge) and
logos (theory), and accordingly this branch of Philosophy is also referred
to as the theory of knowledge.? It includes validity of the Vedic scriptures
in obtaining the knowledge of the Brahman, import of the Upanisadic
statements ( Vidy3) and the p}oblem of Avidyi, nature of Avidya etc.

Technically the term Vidy4 means knowledge (from the root vvid = to
know), and Avidya means Ignorance, folly or want of learning, Spiritual
ignorance, Illusion or illusion personified or Maya.

According to Dr. Jwalaprasad, “Man finds himself in the possession of
certain convictions which, roughly speaking, he calls knowledge, further
he finds that all his convictions are not of the same value, and that he has
to distinguish them as true and false. The awareness of this distinction
naturally leads him to .enquire into the origin and validity of all
knowledge itself as the object of science; is epistemology.”3

Epistemology undertakes or provides a method of metaphysical enquiry
and criticism, and we find that, in the history of philosophy, whether
consciously or unconsciously, it has been used as such. This is most true

' Oxford dictionary — Oxford Press, 3 edition, 1949.
? Enclyclopaedia Britannica, Vol.18, founded-1768, 15" edition, page 466.
? Dr.Jwilaprasada History of Indian Epistemology,page-1, Introduction, second edition, 1958.
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in today’.: times, when all metaphysical problems are attacked through an
analysis of knowledge, and -again, all philosophical criticism is usually"
based upon epistemological ground.

In Indian philosophy, epistemology was always treated as a part of Logic
and the first systematic treatment of the means of knowledge (the
pramipas) is found in Gautama’s Nydya-siitras’, which also deal with the
objects of knowledge (the prameyas).

I discuss firstly the validity of the Vedic scriptures in obtaining the
knowledge of Brahman. In Sanskrit literature, the term technically used is
Pramapa.

The Sanskrit word Pramapa literally means the instrument of Prama or
knowledge, as it is stated in Tarkasamgrahadipika by Annambhatta.?

YHTHLO] FHTOTHTG YHTOARTRIGEH, 134 I

A pramapa is again defined as that by which an object is proved to exist
opines Dr. Jwalaprasada® while discussing the epistemology in Samkhya.

According to Ganganath Jha,* “In philosophical literature, the term
Pramapa has been used sometimes in the sense of the means of cognition—
JHIAA A 3M; while sometimes it is used in the sense of valid cognition

itself - YA ¥ 17

To come to the details of the analysis of knowledge in Indian philosophy,
it may be said that the means of knowledge (the pramapas) which have
been considered possible and have been discussed are : Direct knowledge
(pratyaksa), including sense-cognition and other direct means of
knowledge; Inference (anumana); Knowledge by similarity (Upamana);
Verbal testimony (sabda), including scriptural testimony ($4stra or
agama); Presumption (Arthapatti); Implication (sambhava), Non-existence

(Abhava) and Tradition (aitihya) o

According to the Taittiriya Eragyakas (1.2), there are four means of
knowledge, viz., Codes of law (smrti); Direct knowledge (pratyaksa),
meaning by this sense cognition; Traditien (aitihya), and Inference

! Nyiya-siitras of Gautama — 1-1.3, Pg. 4

% Parab K. P. — Tarkasamgraha-Dipika on 35" Kirika — Bharatiya VidyZ Prakasan

? Dr. Jwalaprasada — History of Indian Epistemology, Pg. 184 ‘

* Jha Ganganath — Pirva-mimirmsa in its sources, page 77-78, Pub.-Banaras Hindu
University, 1942.

5 A Mahadeva Shastri and K. Rangacarya- Taittiriva Aranyaka, page 10,
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(anumana)v “gpfa: wergfaeng ) aim%x@m i}.an-LR”

Sayandcarya comments on this : “TfAAAfos w=nfearen | v ‘H‘af
e SE e dgaed 9 | e riaa TR, | AT
e | &7 & goyd gfeefaesat yaomAiad | sRaceafeagsaaaia-
FROYE gH_ ! '

According to Samkhya philosophy, a pramipa is defined as that by which
an objeét is proved to exist. SZmkhya approves three pramapas viz., Drsta
(sense-cognition); Anumina (inference) and Aptavacana (reliable-
testimony). .

EEHTHFHEEE o G IHTORIgearq |

ifay ywaifae wRafafs: vwonfy iwremRE-on’

The pramarpas according to the Yogasitras® are simply mentioned and not
defined : ITIYTLHFATMT: FATONT W ol : Direct knowledge (pratyaksa); .

Inference (anumana) and Scriptual testimony (3gama).

" According to the Nyaya-sitras (1.1.3), there are four means of knowledge.
They are: Direct knowledge (pratyaksa - in the sense of sense-cognition);
Inference (Anumana); Knowledge by similarity (Upamana) and Verbal
testimony (s2bda).

. Tradition (Arftihya) is regarded as included in verbal testimony—;' and

presumption (Arthipatti), implication (saribhava) and non-existence
. (Abhava) are treated as cases of inference by Gautama in his Nyayasitras
(I1.2.1-12).

According to the Vaisesika siitras®, there are strictly speaking only two
means of knowledge : waFfsafty: yraged g srm =ar@Tar 120 %1
Direct knowledge (pratyaksa), and Inference (anumana).

Knowledge - by similarity (Upamdana), verbal-testimony (sabda),
presumption (Arthapatti), implication (sambhava) and non-existence
(Abhava) are regarded as only modes of inference.

Knowledge -is ultimately a quality of the soul as stated in the
Tarkasamigraga : WFTYSROMCHT  Hol [t is also stated in the

! Apate Vinayak Ganesh — Taittiriyaranyakam with the Bhasya of Sayanacarya, page 6
2 Mainkar T. G. — Samkhyakariki of I§vara Krsna, page 45

3 Taimni I. K. — The Science of Yoga, page 16;

* Muni §ri Jambuvijayaji — Vaiesikasitra of Kanada, page 72,



398

Tarkasarigraha-dipika — SeqT H79T €544 . . . . .

According to Sabarasvamin and Kumdrila, six means of knowledge are
recognised by the Mimamsa sitra' viz., Direct knowledge (Pratyaksa);
Inference (Anumana); Knowledge by similarity (Upamana); Verbal
testimony (.fabda); Presumption (Arthapatti) and Nor-existence (Abhdva).

YATTSCHIGR aA1al AT 94 |
ey FHeade wrarafeergdr 1<Arwari® - Aaraf wR=88-1" verse I’

The Vedintaparibhis?® of Adhvarendra muni and Vedantasara of
Sadananda enumerate six Pramanas : ’

- T T I - T A AR e e (S 9 RIe e TR

Taking into consideration the different Pramapas recognised by different
systems, we can arrange them progressively.*

Carvaka Pratyaksa
Vaisesika Pratyaksa and Anumana
Samkhya Pratyaksa, Anumana and Sabda
Yoga Pratyaksa, Anumana and Agama {Sabda)
Nyaya Pratyaksa, Anumana, Sabda and Upamina
' Pr:abl_xa.kara Pratyaksa, Anumana, Sabda, Upamana and Arthﬁpaiti
Mimarmsakas ‘ '
Kumarila 4 Pratyaksa, Anumana, Sabda, Upamana, Arthapatti

Mimamsakas | and Anupalabdhi
Pratyaksa, Anumana, Sabda, Upamana, Arthapatti
and Anupalabdhi’

Vedanta

Thus, among the various systems of Indian philosophy, the Carvaka,
Bauddha and VaisSesika do not recognise Sabda or testimony as a distinct
Pramapa or source of Knowledge. The Vaisesika sitras (1.1.3; 2.3.32;
9.2.3 and 10.2.9, declares that verbal cognition is nothing apart from
inferential cognition. ' '

There is some difference between the Nyidya and Vedantic description of

! Ganganath Jha — Piirva Mimarhsa and its Sources, page 90

2 Pt. Durgadhar Jha — Slokavartika of Kumarila Bhatta with Hindi commentary;
 Swami Madhavananda — Vedanta-paribhasa of Dharmardja Adhvarindra, page 8
*Ranade R. D. — Vedinta, The Culmination of Indian Thought, Page 36.
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the nature of Vaidika or scriptural testimony.

According to Nyaya, scriptural testimony is personal since the Vedas have
been created by the Supreme Reality or God. For Naiydyikas, the Vedas as
a system of truths, emphasises the will of God. Thus, “Nydya offers
higher status to the' instructions and assertions of Veda as they are
unquestionably and unconditionally true.” opines J. V. Bha;;z“&cz’ln'yarl For
Vedanta, it is impersonal in as much as the God does not create but only
reveals the contents of the Vedas, which are eternal truths, independent of
God. The Mmé‘msakés look upon the Vedas as the system of necessary
truths or eternal verities, which are independent of all persons and
therefore purely impersonal in character. They accord the status of Sabda
 Pramdpa only to Vedic instructions. Sabarasvamin while commenting on '
the Jaimini Sdtra I11.2.35 states : “WSIYATIH 94 qoI 3€ AQEATH  YHIUH,
I” For Sabara verbal testimony is the knowledge of an object which is not

perceived by a sense organ, but is the result of knowledge of words. Dr.
R. D. Ranade? opines : “For the Mimamsaka word is greater than God and
hence their vaunted doctrine of Apauruseyavada and in Nyaya God Is'
greater than the word, in Vedanta word is made co-equal with God.”
There is a reference to the word ‘7Tarka’ and ‘Pramapa’ in
Annapirpopanisad (IV.34). g

qhas garre fweraafe: 1

Frwraafiar 7 wrafa 5 gafd 1.3

The word Pramapa also occurs in Atmopanisad (6) :

o wwrorgye aferafa agret:
st freafag: wamt ofs smad ug

Even in Maitri Upanisad, we find the use of terms like Anumiti (T=AOCHET
T afeteasTHad fd: 1§-20) and the terms Pramapa and Prameya
(VL.14) — SFFarell To9ivs gaRsay dRaaarRaaanrrty giad &
IS 1 9 T qmvh TRIEUSie: | yRAST gl gaagtra-
el ey wng 15-2%

Since in the minor Upanisads of AV, Sabda Pramipa or validity of
scriptu;es is more frequently found than any other Pramanas. 1, therefore,
discuss this Pramaina as elaborately as possible.

1 Bhattacirya J. V. — Nydya-maiijari of Jayanta Bhatta, page 316,
% Ranade R. D. — Vedinta — The Culmination of Indian Thought, page 27
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Etymologically ‘Sabda’ (wrsgafe) signifies sound '(*Hﬁ) literally it stands
for ‘word’ (49%) and epistemologically it refers to a source of knowledge,

, ‘Verbal testimony’, states C. D. Bijalwan.'

Sabda Pramina means verbal testimony or verbal authority. Scriptural
statements are also known as Agama as stated in Vedintasara by
Sadananda. This Pramapa is accepted by almost all the schools of
philosophy viz. Samkhya, Yoga, Nyiya, Mimimsa and Vedanla, except
Vaisesika School.

It consists of the statements, which are proof themselves and do not need

any external statement for support As it is stated by Lord Krsna in.
Srimadbhagavadgiti -

q: YrEfaigA ey add HHERA: |

7 9§ fafgwargifa 7 @ 7 W wfaw 197t 283310
TETeSTE WA @ FraTrRierafed | |
TS AR FH SRR 1. 18.3%0

According to Samkhya philosophers Vedic statements are the only .
statements, which are free from all sorts of doubt hence self-valid.

mﬂﬁﬁmqﬁmn
mmﬁamv&mnm TSI |

" But their self-validity is due to the non-personal authorship of Vedss. The
Vedic words have -a natural power to denote worldly objects and that
power is communicated by 2ptas, “Hence the self-vahdlty of Vedas are
tested and lived by the aptas” states Dr. Radhaknshnan

According to Nydya philosophy, Sabda literally means verbal knowledge.
It is the knowledge of the objects derived from words or sentences. All
verbal knowledge however is not valid. Hence, Sabda as a Pramana, is
defined in the Nydya as Valid verbal testimony. It consists in the assertion
~ or instruction of a trustworthy person — JATHIURY: Wsg: IFATIHF-2.0.21

As it is also stated by Annambhatta in ]’arka.s*zm’;grab.av3 T ST W5 : |
STEE, AeqrefaH 1vew”

! Bijalwan C. D. - Indian Theory of Knowledge based upon Jayanta’s Nyayamaifijari, page 214

2 S. Radhakrsnan — Indian Philosophy, vol.-1, Pg. 301

* Mehendale K. C. — Tarka Sammgraha of Annambhatta page 24, Bhartiya Book Corporauon,
Delhi, 1991
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It is only when one percclvcs the word and understands its meamng, that .
~ he acqmres knowledge from a verbal statement. ‘

Tarkasamgraha states : a1 fafaus | A Aifes ¥ 1 ARFARwagdts
QAT U421 i.e. Sabda or Verbal testimony is classified in two kinds :
Vaidika (scriptural) and Laukika (secular). Apta-vakyam falls under the

‘category of Laukika — o\ e T 140

Such scripturai statements or Sabda Pramanpa are also found in the minor
Upanisads of AV undertaken for study. The list is as follows : |

LIST OF QUOTATIONS FOUND IN THE MINOR UPANISADS OF AV :

UNDERTAKEN FOR STUDY
Iiz Quote Original Source
R || ST SR A qHy TR gt Giear-3.0%
STETAEEg Sgag-3.30.2
R | pHigHE g w4 gf] fewm = nxa WEGIA-R.4¢
gReafieg
3 | wwafe freoma: waEty- nwﬁ ngen | #At-safTag-g .37
B i i ik
¥ mmmmwﬁw I\’ﬂ?{m ﬁa”rstrﬁqqaw
‘ ERICE 4

4 wmﬁqﬁa:w@sﬁa@aﬁsﬁ; a’}mmwﬁﬁ R.20.29-3%,
gy wd B 9 g afaedfa | et | 3.9

ik

& | 3% qeafaqdivd Wil qaeg Hiafe | Ry 9: | wag-3.6%.00
g | gAfafeg

ECEGIECE ﬂ'&gﬂ%lﬁﬁhﬁ'ﬂ( FAR-1.224 2

¢ | 3% 3fq TR 9w | gEfuig HERIAT-¢ .23
] | 3% yfor g enfewr | afulveg PraRHRFAREviaEg -9.28
Ro | ag faeui: 9 wq gt wvAfR gy BEAG-LRIR0 .
miveeIIfTag, .| TSR Siear-€ .8
| sreurat Sufag-
2R | aEHiE-R | IivewiTEg BT IUFNE-§.¢ 9,
' &.3.%, §.3¥.3

YLHEH IUAT-R.3, 34
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IFH-3.2-7, .8
FraeTan-3.2
TETA-¥
TAEE-4 .34

R

Fal qra fad |
YT TFHT FE 1-3.31 WMiTseufeg

e safig-2.0 4
T YN -2¢
EEIRIEL AR

R

IR gAHgSd 24l . . . . qrean gix ean: |

HEG-L.L8¥.40, £.¥.2%,
20.%0.2§
ATFAg-9.4 .9

TRty wigar-32.28
It Ifea-3 4024
Al giear-¥.q03,
LYC 8§, ¥.2¥.], 2R
ISP Fiear-24.4R
TaT WTRIV-.26.3Y
Hetafs FrRrr-¢ .3
AAIY qTRI-20.3.3.3
AR vgH-3 .93,
AR ATGA-3.28 9

144

T T ST TR | wRrErRIa g

| AaraeR IAFE-3.¢, &84

I giear-32.9¢
aftg gfear-3.22.0
afadg sIvIE-3.%.9

PrarewRrIEY ST g - 3
AR YRATITHaEg - .8

fafa-13., 23.22
Het-v

S

Ffeeratl qEE IR | HETATRITINg,

qrRAIfeHR g - 0.y
fafa-gR.0

2R

& gyt R sFer Sawret v et |
qasita: G638 g FH T T=RE¢ 1.3
sEquifafrag :

PTIG-¢.L8¥. R0
AF4Ag-%.] .30

P

ﬁaﬁmﬁmﬁaﬁwn
=0 e A afea=? quat 1v.321

HUSHIMTIG-R.R.¢
ApTferar IufHg -y vy
- 4§

Gk UBLAAS
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] ‘ | werafTeg-v.cR

R¢ | AT T TR YIrhed g | Fargat IFTEg-1.33
YA graed 7 s 4 ¢z 13310

R | s wa & yarer od qa sFaftya: | e (faremmag i -gy .o
THYT 984T 99 A ASa5aq 1Tafa=<

o (TPRAM TN A IR AT YR | | MSTRHIRH-3.33
g q 4% s e 0
AT -3, qafagufiag-go

¢ |9 T fefay or . . . 1eafeg Suftag | @9 UL

R | HA T A B . . . | At | 451 30

VIDYA AND AVIDYA

Among ihe minor Upanisads undertaken for study, Sarvopanisad defines
Vidya as : GismrT ganstafadd 9 foem 121 — that by which self-conceit

is completely dispelled is Vidya or knowledge i.e. spiritual illumination.
Commentator Narayana simply defines it as that knowledge which
destroys ignorance. But commentator Upanisad Brahma Yogin defines

Vidya as : warfaemaceraiSmmfafdsr 1 i.e. one that removes one’s own

neiscience as well as one’s own pride.

. In the Chandogya, there is an 111ustrat10n of Svctakctu who was puffed up
with Abhimana.

qgmﬁmm:maﬁmﬁmmaﬂmw
ma’sﬁﬁfm N6

Sankaricarya comments thus on the above line of Chandogya Upanisad :
“g fEre: dadqd seuad: sgieEd  geeEgiduiianl g
TaalagiagisEdier el 9 qgI, wem M weweiR WA

| FRERHHFEA A 9 a @sA e, oF (STaaand D)
AFAFITAFHA 4d TRao! 9: WSTAFHFA S Toaea i T3
Teq, | TR TEEAISTIRNie wWed Wit 4 Tl fdem
gAtaartastyar 11

It points out to an important aspect of Abhimana or pride in an individual,
which according to this Upanisad is the biggest hindrance for obtaining
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Vidya and it is through Vidyi that self-conceit is destroved.
The term ‘Abhimina’ is also referred in other major Upanisads. For e.g.

We find this concept of Abhimana illustrated in Kenopanisad (third and
fourth khapda), where once in a fight between Gods and demons, the Gods
were successful and they became proud thinking that it was due to their
power. Having known this, Brahman suddenly appeared before them and
threw a blade of grass to burn. The Fire (Jatavedas), Wind;—God‘:
(Matari$§va) were unsuccessful in burning that small blade of grass. Then
Gods sent Indra. He was a modest God. He ran to Brahman to know its
nature and Brahman disappeared from his sight. A beautiful goddess
appeared there and explained to him that it was due to the powers of
. Brahman. Indra knew that this power of God was the power of Absolute.

o & davah fafd e & e faerd 391 3w SRR | @ QarreE e
fasrEserRaerd wigdfa 1R.20-———- ”

Dr. S. K. Belvalkar and R. D. Ranade' opines. : “It was on account of his
humility, which made it possible for him to go to Brahman and touch him
pearmost, that he became the foremost of the Gods.”

mﬁsmﬂmmﬁmﬁ@mmmaﬁﬁ 0
FATFEE-¥. I

Prasna Upanisad (2.4) refers to ‘Abhimiana’ as :

Qs e eprT 39 affrgesradal 9d wEesm- afed o yiagam
wd g wifasd ... L)

This is an answer to the question of Bhargava of Vidarbha country to
Pippalada as to how many powers support the created world? Pippalada
states that I, alone, dividing myself fivefold, sustain and support this
body. They did not believe him. Through pride, he seemed to go upward
(from the body), when he went up, all others also went up. When he
settled down, all others alSo‘ settled down. '

Maitri Upanisad (6.10) states — enwamzf #Wrﬁmm- I Here in this

Upzuusad the Atman is stated as an Arsa of the Absolute, very small like
the thousandth part of the hair, and attached to a functioning orgamsm
later designated as the ‘Stiksma’ or the ‘Lingasarira’ (the subtle and
transmigratory body), the soul when conditioned by this attachment being

! Belvalkar S. K. & Ranade R. D. — History of Indian Philosophy vol. II - The Creative
Period, Page 180. .
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designated as the “Bhititma’ in Maitrayani Upa. (111 2) LGRS @IS‘R’ﬁ q

G : TRCES: G FheAGEATI o :

The concept of Abhimana as one of the traits of Aszm-sampat is found
only in Bhagavadgita.

Tl s R iy e 9 )

T = irSTae o FgHI 190 .-R8 ¢

We find the wbrd Abhimaina in the edition of Tilak B. G. — Gita-Rahasya®
A. Mahadev Shastri® and in the edition of Swami Chidbhavananda®.

While the term ‘Atimana’is found in the place of ‘Abhimana’, in the
critical edition of Dr. S. K. Belvalkar’, in vol. Il Sarkaragranthaval® and
in the edition of Bhagavadgita with the Bhasya of Ramaianujiacarya
published by Anandadsrama, and also in the edition of Bhagavadgiti by R.
D. Ranade’.

These demoniac endowments ‘bring bondage and hence they should be
shunned.

3t g ﬁwmrssgﬁ HaT |
M YA: GG AT wosa 1o a0

Sankaracarya in his Bhasya on 'Bbagavadgit.i 16.3, defines Atimana as :
‘Hqrrsfoa: § 3% faed WsfAmY 1. It means that a person possessing of

excessive pride is called Atimani, while Raminujacarya defines it as :

“rferTer SRRSO BT 17 He states Atimanais pride generated

due to learning.
Further it is stated by Lord Krsna :
egR a0 <f M By IRy |

' Belvalkar S. K. — Vedinta Philosophy, Part-1 : Lecture 1-6. »

2 Pub. - by Lokamanya Tilak Mandir, Poona, Fifth edition, 1919; Gita press, Gorakhpur,
1943;

® Translation into English, The Sanskrit Commcntary of Saﬁkaracarya, Pub. by V.
Ramaswamy Sastrulu & Sons, Madras, 1961.

4 Swami Chidbhavananda — Bhagavadgna, Pub. by Ramkrishna Tapovanam, Tirupparaitturai,
5" edition, 1992.

5 Belvalkar S. K. —

¢ Sankaragranthavali — vil. II, Pub. by Motilal Banarasidas, page 239.

’ Ranade R. D. — Bhagavadglti - The Philosophy of God Realization, page 116, Nagpur
University, 1959.
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i.e. a person who free from Ahanikara or the notion of ‘mine’ is fit for
becoming Brahman.

Moreover such a person who is not bound and does not have ego, is
liberated from the cycle of birth ad death :

TE ArEpar wra gfgdw 7 foraa |
mﬁasﬁﬁmgﬁwﬁawﬁ 1%4.29

In BG Ahamkara and Abhimana are separately stated.

Ahamkara i.e. Ab]umaaa deludes the person due to which he believes
himself to be the doer :

g : Frammonty ot : wwifor wEw: |
STEgRIaT AT Harefifa a4d 13.391’

According to Ramanujacarya (11" century A.D.)?, Ahamkara exists with
the soul even in the state of salvation as he points out that if a person
would know that he doesn’t exist in the state of Mukti, then why will he
strive for it? So the entire salvation - Sistra would be un-authoritative
owing to the absence itself of qualified persons.

sgmdfamaa=y sawEaaf |
T MyFATTTT2a: 131 para 7

F QAR afe i 7 wfgsanfh g3, srvadearar Marwe-
YA | GaMfEERiReRd 9d WMy &N | dAeusiEd
JRrrEEge srafasd | 7 s feaft yemmraioes, shivara i
SvgIfagEafawt yaad | sRisereets A g : oo | ¥
T YCHT YHEN HFH TET THEA, & THAAFEE |

Thus, the nature of the inmost Atman belongs to the I-entity itself being
established as being the knower and that inmost A¢man shines forth as ‘I’

himself even in salvation, on account of his illumining in respect of
himself..

Abhimana or Aharikara is said to have evolved from Mahat i.e. the great

' We also find the references to the term ‘Aham or Ahankdra’ in BG 18.17 and 18.59
respectively. :

? Karmarkar R. D. — Sribhasya of Ramanuja, Part-I, Catubsitri, Page-78, para-44,

Pub. — Uni. Of Poona Sanskrit & Prakrit Series, vol.-1, Poona - 1959
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 principle according to the Sarikhya philosophy :

IHAH WIS TERETTARIONYT NSUH: |
TR NeuEa=a™: 9 At 19, S~

I§varakrsna in Saikhyakarika defines Aharikara as :

FRmAIsTHR: aerg fEfay: gadd w1
THIGUHY T THATASGE I

i.e. Ahamkara is self-assertion; from that proceeds a two-fold evolution
only viz. the set of eleven and the five fold primary or rudimentary

elements.

Here I§varakrsna' identifies Abhimina with Ahamkira while discussing
on the process of origination or evolution.

In the seventh prapathaka of Chindogya Upanisad, we find the reference
to different Vidyds, as Narada is introduced to us as one who is
conversent with the intellectual learning of those days. He has studied all
the Vedas, the History and Mythology, - all the different sciences of
Archefy, Astronomy and the science by which ghosts can be exorcised.

“q 91 FAD AE: AOAE: snadoragd e e A A =
- uiear fftatearrmseE Jafawn, swfam, safaen, a=faen, FaEfaEn,
EEEERRIECURILEREIG RIS G Kk MUR Y g

No one who is not conversant with the science of Atman can hope to get
across the ocean of sorrowful existence. Sanatkumara begins by telling
Narada that whatever he has ‘learnt’ is but a ‘name’ (n@maivaitat). The
knowledge of various subjects is not called false, but is regarded as
valueless without the knowledge of Atman, which alone deserves the
name ‘Vidya’. V

So here the distinction between Vidya and Avidya is not that of truth &
falsehood, but that of the knowledge which leads to emancipation and the
knowledge which leads nowhere. Thus Vidya and Avidya refer, in these
passages, to the knowledge of two different. spheres of life. They- are
looked upon as distinct and Avidya is subordinated at places to Vidyi or
regarded as valueless, but is never regarded as false in the logical sense of
the term.

! Mankar T. G. — Samkhyakirika of I$varakrsna, Pg. 110-111
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‘In the Mundakopanisad (1.1.4, 5) two Vidyas are distinguished.
Brahmavids, the Brahma - knowers call them ‘pard (higher) and ‘apard
(lower). The four Vedas and the six Aisigas constitute the lower Vidya
while that by which the immutable is known is the higher Vidya, We
might relatively call the former ‘Avidya’:

2 frd 3fosd 3fa © w1 wgaiae aef, wO A = 1g.2.¢

Kenopanisad (12) states that a manv attains energy and vigour through
Atman and immortality is obtained by Vidyai.e. knowledge :

yieeufafed aaugae fe fored

et fogd <1 foreran fadsqas 1R

Maiui Upanrsad expressing a different view states that Vidya not only
‘provides immortality but it in a way helps to realise the Supreme Reality.

Terera quar =g digesad s 1 IV.41

Thus the concept of Wdyé as discussed in major Upanisads is in the sense
of knowledge or spiritual illumination.

- In the Brahmasitras, a section of the third Adhyaya i.e. Sadhanadhyaya,
discusses various Vidyas by means of which the individual soul attains
Brahman. The Sitra : g4, ANeAIfaRAwq 13.3.20 propounds that
the Vidyas with identical or similar form met with in the scriptures or in
different recensions of the scriptures form one Vidya. Similarly
Brahmasiitra (111.1.17) : fegmadoiRfa g 9$a@™ | declare that Vidya or
knowledge is the means to go along the Devayana, the route leading to the

Gods. Similar concept is. also found in the Brhadirapyaka Upanisad —
1.5.16 — f&eraT QawI%:, where Vidyaleads a person towards Devaloka.

Swami Ranganathananda' opines : “Education may start with the apara
aspect of Vidya or knowledge; knowledge relating to the non-self, to the
changing and perishable world of experience, but it should not stop there,
but lead the student on the para aspect of Vidya, which is Adhyatmavidya
— the knowledge of the self, the changeless and immortal reality in man
and the universe.” '

Hence Adhyatmavidya is enumerated as one of the divine Vibhitis in St
madbhagavadgita (X.32) by Lord Srikrsna :

! Swami Ranganithananda : The Message of the Upanisads, Page 300
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Several Upanisads refer to the term ‘AvidyaZ. The word Avidy4 literally
means ‘ignorance’. Among the minor Upanisads, taken up for study,
Sarvopanisad defines Avidya as : “agPHE wrRafq a1 w1 st 1

Here the commentator Upanisad Brahma Yocrm is indebted to Sankara for !

this concept of ‘SHIHTT JTHTAFTIANTIHY i.e. which uses the self conceit

in the object which is non self. The commentator, at the end of his
commentary on the Upanisad, quotes about Avidya as : '

sifrepraTfaEn aegacafern oy img&aﬁaﬁﬁﬁﬁm&n

Truly speaking Avidya is non-existent for those who contemplate, think
.on'it, but for others and for fools it is complete truth as a thunder-bolt,
because for the Alaukika or divine people, the AvidyZis Anirvacaniya and
so its existence cannot be talked about. Here the commentator further

~ states : ‘FEfalsh mwmmmsmwn Haiuga wd
f& 1| famswie A A A SR v

There is a reference to Avidydin the S:Zx_xdllya Upa. (IIL.1)
Y 91 geeEiaEn W@ﬁth BIfEaLFIF |

A person should abandon Awdya In that context, it is further said, in the
" Annapirpopanisad (1V .3, 4) '

TrorTrety fav STeTE STeTTEE |
RS ST WA TfeRmTaEafa v

QA ;R A ARG : |
e el %9 4y ey e

Atmopanisad states that the nature or form of this world or jagat is just
like Brahman, because of the difference of Vidya & Avidyi and bhava
(existence) and Abhava (non-existence). )

Sggagrdagea ylawra | .
feresfaenfedes waswearfedea: 1

7 9 foren 1 =g 7 ST 7 9 |
I STRA G yad s 1% 1

The word ‘AvidyZ has different connotations in the Vedic texts (1500-
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' 1200 B.C.), in the fcrms of ‘avidvan’, ‘avidvamsah’ etc. in the sense of
not knowing the greatness of god’ and the like, for e.g. (Rgveda-V1.15.10;
1.120.2; X.128.7). In all these cases, the word ‘Avidyah’, ‘avidviamsal’ or
‘avidvanm’ conveys the idea of the people having lack of knowledge i.e.
ignorant peopie.

In AV. XI 8.23, which is a mystic hymn on the constitution of man, Vidya
and Avidya are described as entering the body of man — '

feramar 1 aAfaenyr TEFAgURYE |
IR e TIfere: qrmel O #Sdag-2e.c.R3

We may say that ‘AvidyZ’, in whatever form the word may be used, its
synonyms are used in the Vedas to convey the idea of lack of knowledge
or, at a later stage, something among in the way of right knowledge &
acting as a positive hindrance for spiritual progress.

Among the major' Upanisads, we find the terms Vidya and Avidya
discussed in Upanisads like Chandogya, 18a, Kena, Katha, Maitri and
Svetasgvatara Upanisads.

~ The Chandogya Upanisad distinguishes between Vidya or knowledge
- which is power and Avidya or ignorance which is impotence (1.1.10). q3q
1g.2.20 1 -

This passage glorifies the tri-monosyllable ‘Aum’, It tells us that all sorts
of persons perform (religious) acts, those who know the secret of ‘Aum’
and those who do not, Vidya & Avidya are distinct. In fact, what is
performed with Vidya (knowledge) & faith becomes more effective.

ISopanisad (2-14) states that AVdef, the not-self as well as asammbhiiti are
one and the same. Avidya affirms the world as a self-sufficient reality.
Sambhititi means the fact of being born, an effect, too, that has this
(quality of being born) is Sambhilti, what is other than that is Asambhiti,
Prakrti, (the primal material cause), Avidya (ignorance), called Avyakrta
(the Unmanifested). :

Iy 99 yiawfxr Fsanfagar |
AT 39 d T T GO W UL

Those who worship asamb[zﬁa; known as the unmanifest Prakrti, is cause
and Avidya, which is the seed of desire and work, and is blinding by
nature. [Sopanisad (9) says that they enter blinding darkness those who
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worship Avidya.

Y 2 qﬁqrﬁra srfamnma: .
aa T 39 @ aA T 3 et @ igu-k

Sankardcarya' while commenting on I$a (9) identifies A vidy4 with Karma.
He states that Avidya should be taken in the sense of ‘Karma’ as Karma is
contradictory to Wdyé : '

Ty — ‘3FY quiseyATeTs a9 : wfawt=r 1 & 3 fern faeran st eifasn
m‘*ﬁ‘aref FHuy ferpferifacam s’ |

‘Further it is observed that one who knows Vidyd and Avidya both;
overcomes death through Avidya and experiences immortality by means
of Vidya. : '
forent <ol = TR we |
stferern g el faeamsyangd agw-g, Af-u.j

I$a (10) points out that there are different results obtained from Vidya as
well as Avidya and I$a (11) quotes that a person overcomes death through
Avidya. It means that in I$a Upa. (9-11), we have an intriguing use of the
_words ‘VidyZ and ‘AvidyZ. They who worship Avidya enter dense
~ darkness, & into denser darkness, they who worship Vidya. The fruits of
Vidya and Avidya are different. However, one who knows both, crosses
death by means of Avidya and attains immortality by Vidya. It puzzles us
by saying that both Vidyi and Avidya lead to darkness. This is explained
in the next stanza, which says they are to be valued differently. The way
in which the words ‘Vidya ¢ and ‘Avidya’ are to be interpreted is
indicated in st. 11 which says that by Avidyi one crosses or conquers
death & by Vidya one attains immortality. According to Solomon E. A.%
“This passage can be interpreted to mean that the knowledge which leads
to worldly activity and welfare, that is to say, to preyas and which is
usually called Avidya, is necessary for a man in order that he might reach
the last but one stage on the path to the enjoyment of eternal beatitude
when alone Vidya reveals itself. In this passage, the words denote two
different kinds of knowledge, both are necessary; neither is rejected or -
even subordinated. This is the Upanisadic tendency, it may be noted in
passing, from which the later doctrine of Karmayoga (path of action)

! Works of Saﬁkarﬁcﬁrya in Original Sanskrit : vol. 1 — Ten Principal Upanisads with
Sankarabhisya, Page 9, Pub. — Motilal Banarasidas, New Delhi, Reprint, 1992.

2 Solomon E. A. — A problem of Truth and Reality, page 22
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originated; Avidya may here be rendered as Karmajiana (knowledge of
acts, action) or even knowledge of empirical sciences, which exist
alongside with brahma-jidna (supreme knowledge of Brahman, the
ultimate reality).”

ISopanisad puts before us the idea that truth is veiled in this universe by a
vessel of gold, and it invokes the grace of God to lift up the golden vessel
-and allow the truth to be seen : ' :

feRonda Ev gewafed gay |
T QAN AT TR gy

Thus, here the conception of veil prevents truth from being seen at first
glance. ‘

‘Here Vidyi is said to lead towards immortality (Amrtatva). Similarly
Kena-12, Svetasvatara-V.1 and Maitri-VIL9, also refer to Vidyd as Amrta
-i.e. nectar.

The thought is carried ahead in the Katha Upanisad11.4-5 where Vidyaiis
considered as more elevating of the two - Vidya and Avidya. Naciketas is
in search of Vidya, as he is not carried away by worldly temptations. But
there are self-conceited persons who are confident of themselves and
regard themselves as full of wisdom though they are plunged in Avidya.
These fools grope here and there like blind men led by the blind. Katha
Upa. IL.-1-2 compares $reyas and preyas, the spiritual good and the
worldly pléasant and the choice of reyas is recommended. It is well with
 him who goes in for Sreyas. He misses his aim that selects preyas. Here -
the knowledge leading to spiritual bliss is termed ‘ Vidya', while ‘Avidya
is the knowledge conducive for worldly pleasure.

Here Avidyais mentioned in the Upanisads as the source of delusion.

This Upanisad speaks of people living in ignorance and thinking
themselves wise, who move about wandering in search of reality. If they
had lodged themselves in Vidyawisdom, instéad of Avidys ignorance,
they would easily have seen the truth, (Katha1.2.4.5).

Sarkaracarya' in his Bhasya on Katha (1.2.5) compares Avidya with
extreme darkness :

ST SEAET: @ R TSR |

! Works of Sankaricarya in Original Sanskrit : vol. 1 — Ten Principal Upanisads with
Sapkarabhisya, Page 9, Pub. — Motilal Banarasidas, New Delhi, Reprint, 1992.

-
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Here the concept of blindfoldness is discussed and we are informed that
we deliberately shut our eyes to the truth before us.

Kathopanisad (111) discusses ‘AtmavidyZ, where there is a dialogue
between Yama (Mrtyu) and Naciketd. Yama describes the .S‘reyasx(the
good) and the Preyas (the pleasant). He says that in the Preya-path, the
self of a man is submerged in the darkness of Avidya or ignorance and
this darkness will begin to lift as he enters the Sreya-path which will be
designated as path of Vidya, knowledge or spiritual awareness. Yama, -
here, identifies Sreyas with Vidya i.e. knowledge and preyas with Awdya
i.e. ignorance.

The seventh stanza in Mupdaka Upanisad condemns sacrificial rites as
unreliable boats (adrdhah plavah) and lower type of action (3V3ra~kazm3).
‘AvidyZ 1in this passage, therefore, means lower knowledge, which
-regards sacrifices as the sole aim. -

It is- pointed out in Mupdaka (11.1.1¢) that Avidya breeds selfishness and
becomes a knot in the heart, which we should untie before we can get
~ possession of the self in the recesses of our heart.

9%y w3 fad & a0 sw wged, |
Q?ﬁﬂ a5 fifed ern wisfaemf™ fafswte 9 1.2.200

And all the doubts are cleared as soon as this knot of ignorance is untied :

T eegafaies gy |
&ita=d <re Fuify aferedwrer uR.R.Cl

" We find the concept of Avidyd taking a different turn in the Praspa
- Upanisad. Firstly it is stated that we cannot reach the world of Brahman
unless we have shaken off the crookedness in us the falsehood (Anrtam)
in us, the ﬂlusxon (Maya) in us.

ﬁmﬁ@amﬁahﬁmaamﬁﬁ IgH-2.28 1

Later on as the sages received satisfactory solutions to their queries from
Pippalada, they addressed him, “you are our father who help us over to the

other shore (of the ocean) of Avidya ‘@ dndaasd f& =: faar
ASTTHATTIEN: W IR GRIWIT I’ (T9-8.¢). The sages were wise but they
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had n» definite knowledge about the objects of their inquiry, or were
utterly ignorant about them. ‘AvidyZ here means ‘lack of knowledge’ or
‘inadequate knowledge’. However, it is to be noted that the thought here.
is mono-centric. Avidya does not here refer to any entity distinct from the
cbject of Vidya. They have a common object and ‘AvidyZ in this passage
means lack of knowledge or ‘inadequate knowledge’ of that object of
inquiry, the knowledge of which would be Vidya.

The Svetasvatara Upanisad gives the idea clearly that Avidya is mutable
while Vidya4is immutable i.e. immortal.

3 S8R g m faenfad fafd o= @
g wafae gyd q foen foenfed S g |is=a: au x

The Svetasvatara Upanisad (V.1) distinguishes between Vidya and
Avidya. Avidyi is knowledge of the mutable and Vidya that of the .
immutable. The Supreme Being rules over both Vidya and Avidya. ‘

This is a striking use of the word ‘Avidy#Z, The mutable world is
identified, at least in linguistic usage, with the knowledge of the mutable
world, and thus ‘Avidy? is used in connection with the Supreme Being,
as the ephemeral world emanaﬁng from Brahman, or the potentiality of
Brahman to manifest itself in the form of the momentary universe.

In the Maitri Upa. (VIL9) in the seventh prapithaka, there is a polemic
against false teachers who propound the doctrine that there is no soul.
They are the followers of Brhaspati, ihey slander the Veda and wallow in
ignorance. It is related that Brhaspati in the guise of Sukra taught the
demons this Avidya for the safety of Indra.

FEEAR F BT [T TH AT YL AT T S I
Tora sifwrafaf sfeaf sifed Rafafa st sofmg-wv.qn

This passage is a late one and the definition of Avidya given here smacks
of later influence, i.e. especially ‘of Yogasiitras definition of Avidya:

ATy ey, ey RrgaerentasifEarn -4

" An inquiry into a comparatively late stage of ‘Upanigadic thought reveals a
different and interesting turn in the meaning of the word ‘Avidy? .

In Brhadaranyaka Upanisad IV.3, Janaka inquires as to what is the light of
man and Y3jfiavalkya gradually comes to the Atman. The impressions of
the waking state are present in the dream-state, wherein he sees things
similar to those he has seen in the waking state. But the dream is illusory



415

and the Atman is, in fact, absolutely unaffected by it. Yajiavalkya
procceds to explain the effects and signs of Avidya.

‘aawmgﬁrsaﬁwﬁrsamsaﬁamﬁmsammm
w4 gyafa aga erfasEr w4 | am*qaéasamsamsaﬁ
ﬁsﬁﬁmﬁa‘rswwml Br.Up.IV.3.20.

Y éjnavalkya’ is trying to convince Janaka that the Atman is as unaffected
by the worldly experiences as it is by the dream-experiences.

According to E. A. Solomon1, “This passage is an iniportant landmark in
the history of the word, and the concept of ‘AvidyZ, as here Avidya is
looked upon as being responsible for the creation of imaginary conditions,
which make us miserable. Here Avidya signifies a tendency of the mind
by which one imagines thing which do not exist when and where they are
being imagined, but are derivatives of something experienced as reality in
a different context.”? Avidya thus is here that principle, which compels
the Atman to identify itself with that particular body ?

Svetasvatara Upanisad (V.11) gives the charactenstlcs of Avidya as : ‘&KX
@afeai I — Avidyi is mutable.

Thus, Dr. E. A. Solomon states: “A Vzdya conveys the followmg shades of
meaning in the Upanisads :

-+ Knowledge of something other than Atman or Brahman — and
- hence the distinction between Avidya and Vidya. '

¢ In the Praspa Upanisad Vidyid and Avidya have a common object
and Avidya means lack of knowledge or inadequate knowledge of
the objects of metaphysical inquiry.

% ‘AvidyZ in the Maitri Upa. indicates false knowledge, of course,.
according to dogmatic valuation. Nevertheless, the word has
acquired a logical sense here.

R/
e

In Brhadarapyaka Upa. IV.3, it signifies a mental tendency to
imagine things where they do not really exist. In Brhad Upa.
IV.4.3. It can be interpreted to mean that principle which leads one

! Solomon E. A. — Avidya, A Problem of Truth & Reality, page 28
> Compare Brahmasiitra $ankarabhasya’s discussion on Adhydsa : T“{ﬁ'{a{ A

qaeraTE: |

3 Solomon E; A. — Avidyi ~ The Problem of Truth & Reality
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to identify the Atman with the body.

The Sveti Upa. uses the word to mean the mutable world as
governed by the Supreme Being. ‘Avidy#’, is used as a synonym
of ‘Prakrtr’ or ‘M3yZ. The Maitri Upa. IV.2 uses the word ‘moha’
in equivalent of ‘Avidy2 in the sense of a congenital principle,
which does not allow the soul to cognise rightly.

0,
L4

Sankaracarya in his Brahmasitrabhasya depicts Avidy in different ways:
In Adhydsa-Bhasya or in the Upodghata he defines Adhydsa as : ‘3&aTal
M sraferwgfaRea 1* superimposition, says Sankara, is the apparent
presentation to consciousness, by way of 'remcmbrance, of something
previously observed in some other thing. It is an apparent presentation,
that is knowledge, which is subsequently falsified, in other words, it is
illusory knowledge. Further, he says: “Taufad®s: IRPMCH=IAAHEIE: | §
Tid oHuH Fed uitew Afedfa w=t afsdds = axqeaswEgr
- fergmmg: 1. Sankardcarya proves identity between Adhydsa and Avidya
and defines Vidya a the righf comprehension of the Supreme Entity.

This superimposition is called ignorance (Avidyd) metaphorically, the
effect being put for the cause. Ignorance here does not mean want of
- knowledge, but that kind of knowledge, which is stultified later by the
knowledge of things as they are. Its counterpart is called knowledge
(Vidya).

Sankardcarya citing the exarﬁple for Adhyisa says that when we
superimpose the characteristics or qualities of the body and the sense

organs on our self; it is Adhydsa. . . . . . 9T JgYHl - BIST, FUISE,
Mg, famrfa, oy, mﬁ%ﬁnvﬁﬁmm W, HI:, FTHE:, TR,
sl |

In his Bhisya on Brahmasiitra 14.3 - agferagdad - Sankara states that

the subtle causal condition is dependent on the Supreme Being for without
Him, it cannot create this empirical world. It is the potential power, the -
causal potentiality inherent in Brahman. It is Nescience that explains why,
when one’s ignorance is destroyed by knowledge, there is no possibility
of that liberated soul getting into bondage again. About this ignorance you -
can neither say that it is, nor that it is not; it is an illusion and so it is
reasonably called unmanifest (A vyakta).

Sankardcarya states in his Bhasya on 11.1.9 : “a% 4: yReR: wrfar qgafol
Frfereryrifies @ : SR Gg<ud sfa, sTdtarafy | 99 | 1f Iwed wera: -
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guffesmaAfa 17 As it is stated in Gaudapadakarika (I.16) :
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The above paragraph means that it is the existence of ignorance (Avidya)
which is not destroyed, that is responsible for the reappearance of the
world. (This is said while discussion on three states — jigrata, svapna and
susupti) so also at dissolution the power of distinction remains in a
potential state as Avidya or ignorance. But in the case of the liberated, no
ignorance being left, there is no chance of their being brought back into |
bondage from their state of oneness with Brahman.

Thus, as discussed earlier, the Brahmasitras according to Sankardcarya
convey that the wrong-perception of duality is brought about by ignorance
(Avidyd), which is beginningless — I 9 Shsqwa: - yhoar &
Taagamad UHAs: gfgdtaafefa 1© Sankaracarya states that due to this

ignorance, Brahman is. mistaken for the world the individual soul
identifies itself with its adjuncts (upadhis), viz. the body, senses, etc.
which are only superimposed on it. This identification makes a person
think that it is the doer, enjoyer etc., though the truth is that soul is none
of these thereby, individual soul comes under the- sway of birth, death,
happiness, misery etc., in short, becomes bound down to this world
(Samsara). Hence, Avidya is known as Amnirvacaniya i.e. indescribable.
Anirvacaniya is defined as : “Sat Asat Vilaksana Anirvacaniya — that
which is neither real (existent) nor non-existent (unreal) is Avidya.

Sarikara’s explanation of the world as an illusion has given his
philosophy the name of M3yavada or Anirvacaniya-Khyativada. It is also
known as vivartavada, the doctrine of apparent modification of Brahman
- into this phenomenal world.

In the Adhyasabhisya of Brahmasitra-Sankarabhasya, Sankardcarya
refutes all these theories pointing out duly the logical fallacies and finally
establishes the validity of the Advaita theory called anirvacaniyakhyati.
Though the literal meaning of the word kAyati is knowledge, it is applied
to error and technically the theories of kAyati mean the theories of error.
There are five prominent theories of Bhrama (error) propounded by the
schools of the Indian philosophy viz., the theory of self-apprehension
(atmakhyati), the theory of non-being’s apprehension (asatkhyati), the
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theosy of non-apprehension (akhyati), the theory of misapprehension
(anyathakhyiti) and the theory of indefinable apprehension (anmirvacani
yakhyati). All these theories of error have been classified into two group’s .
viz. Satkhyati and asatkhyati. According to the former, an error is the

cognition of the existent (saf). There are three theories under Satkhyati,

viz. Anyathikhyati, Atmakhyati and Akhyati. According to the theory of

Asatkhyati, an error is non-existent being.

srerEafataceacednia: snfaaen |
FaifdaTenfaRaaq efasasy 1 !

Valid knowledge (Pramai) is the apprehension of an object as it is, while
error is the cognition of an object as it is not. The Sanskrit term for error
is ‘khyatr (cognition) derived from the root (khya) meanmg, ‘to perceive’
or to manifest.

“The Anirvacaniya khyati is connected with Adhydsa or superimposition
of bodily characteristics on self or of the world on God. Secondly, it is
connected with vivarta or mal-transformation as opposed to parinima,
which is transformation only. Whether we speak of super-imposition or
mal transformation these cannot take place without a substratum. There
may be different substances underlying different appearances, but
ultimately there is one substance that lies at the back of them all”, opines:
Dr. R. D. Ranade.

Annapirpopanisad (1.13-16) discusses about the five bAramas (delusion):
99 vafad wifa adaE we |
St Preemfafa gy a9 1230
Jrenfg S arad ar fGdtae: |
TEgEHSE: g qards: 12.2¢1
m it aqds: |
BT EASTIT : Geded 90y 99 |
yayAfrgfasr agr vpifa Safy ng.qu

The delusions are : (1) Is ]ivz?tmé different from Paramatma? (2) Is there
any truth in the agentship (Eﬁf'v"él ) of Atman? (3) Is Jivatman attached ('ﬂ?ﬁ

! Quoted from Brahmasitracatuhsiitsi by Vidyzsudhikara Pandita and Haradatta Sarmi, Pub. -
Oriental Book Agency, Poona, 1940 ~

? Ranade R. D. — Vedinta — The Culmination of Indian Thoughts Page 61, Pub. - BVB,
Mumpbai, first edition, 1970.
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) with three bodies — %R, %, & & ? (4) Is there any modification in

Brahman who is in the form of the root cause of this world? (5) Is reality
of the world different from the root cause/material cause/ source

(Brahman)?

How the cessation of these bhramas or delusion is possible is also stated :

1. frevfafaracei Sy fge: ) :

2. & yyfa afeEd sererryreEaad | e @it %mﬁ%nza n
3.  OeHSTERNEY A wgtfayH fga: |

4. HTHEIHENAT fawiiicayms fgd: |

5. iR sRunfEEsT: gy fa: |

For the first time in this minor Upanisad, we find such an analytical study.
Here the five delusions (Bhramas) are dealt with and how the cessation of
these Bhramas is possible is also suggested later on.

In the same Upanisad, Annapirna V.77, Bhranti is also discussed as :

JYTHIS SIRTHTET TETHS galikas |
AT ATATRYT bt T SIS Sy nt\ Lol

As there is Bhrann or delusion between Ghatakasa & Mahakasa as they
are different (but ir reality, they are one) similarly there i is also delusion
regarding Jivatma and Isvara.

In Maitri (VI.2) the soul is referred as infatuated with Moha (ignorance),
moha is an equivalent of Avidya in the sense of a congenital oblique
psychical affliction which does not allow the soul to cognise rightly - a
concept which is exp11c1tly formulated in the BG and in the Buddhist

concept of Avidya.
Ramanujacarya also describes Avidya as neither existing nor non-existing.

Yy weyfaafafaufafta fagysrtt geugfd=-ar srrefamr |

and the defect is that the beginningless ‘AvidyZ causing concealment of
the nature of Brahman and causing variegated projections, cannot be
described either as existing or as non-existing.

In the commentary “Sri-bhasya’ on Brabmasigtra 1.1.1, Ramaénujacarya
refers to the word ‘AvidyZ in the sense of ‘Karman’. After stating the

©VErse !

foren =nfaen = aaa<YE W |
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sifeerar o el faerampaaed ndarafrag-qtn

Ramanujacarya states that Avidyi is the Karman enjoined for the
particular castes and stages of life. Avidyayd means ‘by karman’. It means
Avidya apprehended as being the means of crossing over death is the
prescribed ‘karman’ itself other than Vidyi. For this, Ramanuja quotes
from Vispupurapa :

3 Wiy gagaur I ;|
sefaenmafugE o gegaiEeEr 1fd. . 8.2

i.e. he also performed many sacrifices, with knowledge as his resort,
having taken to the knowledge of Brahman in order to cross over death by
Avidya. '

Avidya In Different Schools Of Philosophy :

In the Samkhyakarika of I§varakrsna Avidya or ignorance is known as
 viparyaya. He states :

|  yeragil et iasre: |

TordEfanE T TR WS T, s N

v fagdaser waauiey FEFear |
FEfgwfastar gitdamsear fafg: 1o

The Yogasitras of Pataﬁjaﬁ calls these as the Padca-klesas (Yogasitra -
IL.3). ie. Afflictions viz. Avidyd (ignorance), Asmiti (Bgotism), Raga
(Desire), Dvesa (Aversion) and Abhinivesa -(Tenacity of mundane

existence) : SAfoENfRRMRFRNMHAEAT: F3U: 1.3
~ Avidydis characterized as : I QTR TYHTFAFSARIOTY 1R.% 10

Ignorance is the field of the others, like whether they are Dormant,
Extenuated, Intercepted or simple. Here ignorance means delusion, the
notion, in short, is that what is Anatman (not soul) is soul. ’

Avidyais defined as follows : sty fag armeny ey garcrenfadasn

.41 Ignorance (Avidya) is the notion that the un-eternal, the impure,

evil and what is not soul, are (severally) eternal, pure, joy and soul.

" In the Yogasitras, the term Avidyi is used in its Upanisadic sense of
ignorance with regard to the true nature of reality and not in the sense of
error, which meaning also it acquires in the Vaisesika and the Nyaya
sitras. The VaiSesika siitras of Kandda also establish the nature of Vidya
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. and Avidyd as proper knowledge and false knowledge respectively in the
sitra : Taenfaemasr ¥99: #R.3.33 1 It is to be noted that in the Vaisesika

siitras, the terms ‘ VidyZ and ‘Avidya are used in the sense of knowledge
and error also respectively with regard to the ordinary object of
perception. ‘Vidya is defined as ‘knowledge’ free from defect or error
“31gE fogr (1X.2.12); and ‘Avidy& as ‘defective knowledge’ - ‘dg GEAFH
(IX.2.11). This defective knowledge is attributed to the defect of the sense

organs, or that of the past-impressions. $FEFEI T HRQATHTT 1R.3.201.
CONCEPT OF MAYA :

Mayi is defined in Sarvopanisad as beginningless, neither real nor unreal,
nor real unreal, that which is un-definable etc. :

. “ ST At THTOSTIHTOTETEION 5 Ol T 7 geud Saafamaiasrea)
e syt | srewEEa gdt e 91 W e

Hence a very novel concept of Mayia is found elaborated in the
Sarvopanisad where Maya is endowed with the attributes like Anadi
(beginningless), Antarvatni (productive), Pramandpramapa-sadharana
(general by proof or non-proof), Na-Sati (not existing), Na-Sadasati
(neither existing nor non-existing), Svayamavikaravikarahetau (cause of
- modifications but M3Fya itself is Avikdra i.e. free from modifications),
Nirupyamane-asati (existing even though manifested), and Laksana-éﬁnya
(devoid of characteristics). : :

The concept of Maya in such an elaborate manner is not found in any
other Upanisad.

That which is beginningless, fertile (it containing within herself the seeds
of action, capable of producing the phenomenal universe) open to both
proof and disproof, neither real (it has no reality considered apart from-
Brahman) nor unreal (because it is perceived by all), nor real-unreal (it is
not both real and unreal at the same time, but it is something different
from Sat (existence) and Asat (non-existance), or in other words, it is
. inexpressible (GS&UATN). — non-existent, when, because of the

jmmutability of its own substratum, the cause of change (A Vidyé‘i or
Nescience) is ascertained (when M4y4 is perceived to have the changeless
Brahman as its substratum, and consequently when the cause of all
modification or change in the phenomenal universe is ascertained in its
true aspect, in the state of highest realisation, then M2ya becomes non-
existent, as then whatever is, is perceived as one existence — Brahman
only) — existent when it is not so ascertained (when such is not the case
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it exert its own powers of illusion and bondage on the unenlightened
souls) — (thus that) which is undefinable, is called Maya.

Commentator Nardyana defines MZya beautifully as : “G@urg-ae vt
Frafrererar 1w A | oAn Wy PR A wes: yTet | wErs Y A w6t e @
{1l 1”7 Commentator Upanisad Brahma Yogin states : ?JITERL A AR
A AT A : RS AR e Ee L s iE A

=1 I - A

Till the Brahmajﬁz‘ina is not obtained, this M3y4, which is beginningless,
born from the Sastras, which has end according to the scholars, which is
in existence (¥FG<®) and also in non-existence (¥FME<A) and one whose

knowledge and ignorance (¥ETSawef¥) becomes the proof that ‘This is
"neither Nescience (31fS@T) nor May4, which is the inner self and then
becomes concealed or covered (fd3¥Fd) at the end, that is Maya..

Thus from this point of view Mayais non-existent (STFRM) just like the
horn of a rabbit (¥AYF:). On account of the lack of proof of existence of
its work which is general, without proof, from the empirical (TR we®)
or causal (‘ﬂl’"l‘eﬁ) point of view; which is non-existent due to bondage or
due to not having insight, even though active (FEieT) and which is not
- non-existeat (ITIHT) due to its 6btaining or performing of actions
pefoimed by it. M3ya is neither existent nor noun-existent due to one lustre
and darkness (ﬂsrmraq THHIL:), due to the impossibility of existence
and non-existence, from the point of view of one’s ignorance, which is
existent from the 9f&al to the 313% which is transformation less
(farEfe&), of the all seeds of transformation due to the truth of her

(M3ay4's) own being false like the horns of the rabbit, and so that which is
void of characteristics other than Brahma is known as M3y3, “. . . 31d @9

1 FfRES IR 91 AR 17

It has no reality considered apart from Brahman. It is unreal because it is
perceived by all and it is neither real Nor unreal but it is something
different from Sat (existence) and Asat (non-»e,xistencg), or in other words,
it is inexpressible (S&IRAT). Gaudapadakarika (IV.58) establishes the
non-existence of Maya: |l <& HEAT R farerd 1 In Svetasvatara Upa. (IV.10),
May3 is referred to as Prakrti or the creative power. “Hral { FHfd faen
W g 7R 1”7 i.e. this primordial nature is M2y and The Great Lord is
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the owner of the Maya.
According to the Bhagavata Purana’, the M3y is impregnated by God :

Eﬁﬁmﬁ'ﬂm SPTEETCHHTIET |
SIA: THS : FRRIATHEE T 13.34.2 0

In the Sandilya Upanisad, Mayi is defined with Avidya and is said to be
the basic nature or Prakrti of Brahman and He plays with Maya : “3191¥4

1 gerRAfaE {SygREtaeitaFaesn 17 <Asd [ s adew
FereATdt W AT ggd WiAferst wrara wreran Hisfd 1” Here Mayais referred as
the Miula-Prakrti. The term is relative of Samkhya philosophy, where we
know that the Pradh@na or Prakrti is Avikrta and it is referred in the
similar verbatim in Samkhyakarika (3) :

oagiadagfadesrn: veiafagaa: a1
wreqww e 9 ygfad fapfa: gea: v @iz
Frpomiaats fawa: amrra ggaafd |

= 991 941 afgeadiaadr 9 QAF 19 SR

q”ram“rﬁrﬁm: g g fatraanyt: |
Wﬁxwmﬂﬁgﬁm% T 0 WHLRR

In the Sveta§vatara Upanisad, we find metaphoricai descnptlon of . the
similar idea :

FASHH ?m%er{[,m @ g GSHFT GEI: |
A G JIAONSTRT FRIAT LHATTSHS: g4

Here the creation of this world or cosmology is discussed giving the
example of a she-goat. ’

‘In Bhagavadgita this creation is said to be possible due to the three Gunas
which are possessed by Prakrti :

Hed Ty giq 1o wpfaaeEn: |
Frag i~ e 3 W 19T vu
In the seventh chapter of ‘BG, Lord S'r'fk;sné states that it is due to these

three Gupas that the world is deluded (mohitam), and thus divine Mays
possessing of these three qualities is difficult to overcome. Only those

! Pansikar V. L. S. — Bhigavata Purapa, rev. by N. R. Acharya, Bombay 1950,
Nlrnayasagara Press.
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who seek refuge in Him can cross the Maya those who do not seek their
shelter into Him are taken away by MZy4 and they cling to the demoniac
traits :

Ao iy adfhe s

Aifgd TSI AR : HsEIH 19,23 1

it @ ot T A gt |
e F yug wrEadal o q ne.ye

q A gplae qer: TR TUs: |
RIERICESEICI R R C L HE B PR DY

Here, Miya occurs as a deceptive power by which the Supreme Reality
subdues those who do not resort to Him or worship Him as their God.
Those who possess this insight realise that this AM3ayZ is nothing but
formulated of the three gunas causing the cosmic process. But the evil
people are caught by these three and are deluded.

Saﬂkaréiéérya on BG VII.14 considers Ma3ayi as the force which deludes
the beings : ‘e yaHAITEA.

Ramanujicarya, in the Bhdsya on BG-VIIL.14, mentions as the specific
function of the M3y4 that it causes the real nature of the Lord to disappear

— ‘T B WECESI T P

In Mahabharata (XI1.323.42) those present declare that they are unable to
behold Hari “being deluded by this Maya”.

In Krspopanisadstanza 12 it is stated : “TalY $&H T AL Tifeaw ST 17

“difficult to realise are his tricky ways by M4y4 is the world deluded”.
Thus Lord Krsna states in Bhagavadgita :

e IHY: G4 ANTHIETGHEA: |-
HRISH ST Wil A TH] 19,34 |

Matsya Purana states :

Wrsetol wdf 9 vfas wrgE o
Hrea o sarft AT AR e Q2

Here we observe close relation between the word Yoga’ and ‘Maya.

As ‘power’ Maya can be corripared to ‘Sakti’; and as a métemal form’, it
can be identified with Prakrti. In Samkhya Philosophy, Prakrti or Maya
remains in a primordial state by means of an equilibrium of the three
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Gunas : Sattva, Rajas and Tamas.

“When the Supreme God, who is unique, seems to appear in multiple
" forms this can be speculatively expressed in this way that the Niskala
becomes Sakala (the invisible aspect of the god head becomes divisible)
and creates the phenomena of nature. The mythological counterpart of this
is that God is able to appear in many different or identical forms.” opines
Teun Goudriaan. ‘ -

Here it is evinced that there is a difference between the concept of Prakrti
as referred in Samkhya and M2y as Prakrti in Vedanta.

In Samkhya philosophy Prakrti is the primal nature, which is constituted
of three Gunas and distinct from Purusa. Creation is possible due to the
combined effect of Purusa and Prakrti. No siﬁgle entity is capable of
doing it. Here duality persists. Prakrti, Avyakta or Pradhina is distinct
from Purusa and one of the 25 constituents of Samkhya philosophy.

Amarakosa (I1.10.11) defines M3y3Z as that magical power which projects
the whole world directly like the magic power of the magician — “Taa

ARG YA ST 3R | TSI 17

While in Vedanta, Ma3aya is identified with Pfak,rti which. is the innate
nature of Supreme Reality. It is the divine power by which the Supreme
Being regulates. and rules over this universe. So the Supreme Reality is
known as Mayin i.e. one who is endowed with May4. We cannot separaie

the two. For e.g. — “Ari & fd fom=nfa q w4 14araa< 39.” and “wrai
wat ui e rrfesgdafet 39.-3.87

Similarly it is stated in BG :

AR YPHia: A4 FHTEAE |
| RTIAT FY wfguRadd 1 9at-q.q0n

o Aifege aferrd qure |

G9e: gEarE qar wafa qRa 1. 26,3
gty =g qda: wafw an :

A I g sterag: far iwaf. s
wed o 3fq o gpfadsen: |

FragfR werame! 38 feTaemas v, ey

! Teun Goudriaan — May4 Divine & Human page 4, Motilal Banarasidas, first edition, Delhi -
1978 .
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Here S1i Krsna is acting as a father and Prakrti as mother of creation.

In the Svetasvatara Upa. we are told that it is only by meditation upon
God, by union with Him, and by entering into His Being, that at the end,
there is the cessation of the great world-illusion :

g TSR ¥ GRS ]9 U |
T AFTESARREEE IR Gyt ia: 1.0

The word MAaya meaning “power” instead of “illusion” is used in the
Svetdsvatara Upa: later on, when it describes God as a Mayin — a
Powerful Being who creates this world by His powers while the other viz.,
the individual soul is bound down by ‘Maya :

BRI 791 Haal qa1 3@ w4 T 991 a&f |
eI geid fagRaafenaman amgar 9Hes: 1kl

Even God is described as spreading His meshes and making them so
manifold that he catches all the beings of the universe in them and rules
over them :

AT e e Haftaﬁrﬁvra‘s‘sﬂ’r‘ﬁ |
% 7w IEY WA ¥ 7 WA wafk 13

Here we have the conception of a snare or meshes inside which all teings
are entangled.

- Sankara states : “The snare is Maya because of its being impossible to
overcome” (JT& WIAT §LeadAq_ 1). His conclusion is that the walder of the
© “npet” is the same as the possessor of the Maya (SITHaT, mi’f : 1); who
by His Maya keeps all others in check (Svet. Upa. IV.9).

So the “net” is an image well fitted to illustrate the action of the divine
Mayi. “Indeed the terms Indrajala and M3y are sometimes used as
synonyms” opines Teun Goudriaan'. '

In Rgvidhana® (IV.23.1) it is stated : “Trear $w5wTes a1 AT T G 17

one will restrain by this (stanza) the Ay called éﬁmbaﬁm and the Mayi
called Indrajala. Indrajala here appears as a subdivision of the general
‘term Maya.

The identity of the Maiya with a net spread over mankind can also be

! Teun Goudriaan — Maya Divine and Human, page 216.
2 R. Mryer — Rgvidhana — trans. J Gonda, Urechit-1951, Berlin, 1978.
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expressed by means of a compound Maiyzjala — “the net which is Maya’.
Ma3iya is a mere metamorphosis of the Samkhya Prakrti.

The commentary of Upanisad Brahma Yogin on Sveta§vatara Upa.
explains jala as “the Energy called Maya, the characteristic activity of
which is that it catches the fishes which are human souls”. That the Lord
wields this net denotes that he presides over and enlivens this cosmical
energy of Maya : “agisIqca a& $%%: I” In this way He rules over all by

His ruling powers. The word ‘iwﬁﬁx:’ is explained by the commentator as

Even Puranas quote for Maya. It is stated in Brahmapurana by Paraara :

“Tad gt w YEdui<esfi: I v 9o $ao vonda: |
arEEE 84 a1 wafa Fea: senermati 1 yea 1 9y 0

Vedantaparibhasa states : _
“FaarE! { AEARE S | TR HH aguisE T w1

The witness in God is that consciousness -of which the cosmic illusion
(Maya) is the limiting adjunct.
R. D. Ranade1 states “Svetd§vatara Upa. was written at the time when the ‘

Vedinta, the Samkhya and the Yoga were yet fused together. There was -
yet no definite line of ¢leavage between the Maya of the Vedanta and the

Prakrti of the Samkhya.”

With further reference to this, Krsnopanisad enunierates M2ay4 to be three-
fold : (1) Sattviki, (2) Rajasi and (3) Tamasl. o
Sattviki among the Rudras, Rﬁjési in devotees and Brahman, and Tamasi
in the demons. Moreover it is qualified by the attributes “Ajeyi and
Vaisnavi” i.e. one which cannot be won over and that which is possessed
by Lord Visnu (i.e. Krsna) respectively :

Tran a1 Sfaw e seosgart |

WIBT 9 qIia®l T8 Wb S0 USEt hxh

AT TR WA AT IR |
SISt et W AT I A G by

. An interesting description of the three gunas occurs in the Mahabhirata

! Ranade R. D. — A Constructive Survey of Upanisadic Philosophy, Page 136, BVB, Bombay,
1986.
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(X11.326.26). The three gunas viz., Sattva (Lucidity), Rajas (Passion) and
Tamas (Inertia, darkness) are present in a quite or moving state in all
bodies. The soul is devoid of these gunpas, but it experiences them; it

creates them, being itself superior to them.

The Krsnopanisad (5) directly continues the argument when it is said that
God is endowed with three-fold M3ya consisting of Sattva, Rajas and
Tamas; the element of Sattva is declared to be present in Rudra, that of
Rajas in a devoted Brahman and that of Tamas in the party of the demons;
thus M3ya is explained to be threefold.

“Here the three basic strands with their three colours are interpreted as
characteristics of the divine M3iyd which deludes mankind, while the
ripartite mystical nature of Reality is connected with the gods, the
religious performers (and monopolists of religious literature), and the
- antagonists of both”,' states Teun Goudriaan. '

In the Devi Bhagavata Puripa® (VI.37.48-50) : the péwer of Maya
manifests itself in this way that the three gunas are the cause of the
embodiment of souls (R8&™d). Further (V1.26.2) it states that without
delusion (Moha) no soul would be embodied. It is also said (VI1.31-32)
that the gunas are basic to the three.cosmical energies — Jiidna$akti (those
- of wisdom), Kriyasakti (action) and Dravya$akti (matter).

In Bhigavata Purana (VIIL.5.44), Visnu is addressed with the words —
“ay, WRARFRRY, gfafd FSHmA™” — to those whose are unattached to the

activities in the scope of the gimés which are the product of Miya.

Visnuw’s M3y or Vaisnavi Maya is often said to manifest itself by the
delusion with which it envelops the world of creatures, and Visnu himself
is often called the God who deludes (Mohayati) that world;® as it is

referred in Krsnopanisad (5). '

Visnu’s Maya is alluded to on several places in MBh. For e.g. in
X1I1.325.4, Visnu is called among others by the name Mahamayadhara
‘bearer of supra-normal M3ya’. In MBh. X11.290-57 it is stated by Bhisma
that the world is to be compared to foam of the waters, enveloped as it is
" by Visnu’s hundreds of Méyés.

Visnu’s ability to assume different colours is an important aspect of his

! Teun Goudriaan — M4y3 Divine and Human, page 167.
2 T. Pandey — Devi Bhagavata Purana, Banaras, 1963.
* Teun Goudriaan — MZya Divine and Human, page 129; Motilal Banarasidas, first ed., 1978
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mcomprehens:ble fallacious M3dya (drone nature). Vispu’s Ma ly4 appears
in manifold forms. (page 179).

TRIfGuaqar gatfesafory s |
- g7 wiwesad e fasoparar @y a9 o

According to Teun Goudriaan : “This powerful delusive manifestation of
Visnu is called the M3ya, but the Maya is not a female entity. It is the
God Vispu who disguises Himself, who assumes ancother appearance for
the delusion of the world of creatures. The May4 is constituted by Vispu’s
multi-coloured manifestations.”” :

The M4y i.e. TamasI referred here is possessed by the Daityas i.e. the
demons.

While discussing the differeat views in Jivarma and Paramatma and their
relation, Annapurpopnisad (IV.33) depicts Paramitman to be .self
illuminating and endowed with Maya.

“i‘rwrﬁ wg 9¢: wicadr gar adr: 1”

And a person who is faultless -and free from May3a, he only perceives that
self illuminating Brahman and not others (Annapiirna — IV.36).

“gorgraT: Y9vaf Aat ArFaEr: 17

M. Hiriyanna® states while discussing on the topic of Jiiana, Ajfiana and
Miya that : “According to Advaita, Jfiina is an Antahkaranavrtti state of
the internal organ. In Susupti the Antabkarana like everything else is
merged in Ajiiana. Hence the joy that is experienced then should be
through an Ajiianavrtti. This is in the case of Jiva. In respect of Isvara, no
Antahkarana is recognised and all His Jiiana is of the form of Mayavrtti”.

In Sitopanisad, Sita is described as — Fraoiear grm=ramaEt and also as —
TR SSAHE |

In Samkhya, Prakrti and Purusa brings about this creation, so May4 i.e.
Sita is referred alone as the mother gave birth to this whole creation. Here
Sita can be identified with Prakrti which'is Trigunatmika and Sita is.-
Trivarnatma. Moreover, she is endowed with M2ay4, she is Mahamaya and

' K. P. Aithal — Ambikastuti by Hanuman - st. 6, page 62, in Stotrasmuccaya, vol. I, Madras,
1969, as no. 10.

? Teun Goudriaan — Maya Divine and Human, page 140,

3 M. Hiriyanna — Vedintasira of Sadinanda Notes, page 27
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unmanifest (Avyakta) in nature just like Pradhana or Prakrti —

In Sitopanisad, M3ay4 is identified with Sita, the wife of Rama. But there
is no reference to Rama endowed with Maya.

In Agni Purana (308) and Kurma Purana (I1.20), May3is considered to be
Visnu’s spouse, S1i or Laksmi, especially in Paficardtra system, where the
Mayasaktiis said to issue from Laksmi.'

In the Bhagavata Purana (I1.3.3), Goddess Durgd is repeatedly called by
the name Maya : /€1 Wrai g STl (FST) — “A person who desires welfare
should worship the Goddess M3iy4”, and the commentator states that here
Maya is equal to Durga.

Minor Upanisads like Krsnopanisad and Gopil Upanisad state that
Supreme Reality is the possessor of power — Maya —

IR gR: ATETHTETETgyror: |
ey Fesh 9 HiEAr Wigd sa o

AT wefesd i | . 9. %

With Maya the lord rules over the world as is evinced from the following
verse :

AT WeSar gRusIA fasfi

YT aT I=ATEeTT AT 19t ¢ &R

And this divine power (Maya) of the God is difficult to cross over. It is
only possible through unﬂinching devotion —

ot Qur ot W AT gL
e g9 wEmdl i q uwﬁ . zxu

Dr. S. Radhakrishnan? opines : “The power of creation is called Maya.
" The delusive character of the world is also designated MayJ in the sense
of Avidya When we are asked to overcome M4y3, it is an injunction to
avoid worldliness. Maya is concerned not with the existence of the world
but with its meaning, not with the factuality.of the world but with the way
in which we look upon it.”

In Bhagavata Purana, May4 is known as [évara Sakti i.e. power of God.
Maya is also known by different names : Prakrti, Avidya, Ajiiana,

- ! According to Kosambi, the present legend occurs in several Purinas.
% S. Radhakrishnan — The Principal Upanisads pg. 89-90.
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Pradhana, Sakti, Aja.

In the beginning of the creation, He brought forth Maya. It is of the form
of cause and effect endowed with three gunas. It possesses two powers :
Avarapna Sakti (Concealing Power) and Viksepa Sakti (Power of
Projection). Thus M4ya can be viewed from two points of view : Creative
Power — Sakti and Its Creation — An Effect.

While discussing on the extensions of Ignorance (Ajiiana), Sadananda' in
his Vedantasara states that this ignorance has two powers : (1) The Power
of Concealment (Avarana Saktl) and (2) The Power of Projection
(Viksepa Sakti). Here we can state that Ajfiana is nothing but MZy4 and

- these are the two functions of Maya : “HCHAATRUTGFIATTHAT
wfesa 1ugn” |

(1) It is called the power of concealment as it conceals the real nature
of Brahman which is Sat, Cit and Ananda i.g. Existence -
consciousness and Bliss — Absolute. ' )

(2) It is called power of projection because it glves rise to the illusion
of name and form.

- (1) Avarapa Sakti is described as? :

« srreRra TS A S AR AAAN G IS AT H B A I TId -
Ty qgregdld aame IRfEsarararraREerraaiioras-

SRR TEFdSRadT agY amefy 1

i.e. Just as a small patch of a cloud, by obstructing the vision of the
observer, conceals, the solar disc extending over many miles, similarly
Ignorance (here the sense is of Maya) though limited by nature,
obstructing the intellect of the observer, conceals, the self which is
unlimited and not subject to transmigration. Such a power is the power of
.concealment. Here M3y4 which is neither gross nor subtle on account of
its being indescribable, is said to be limited. This comparison is made
only in relation to the Atman, which it seems to envelop for the time
being.

Even when a man thinks himself bound, he is in reality the blissful

Atman. He has forgotten his real nature and this is due to Maya. The aim
of all spiritual practice (Sddhana) is to realise the identity of Paramatman

! Swami Nikhilananda — Vedantasara, Page 37-40, Advait Asrama, Calcutta-14.
2 ibid '
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and Jivatman. The concealing power of My makes a man Afoi‘get his real
nature like the small patch of cloud which obscures the Mighty Sun from
the vision of the observer, for e.g. Maya is referred as Sakti of the God

which is concealed due to its own qualities — SaTcAYTH '{El"lﬁﬁ"@ﬂ'{\ t-1.3.

(2) Viksepa Sakti is stated as :

R eafow 997 TSauT WS @ Tl e aeaae eI
AT FARAHATCI SR e ey | '

Just as Ignorance regarding a rope, by its inherent power, gives rise to the
illusion of a snake etc. in the rope covered by it, so also ignorance (the
original and primordial M3ya), by its own power creates in the self
~ covered by it, such i;hénomena as Akasa etc. such a power (i.e. the
creative power of ignorance) is called the power of projection.

The word ‘Maya’ is used as a synonym of ‘Avidya’ in later philosophical
texts. For e.g. Nrsimhottaratapini Upanisad refers to Avidya as arising on
its own like Maya : 9T =T 9 W@I99 wafd iR

Similarly in Bhagavadgita (VIL15)

T Wi gl @ YRR JuhE: |

HIFATIEATT AT ATHIHAT: 1.4 |
Here it must be remembered that there is no distinction drawn, between
Ma3ya that envelops [$§vara and the Avidy4 that envelops Jiva as it is found
in the later Vedintic philosophy because for both the generic word Maya

is used. It is stated in Gaudapidakariki that duality persists due to the
delusive nature of M7y : “UTATHE 3¢ 809 |’ MSUGHISH-2.29 Il Due to the

delusion it is stated : “F9T WTATHR Sfa: I” NeUreHTRHI-¥ .52 I and ‘R Tt
AT I’ %62 |

In Nysimbottaratapini Upanisad it is stated : ‘3 |l JQIATCHT HRATFIRH 141’
Therefore-all thé three states, i.e. Jagrat, Svapna and Susupti are said to be
enveloped by Maya ‘FIHAq YU¥ WY WA Ifdawarfi=t 3e. 3.2
Then also finally it is said that : “TeT AET 9l | TRgYFaieEt sT. 0.2 0
i.e. though it is delusive but Atman remains untouched by Maya and hence
it is said in Svefdsvatara Upanisad (I-10) that due to the grace of God, -
there is cessation of MayaZ at the end : Y% fagarartagft: | dargat v,
R.201 Sarikaracarya uses the two words — Maya and Avidyi — almost

~ synonymously. Broadly speaking, we can imagine the difference between
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the two by calling them as objective and subjective principles of illusion.
Sarhkara is already committed to the view that the world is an appearance
and Maya and Avidya are causes of illusion.

As observed by V. S. Ghate' — “Though the expression ‘MayZ, in the
strict sense of ignorance, or Avidy4 or illusion, may be of a later .date,
still the doctrine that the universe is illusory was taught by the Upanisads,
and the older the texts of the Upanisads are the more uncompromisingly
and expressly do they maintain this illusory character of the world of

experience.”

According to Dr. E. Solomon® “Avidyi is the adjunct of Jiva. It is
perceived in the forms, ‘I am ignorant’, and ‘I do not know’. The jiva is
reflection of Brahman in Avidya. Avidya is translated as nescience. The
later Advaitins tried to distinguish between M4ya and Avidya. Ajfiana is
of two kinds — AM4iya and Avidyd.Maya is made of pure sattva, Avidydis
made of impure sattva. M4y4 is the adjunct of I§vara, Avidyais an adjunct
of Jiva. Maya has a power of projection. It projects the world appearance
in place of Brahman. Avidya on the other hand has a power of concealing
the true nature of Brahman. Avidya can be regarded as a subjective
principle of illusion; while M3ay4 is a objective principle of illusion. The
- nescience in M4y4 is of cosmic nature while in Avidya it is of individual
nature. The Jiva bound by Avidya can not know its true nature, which is
Brahman itself, and the bound jivas are reborn at the time of recreation to
exhaust what is in stors for them”.

The Brahmasiitras also say that the duality or plurality is an illusion i.e.
Ma3zya. Mayi or ignorance is not a real entity, but it has been identified
with ignorance, we can neither say that it exists nor that it does not exist.
It is a mystery, which is beyond our understanding; it is unspeakable
(Anirvacaniya). As May4a is not real, it cannot be related to Brahman, the
reality. “The relation is only apparent and therefore Brahman is in no way
affected by this illusion which is Supreme Soul upon it, even as the rope
is not affected by the snake that is assumed to exist in it.”, states Swami
Vires$varananda.’

Sankara describes Maya as indescribable (Anirvacangfa). It "is neither
different nor non-different, hence indescribable. God himself is enveloped

! Ghate V. S. — The Vedinta, Page-8, Bhandarkar Oriental Research Institute, 1926.

* E. Solomon — Avidya

3 Swami Vireshwaranand — Brahmasiitras according to Saﬂkata, Page 2, Advaita. Pub. ~
1996, 7'* impression.

™
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by Maya, for it is because of Mdaya that Brahman appears as ISvara. In the
last analysis even God is reduced to a level of mere appearance. I§vara
himself imagines different forms in himself in and through M3iya. Like
Brahman, Mayd is beginningless and does not exist apart from Brahman.
It is something indescribable which is responsible in making souls
perceive a world-appearance in place of Brahman.

Sankaracarya in his Bhdsya on Brahmasitra 2.1.30 — gaidar = ageim_ |

establishes Maya or Nescience to be the power of Brahman. The siitra
means “And Brahman is endowed with all powers, because it is seen

(from the scriptures)” — FEUIELH T T JTAALITTET_ | As also it is
observed from the Upanisadic text — WAl mfm iy gl

o fIeHYITAIS SIEaAET: 191.899.-3.2¢ X | and TIHM : Toa&Hcq: I91.39.-¢ 9.2
72 o : WA IS 39.-1 R % Il WA AT 18wt mhf gt
[EESERE CACE RENAAY

The Brahmasitra — aeat 99 fafmner f& -3.2.3¢ 1 also establishes the

view that though this diverse creation springs from Brahman through its
inscrutable power of Maya, the Brahman Himself remains unchanged.

The sz‘ib‘a — wafgar = HESf"TFcL 1R.2.301 gives proof of Brahman's being
endowed with Mé’yé‘~§akti the power of Nescience. As said in
Svetagvatara Upanisad (IV.10) and also Chh. III.14.4 and VIIL.7. 1

San. in his Bhdsya on Brahmasitra 2. 1.37 — weafqasr estabhshes ‘

that Brahman is the cause of the world due to its power Mayi. He says
that though in the attributeless Brahman an actual change is impossible,
yet an apparent modification is possible owing to its power of Maya.
Because of this power all the attributes required the cause for such a
creation are possible only in Brafiman. Therefore Brahman is the material
cause of this world, not through actual modification, but through apparent
modification, and it is also the efficient cause of the world.

“FErRferaaron wRu gforgmm yeikiaa uimi‘uwé‘ HRUYA ST
‘g g wauie vemE 9w sﬁawamrgﬁﬂﬁﬁvﬁqaashﬁrﬁ N

§aﬂkaréoﬁrya while commenting on Brahmasitras 111.2.3 — “HTEA™HA q

FHIATIHAHEEEIENT, 1”7 states that the dream state or dream creation is-

mere Miya because of its nature of not being a complete manifestation of
the totality of attributes as found in the waking state.

Mays is characterised by San. in his Vivekactidamani (108, 109) as the
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power of the lord who is mad up of three Gunas and is begginingless.

egwTdl yewrafweTafaen Srponfae w
FREAAN YA a1 791 Sed e g 1o

FHATARATL HATIHSI AT e yariers 3 1
AT gt A wergws T ig0%1

One is also known here as Avidya or Nescience which is a different
concept itself as seen in Sarvopanisad. She is neither existent nor non-
existent nor partaking of both characters, neither same nor different nor
both, neither composed of parts nor an indivisible whole nor both. She is
most wonderful (35dT) and caunot be described in words (srfrd=tasa).

And she can be destroyed only by the realisation of non-dual pure
Brahman. (4. <. 110).

Maya which is a frequently used word in the Vedic literature is often -
conceived as power or energy of God — a device by which he creates the
world. To Sankara, it is a source of the phenomenal world of names and

forms opine N. D. Rajadhyaksha'.

Ramanujacarya, the propounder of the Vi§istadvaita Philosophy, differs
from Sankara in his conception of Miy4d, the self and liberation. To
Ramaénuja creation is real, and the created world is as real as Brahmsn.
But he adds that the world cannot be conceived apart from Brahman,
hence its reality can be conceived in and through Brahman. For him, Maya
is not a principle of objective illusion. But it is the God’s power of
creating multifasion world. He helds and in this he differs from Sanpkara
that there is no illusory obiect. Brahman pervades the entire world.

Vidyéaranya Muni (1169 A.D.) states three forms of Ma3ya in Paficadasi :
YT STeAg,: W & AEreEd oy | |
AT TS ST FBRABIRY 12430

Asatta (non-existence), Jadata (non-sentience) and Duhkha (sorrow,
misery) are the three forms of Maya.

Kaivalyopanisad describes Atman, to be deluded by Maya as a delusive
power due to which one identifies himself with the body :

9 TF WA I wlta 96 |
T fafasiit : ¥ wa st ie

! Rajadhyaksha N. D. — The Six Systems of Indian Philosophy, page 138-139,
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Here the Jiva or human soul being completely deluded by the Miya
descends to the body and performs all acts, by means of various
enjoyments such as woman, eating and drinking. He attains satisfaction in
the waking state. ‘

Prasnopanisad tells us that we cannot reach the world of Brakman unless
we have shaken off the crookedness in us, the falsehood in us, the illusion

(M4y3) in us : 9T foEST greR 7 3y Rrerad 7 arn A9 12.25 8 Here

~ the word Mayais directly used in the sense of illusion.

Maya is used in the Vedas to denote both mental power & the concrete
form in which it is realized .The use of Maya concerning the skill of an
artisan or craftsmanship is thought provoking in RV.(II1.60.1; 1.60.4,
RV.X.177.1). 1t is said that through Maya the sun-bird is adorned. Thus, -
Mayi is used in these passages in connection with the art of brilliant
decoration. Through Maiya, Mitra and Varupa guard their law and send
- rain (RV.63.3, 7,); Miyai is a characteristic of Varuna (V1.48.14 etc.) it
was employed by Agni (il.27.7) agd soma IX.83.3) and in the former
deity the Mayas of the mayin are united (111.20.3).

3@ w3 T SIS 9 WHEISTAE T |
marmmf‘wﬁ%rﬁaﬁtﬁf WY : gEHl 1HEE-3. \oan

It was marks of the Aévms (V.78.6) and even earthly sacnflcers are
mayins (IX.73.6). Through Maya, Indra triumphs over the mayin demons
(1.11.7; V.30.6.etc.) and he has much Maya (purumaya, VI.18.12). The
sun and the moon succeed each other by virtue of Maya (X.85.18) and
Maya explains the double forms: of Pusan and Agni (VI.58.1, X.88.6).1 It
is evinced that wherever ‘Maya’ is used in the RV, the idea of something
extraordinary or ‘unusual is invariably interwoven. In RV VI.47.18 and
I11.53.8, Indra is said to assume many forms by his Maya or to wear
different forms, effecting Maya in his body (V1.47.18). Here Miya is used
in plural form : ' '

w9 &9 giaed sya qee §9 yieagom |

51 A UREY $99 4T T e UaT QU IHTAR-§.99.2¢

- The Supreme Lord is perceived as 4having manifold form through His
powers of cosmic illusion, can be explained by a reference to the diversity

! See M3y - Encyclopaedia of Religion and Ethics (ERE)
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of powers that are in the cosmic illusion, as is pointed out by Sdyanacarya

in his Bhasya : . .. ¥ 9%: w4 wamiarafety: grea faagifef-
dgfausteia: g a9 1 . . .

M. Hiriyanna states : “This apparently was a description of Indra who
was, at one stage in the development of Vedic thought, regarded as the
Supreme God and M2y4, his magic power. The Advaitins understand from
‘Indra’ here I§vara and from Ma3ya, his adjunct by means of which he
manifests himself in diverse manner — as coyntless, jivas i.e. Brahman
though not many, is seen as many jivas by reason of the multiplicity of
Ajfiana. Indra wills that he may assume a particular form and it is
realized. Hence is the appropriateness of mayin as an epithet of Indra.”

Similar concept is found in the Sveta§vatara Upa.- IV.10 where May4 is
said to be Prakrti and Mahe§vara as the Mayin i.e. the ruler or controller

of Maya. L ,
In Nirukta, the etymology given is “wHia=i ggraf: yRizsaa erran sfa wran
9f&: 1” We find Maya in the sense of ‘Intellect’ in RV :

AR AR eorEia: |

fag® o AfarEy s 1mTEg-2.2.Rv.1 .

Commenting on the RV. IV.31.21 and V .30.6, Sayana emphetically
explains the word as ‘Sakti’, power. ‘AT WHELT WFAT :

P. D. Sastri' circumscribed the term Mdya for Rgveda as : “a wondrous,
supernatural power, mysterious will-power”. He® points out that “the word
Ma3yi has occurred twenty times, in sixteen hymns, in ten books only.”

‘Maya is found in the Vajasaneyi Sarnhita (see Sukla Yajurveda XI.69,
XII1.44; XXIII-52; XXX.7 etc.) where again the sense is the usual one of
wonderful intelligence, mysterious power with it particular applications,
craftsmanship etc.

Maya was born from Maya :

Fadl R " Agatty i
mg‘sfﬁ mmmvravﬁ it nargdag-¢.] .40

It was milked from Viraj, and on it the Asuras subsist (VIII.10.22). Luck

* ! Sastri Prabhu Dutt — The Doctrine of Mayi in the Philosophy of the Vedinta, London,
1911, Page 14. :
2 $astri Prabhudatta — Doctrine of Maya, Page 13,
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in gambling is invoked by the aid of the Maya of an Apsaras (IV-38.3),
the black snake assumes wondrous forms by the Asuras Maya (V1.72.1),
the sun and moon follow one another by Maya (VIL.81-1), the sorceress
prevails by its means (VII.4.24); by Maya the sun makes ‘the two days’
(i.e. day and night) of diverse forms (XIII.2.3), through Agni the Miyas
of the Asuras are repelled (I1V.23.5), yet the gods go about with asura-
maya (II1.9.4).

The mysterious magic element in the meaning of the word is particularly
stressed in the A.V., & the word can generally be rendered as ‘magic, '
sorcery, witch-craft’. The underlying idea is that of mysterious,
incomprehensible power or intelligence. In AV X.8.34, ‘M3y& stands for
the power of God, which is yet represented as concealing even him.

T QG TS R AT o |
31T @ S geSiH I AR e 1ageag-o.¢.3%1

Similarly the word May3 is used in the sense of extraordinary mysterious
power, whether godly or not.'

According to E. A. Solomon, “Miya thus means in the Vedas
‘extraordinary power of intelligence and action inspired by it, mysterious
will and its concrete realization’. The idea of mystery being mofe
emphasized in the AV, it came to mean ‘sorcery’ magic; but even here,
the basic idea is that of mysterious power of intelligence. The word does
not yield the meaning 'illusion’' in the Vedas and the Brahmanas though
the idea of illusion is unconsciously associated at times with our outlook
on things super-normal.”> |

Thus, in some Vedic texts, Mdy4 stands for various aspects : the power
creating a new appearance, the creation of that appearance as an abstract
performance and the result of the process i.e. the created form itself.

Sri Krsnajanma-khanda of Brahma-Vaivarta-Purana Q7" adhyiyaj defines
M3ya as : "

TSI ! Sta=aHT /18T I ITIorarah: |

A gTaAfa 91 G2 9qU A yikahidar: i

! See Ait. Br. — VIL.36; Taitt. Br. — I11.10.8; Sat. Br. — I1.4.25, I11.4.2.1 etc; Tandya Br. —
XIX.19.1 _
- 2 Solomon E. A. — Avidya - A problem of truth and reality, page 18
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HI&r HrerefaaE A ITvETES: |
a1 gragfa a1 99 91 9 gisifdan i

The word Indrajala seems to .trace its origin from the AV (VI;I 8.5-8)
where it is used in a magical context :

3d S ATHY A= Tea) T |

dTeH TSR A auuTHl IUITH ¥& 19999388-¢.¢ ¢ 1l
[i.e. it is rightly said by some unknown author — ‘3T THETY ARG THT 1°]

114

J. Gonda' states that “the central meaning of Maiaya is “an
incomprehensible wisdom and power enabling its possessor, or being able
itself, to create, devise, contrive, effect or do something.”

Thus it is clear that these minor Upanisads follow the major Upanigads
pertaining to the topics like Vidya, Avidya and Mayi. They follow
.Saﬁkarﬁcﬁrya in the belief of Maya. as well as the Krsnopanisad following
BG, mentions Maya to be three fold.

CONCEPT OF MOKSA

The present topic is a brief study of the nature of Moksa (Final Beatitude)
and its means expounded in some minor Upanisads of AV. The term
Bandha or Bandhana is referred to by major Upanisads like Brhad
(I1v.3.36); Chan. (VI1.8.2); Svetasvatara (V1.6,14) and Maitri (IV.2; _
- V1.30,34). As for e.g. in the Brhad. Upa’, the term Bandhana is used
~while discussing the topic of the self at the time of death.

The Svetasvatara Upanisad® VI.16 refers to the Supreme Reality as the
cause of worldly existence, liberation, of continuance and of bondage. The
Maitri Upanisad' IV-2 refers to the example of a lame man being bound
by the fetters made of the fruits of good and evil, while discussing the
topic of the elemental self, which does not remember the highest state due
to the attachment to the objects of sound, touch etc. Further, Maitr? V1.30

' J. Gonda — Maya - 1965, page 166
2 g TEafmE A s dvagar afomE sk wma AR @1 fioe | sEeene
e ey TEisE: WA g wiaea giedrsata wonde 9eg. 39.-¢.3 .36 0
} g faapfaafert: seed T bl T :gma?aﬁqhwj@m R fRfrErRy:
’ﬁ?ﬂ%ﬁ'{@ ~&.8& I

. OeEg wend: ot TgRa 9 . . Wﬁfaﬁrmfnﬁmfsamm | AT HeHE ST
ﬂmmmuﬁa’rm -¥.RH
S ora: WAt T gels=r: aehatETR) few: L . . § R udera: e
HareqimmAfeg 95: 31a: aferaid T®: |



440

refers to the term Pasa and Baddha for one who yearns for the real
Brahman. He who is opposite of that is liberated. The Maitri Upanisad'
VI.34 shows the path for relieving oneself from bondage if the thought of
man is fixed on Brahman as it is on worldly objects. Similarly it points
out that the mind is in reality the cause of bondage and liberation for
mankind, for bondage if it is bound to objects and freedom from objects is
called liberation.

Thus, Bandha means that which is hindrance for obtaining Final Beatitude
i.e. Moksa. It is a knot in the heart which should be untied, as it is stated
in the Mundakopanisad :

firerg seguffess= 9d dwan: |
& ==y Hatul afer=s mat 1.4

Similar view is expressed by Chan. Upa.-VI1.26.2 and Katha Upa.-VI1.15.
This bondage .does not allow a person to achieve significant spiritual
progress. Hence the seekers for liberation try to get rid of it and obtain
Moksa, the final aim or goal of life. '

BG refers to the term Bandha or Bandhana several times viz. IV.14; V.3;
XIV.5-8; XVI.12; XVIIL.17,26,30 etc. In BG* IV.14 the Lord states that
He is not affected by action which He performs as He does not entertain
the hope of fruit. One who understands this pr.nciple and acts accordingly
" cannot be affected by action. BG V.3? points out that one who is free frcm
- the pairs of opposites is liberated from all the bonds of Karma. All the
three Gunpas viz. Sattva, Rajas and 7Tamas bind by attachment for
happiness and knowledge, by attachment for performing actions and by
ignorance of duty, idleness and sleep respectively, as stated in BG-XIV.5-
" 8. BG-XVI.12° points out that the person with demoniac traits is bound
by hundreds of bonds of hope; while it is stated in BG-XVIIL30° that a
. person who understands what leads to bondage as well as release should

! gores g1 faed Safdwerier | a9e o T, O T oA S 1634
T TE WSO HR SEeE: | e Rty S fifaes s ns.ave
23 9 sAifor fosmafRy 7 3 T wes Tger 1 it W AsBemfa $HEE 9 T3 1v.exi
399 @ Preag=ardt @ =1 3fF 7 wight | A R TR gu e i

* ged T 3 o ypfasvan: | FragfRy weam 38 e v

. T W@ PHGERISSTI, | e auTia SEEE 9" 186 0
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be known as a Sattvika person.

On the basis of the major Upanisads and BG, Minor Upanisads of AV
undertaken for study refer to the concept of bondage, which can be
classified into : (1) Bondage of Birth and Death, (2) Bondage of Karma
and (3) Bondage of mental weaknesses. |

Bondage is found in the Upanisads like Sarvopanisad (1) and
Annapiirpopanisad (1.56; 11.1,2,18,24; V.102). Kaivalyopanisad (4)! refers
to those ascetics getting rid of the bondage when their mind is purged off
all sins due to total renunciation from worldly matters.

Annapirnopanisad (I1.2)> states that attachment brings bondage and
(1,5.6)3 states that even though the Citra is extremely bound or attached, it

can be liberated by long lasting penance (Dirgha Tapas).

Further, the author considers desire or thought i.e. ¥gTIH as the cause of
bondage : TgTUH & T7UE SO TR 14201 ‘

Following the teachings of the major Upanisads and BG, the
Atharvasikhopanisad (2) states that one who studies this Upanisad
becomes free from the cycle of birth and death : g fEsn

TfaraT=ad | While the Ksurikopanisad (22,23) states that a person who

is well-versed in Yoga and performs Prapdyama, and also one who is free
from' all desires, is liberated i.e. his knot of ignorance is cut asunder and
he is liberated from the cycle of birth and death :

JTOMETH GAleuT AR AT |
durdrye e fowar awg 7 9wd 1

I QTGN 4]T HARIH=AA |
¥ yonfaf{wiYewr aq 7 9% 3fa 1330

Atmopanisad (16) states that a person, who has realised the Supreme
Brahman, is freed from the bondage of body etc.:

YR T AT AT TS |
agegeT-a i fopes sarfarasmy negn

Bandha is also referred in minor Upanisads like Brahmabindu ((11.10) and

‘azmﬁaﬁgﬁfixmaf:#wmmu:w: | T FETSIRY, TIHTEs YT TR=a1 64 I
2 gE 9T Fd 1]
s ffe R 4 Jorifaged | 99 g eaus genaraasdd 1348 1
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Mukti (11.2.68). :
Sarvopanisad begins with the topic Bandha, (bondage of the-soul). Bandha
is defined as : MSTYA v ¥49: | i.e. Egoism is the bondage of the

soul. Egoism here refers to the misconception one has about oneself as ‘I
am thin, beautiful’ etc.

The Paingala and the Sivopanisad describes the nature of bondage as
“Mama” and the nature of mukti as “na mama’. Thus, here also bondage
is associated by Mamatvai.e. Iness i.e. egoism.

In Srimadbhagavadgits, Lord Sri Krsna says one who is free from the
notion of egoism and whose understanding is not tainted

W?T{iﬁﬁ m:g@a‘wwm |
TrsTy w suiEer 7 ofF1 7 Fasam naaft.-2¢ v

YHUNSTE NS gegeareyai<d: |
frgatasatiaeR: waf wia® 3548 19.970.-3¢ .38 1

AEHR 9@ <4 HM HIY AT | |
fo=a fofa: w=a: genpEE Feud 1w af.-ge 43

Abhimana or Aharikara is cenSIdered as a quahty of the Kgsetra i.e. the
body in BG-13.5.

Abhimana is the vice which binds the people and it is considered to be
one of the Asuri Sampat in Srimadbhagavadgita :

ot guf sTommsr =iy wresrda + |
e =irsTae wref oA 19t -8 v
3t wufgHigma Ferarargd war 193 .-28 49,70

- Abhimana or Aharikara is said to have evolved from Mabat i.e. the great
principle in Sankhya philosophy : '

| IS SRR Ve |
TR MISAHIT=Y: Bl AT IWISTHRH- 3

sftmFEIsTHR: aog f&fay: yadd il
THIIIR 0] : qEdsTsae 11

qIftas THGUSH: Tadd aHaRegRd |
AR : § ARSI 134

Sarikhyakarika identifies Abhimana with Aharikira while discussing the
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process of origin or. evolution. Further it is stated that different things
spring from the I-principle according to the Gupas. As stated in the
Sarkhyakarika (33) Ahankara or ego also forms a part of the Antahkarana
(internal organ), which is three fold viz. Intellect (Buddhi), I-principle
(Aharnkara) and mind (Manas).

Similarly Patafijali in his Yogasitras include Asmiti among the Paiica

Klesas. Asmitameans Egoism : &ﬁ’ammiwﬁfﬁﬁ?n: FAU: 1A .-R.3 0

Sankaracarya in his Vivekacidimanpi (137) also refers to the same

concept: M wfas=4: 1 i.e. bondage is due to ignorance.

Panczkaragam of Vidyaranya Muni refers to Abhimana or ego as of the
nature of the sense of ownership (34).

CONCEPT OF MOKSA :

In classical Sanskrit several words are employed to describe the state of
Final Beatitude. The Amarakosa' (1.4.15,16) regards Mukti, Moksa,
Amptatva, NihSreyasa, Kaivalya, Nirvapa and Apavarga as synonyms.

We find several references® to the term Mukti in the minor Upanisads of
AV undertaken for study. These terms are frequently employed in the
Upanisads and the Gitd. Mukti and Moksa are both derived from the root
v'muc = to be free and the verbal forms of ¥muc are frequently used along
with immortality as in Katha Upanigad—VI.83 and also Katha Upanisad-
V1.8,14; Brhad-1V.4.7; Svet. Upa-1.8; IV.16.* The term Mukti is also used
in Brhad.-111.1.3,4,5,6; BG-II1.9; XVIIL.26 advising to be free from
attachment. It is related to the sacrificial, ritual priest etc. in the Brhad.
Upanisad (111.1,3,4,5,6).

The concept of Moksa is referred to in the major Upanisads like Chan.
Upa. (V1.8.7); Br. Upa. (1.4.10; 1V.3.33; VI1.4.21; VIL.5.22).

The attainment of Bréﬁman which is bliss, as also the cessation of grief is
liberation; as we have Sruti texts — a¥fd WA (Chan.-VIL1.3)

i frafor srahfa: SR 12,24 | RS !'2.‘6.2%; i

2 Kaivalya-9,17; Jabala-6; Atharvasikhi-2; Ksurikd-12,23; $andilya-1.54,61,65,66; I11.4;
Annapirpi-1.25,30,56,57; 11.15,18,44; V.9,45,68,74,85,90,101,105; Surya-1; Awma-
16,17,20,31; Parabrahma-$5,13; Krspa-3,26; Dattatreya~3 Amrtabindu-3,6,9,10; Tejabindu-

8,12,13..
3 et {eAq A YA | TSl
* e 39 oA weAard )
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Moksa is the attainment of this Brahman that is of the nature of bliss. As
it is mentioned in the Mundaka Upanisad : Q N € I 99 9% 9dd

yafd 13.3.% I Br. Upa. states : fasm 9= 9= . . . 13 .R.2¢ I The attainment

of Moksa is not the attainment of a world beyond in the nature of a
paradise; nor is Brahman-bliss sense-generated. This bliss release is not
something to be attained at all. It is attaining. as it were, what is ever
attained. Release, according to Advaita Vedanta. is not something that
does not exist now and is accomplished, it is the very nature of the
individual freedom and bliss are his essence.

Svet. Upa.-VI1.16 and Maitri Upa-V1.20,30,34 also refer to this concept.
Maitri Upanisad defines Moksa as : S1tAa91aEg qraerqrig diet: (#31-€. 301

Radhakrishnan' states :”Moksa literally means release, rclease from the
bondage to the sensuous and the individual, the narrow and the finite. It is
the result of self enlargement and freedom.” Further he states : “Moksa is
release from birth and death.”

In Brahmasitra 55ﬁkarabb5§ya, liberation is said to have declared to one
who is devoted to that Sat (the first cause, i.e. the intelligent principle —

Brahman) : dfA8& M&9Qw 12.2.91 The BS I11.4.52 : ©d8 Jfioweifan:
dGaETEYQq | states that Liberation is a matter of contingence. [t consists in

the superintending of a state (7adavstha). There is no har«d and fast rule as
to the origination of knowledge whose fruit is releasc. On the other hand
Saikara refers to release (Muktiphala) and says there are no degrees in it,
as liberation is qualitatively alike. Though knowledge arises, the fruit of
illumination is hold over until one reaches that state, i.e. until obstacles
are removed. The main sense of Mukti according to Badarayana is

realisation : WYETfaufa: TR 1¥.%.2 I and AH: TG 1%.¥. 1 and
when this is attained : AAGFT I=STq . . . 1¥.¥ 1 All these show that Moksa

can be identified with Brahman. So Moksa or Final Beatitude is nothing
but attaining Brahman. Saﬁkarﬁcﬁrya has been repeatedly saying that
release is a matter of immediate eternal experience and not something to
be produced at sometime and place by any activity. Saiikara holds that
release is eternal unsurpassed bliss attained, as it were, on the cessation of
nescience. Hence, P. K. Sundaram? opines : “For all, these reasons the
Advaitin thinks that release is of the nature of unsurpassed Bliss and
cessation of nescience.”

' S. Radhakrishnan — Indian Philosophy, page 209, 242
? Sundaram P. K. — Advaita Epistemology, page 389
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The term Moksa is used in number of minor Upanisads of AV' like Jabala,
Atharvasira, Sarva etc. Moksa is defined in Sarvopanisad as : afagfimfe: -
i.e. the cessation of the bondage is Moksa or liberation. Commentators
Narayana as well as Sankarananda also opine in the same manner as :
T-y1q Frgfa: Wi9: 1 When Sarvopanisad defines it as cessation of bondage

(Bandha). Mukti Upa. (11.68)? defines it as cessation of desires.

It can be said that Moksa referred in the Sarvopanisad not only means
cessation of egoism but in its broad context, also contains the cessation of
grief and desires / lust. Rﬁma’mujécﬁrya (1017-1137 AD) in his Sribhasva’
differs from this view and states that Ego of a person stays with him even
in the state of Moksa : WeRwEMERdl T add 3fa TqIUSH | g1 wia,
SATEHATY TETYE : TR Yfaam: e 1 . . . 9 9AsEe afg - seia |
sty - SEETedd, HUNYqar MEFATIRE | :

Moksa is defined in the Annapiirnopanisad as :

T W& 99: I8 7 IS T iR |

wafa R <: &3 9y sdrsad 13.33 0

aeHTS A T8 WerHERdl T |
FIHTSIAAE g WY sfuEiEd 1.0 S

The dissolution of the mind on the eradication of all desires is known as
liberation. Moreover, the complete eradication of the furious thinking of |
the objects of worldly existence is known as liberation. :

Furthermore, Moksa is defined as :
wgear fagHfs ggemmES=a |
g S & &l Ao HarT™ iyl
LIEIICREE B R LIELICCotCl
wiesr argEr 3w 91 9y 3fa weaa 1y .y

i.e. Giving up of attachment is liberation. It brings immunity from rebirth.
Hence, a person should give up attachment and become Jivanmukta.

A person filled with the conviction, who has comprehended aright its

! Jabisla-1,4; Atharvadira-5; Sarva-1; §z‘mdilya-l.54; Annapirpi-1.3; II.23,24,25,36,37; 1V.56;
V.4,47,53,103; Atma-26,27,29; Parabrahma-2.15,16; Mahavakya-1; Dattétreya-1;
Amrtabindu-2 .

2 Ty : WIEEIEE: 16 39.-R.8¢

3 Karmarkar R. D. — Sri-bhasya of Ramanuja (Catuhsitri) part I, para-44, page 78
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correct import through the study of the Veda and the grace of the Guru, |
that there is really no multiplicity, is said to be liberated :

AT FHARY, T TRAS AT, I e |
TABTATA: [oN For{® sog=ad Faaoifsagraad: 1.xxi

We find references to Jivanmukti several times in the Annapirpopanisad
and once in Dattatreyopanisad. Similarly Videhamukta is also referred in
Annapirni and Atma Upanisads®. Annapirpopanisad defines Jivanmukta
as @

watfasram Ffdsey fagreaft

A1 Sfafa TaRE: ¥ SiasTE I=5d 13,301

yEETSIqET A9 YASAAAtsa |
FEARGARAT Sta=gr & @ Sgar: 1.4

We find the description and glorification of a Jivanmukta person in the
Annapiirpopanisad.

et gl feafd greferntEi |

TR FHAATAETAFTRIS T 1.2 1

affegrgam fAffeed ety

41 Sftafa TaaeE: ¥ SaE 3=4d 13,301

YA HTIRE wves A @ qi: |

FIfvEATAEHRYE Sta=® 9atdr 13.]1

Two fold dissolution of mind for a Jivanmukta person is stated :

fafuframeis s aEdssT T T |
Sa=Hl 9eT: Qe IFfET: 1.2y

i.e. with form "(seed) and without form (seedless). That with form occurs
in Jivanmukti and that without form embraces the state of Videha-mukti

wedsa THET Soee e |
FrerarET IddsqEfed 1v.2c

The man of fortitude i.e. a Jivanmukta person does not grieve, having :

! Annapiirnopanisad-1.4; 11.27; I11.2; 1V.1.19,14,17,18,59; V.4,6,68,83,108,120.
% Dattatreyopanisad-3

* Annapiirnopanisad-III.1; 1V.19,20,52

4 Atma Upanisad-24
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arrived at the conclusion, “I do not die, live, exist etc.; I ai1 devoid of
dotage, passion,; I am pure, enlightened, tranquil, equipoise, alone etc.:

T 713 9 9 rarfy 7 gareg=g: |
g ¥ feafatafefa oo 910 7 wfa n1u.q20

Vidyaranya muni (c. 14™ century AD) also states similar characteristics
for a Jivanmukta person in details in his work Jivanmukti-viveka. Swami
Moksadananda' while discussing on the topic, quotes from Laghu-yoga-
;?ési,s,tba of Gauda Abhinanda (c. 9™ century AD):

Ffa Tt @ g v |
Ty feafode ¥ sita=1w s 18]

IMRIHIARAATEY =AY | .
A5 waga: | Sa® $ead 14331

Non-Attachment is considered to be the means of liberation : Seragreafd
fafe Sia={waffaar] 13.3%,81 Further the state of non-attachment

(Asaiga) is described as one who delights not in the actionlessness, who
is equipoise, one who mentally renounces the fruits of his actions etc.

Annapiirnopanisad (I1.27-34) sates the characteristics of a Jivanmukta as
one who is devoted to the Atman, who bas reached the end of his desire,
who is full of pure mind, and does not stand in need of anything in this
world. He is devoid of all attachments and misconceptions :

waffasm o= fifdeed fgraf o
4 Sfafd TeRs: ¥ StasE I 1R

iy vfasrsadwr 7 fagfa
T gECIdid 9 9dug HOfa T 1.1

The Yogi, havihg established himself in the imperishable state of Turiya,
characterised by the exclusive enjoyment of bliss and experienced Jivan-
mukti, which may be described as the state, akin of sleep, of the Turya,
through constant meditation on the Brahman, in the attitude, “I am
Brahman” attains the higher state of bliss, unaffected by desires, viz.
Videhamukti. Commentator Upa. Br. Yogin explains : €& HRU A<

et qardays T aeit ke $=d | With all the bonds resulting

from birth and worldly existence, with all the misconceptions due to the

! Swami Moksadananda — Jivanmukti-viveka of Swami Vidydranya
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darkness of ignorance completely eradicated, enhghtcned person attains
the state of absolute existence i.e. the Paramatman.

Annapiirpopanisad states the characteristics of a person in the state of
Videhamukti :

e war! faed Freworors: |
YHATATOMERAN §0d goad 1%.3% 1
fokTa e IR IO |

e ol afem a=eaeTs 1¢.e

age Rbhu tells sage Nidagha to be possessed of impression-less mind by
becoming a Jivanmukta and then by forcibly absorbing mind, he should be
. of a functionless mind i.e. leading to Videhamukiti : '

? e gewE fFafgagen va |
qor=a: U ffdeea ar ua 1s.y i

Laghu-yoga-vasistha of Gauda Abhinanda (c. 9™ century AD) states :

SF{HIE AT a8 BIGHEHA |
forreResE TERIsTRaniE 1.4 1

foakegqw efa Tranfa 7 wrafa
T AT GO T 918 T 9 AaT: 15.%% 10

Vidyaranya muni (c. 14™ century AD) in his Jivanmukti-viveka states that
as the effacement of the latent impressions and the dissolution of the mind
are the principal causes of Jivanmukti, so knowledge, being the direct
means of attaining Videhamukti, is considered to be the principal cause :

StahaiagEaAHtae faderw: e 99 |

When the person takes delight in his own self, with his mind completely
purified and cleared, enjoying the best types of rest, not craving for
anything, and living without any attachment, one is said to enjoy Mukti
even when he is alive and is known as Jivanmukta (Annapirpa).

According to S. G. Desai! : “The desire of liberation (Mukti) is born in the
-mind due to the ripened fruit of good deeds done in many previous births.

Then he approaches a preceptor and gets initiated and follows the path of
Salvation.”

According to Rajadhyaksha’ : The distinctive feature of the Vedanta

! Desai S. G. — A Critical Study Qf Later Upanisads, page 396, ,
? Rajadhyaksha N. D. — The Six Systems of Indian Philosophy, page 145-146,
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concept of liberation is the positive approach it has towards it. Liberation
is not the production of anything new. It reorients the older beliefs. It is
the realisation of ‘I am Brahman.” Then all the illusory distinctions
disappear and the self realises its own nature. This state is not a negative
one as it is preached in the Nydya-Vaisesika system. It is a state of
positive bliss (Anmanda) to be enjoyed here and now and not in any
hypothetical hereafter. It should not be imagined that to one who is
liberated the world ceases to exist. Far from that, it acquires a new
~meaning for him. It gives him the highest bliss he can experience by being
in communion with the Supreme Reality. This state he can enjoy even
when he is living (Jivanmukti) and the same state will continue even in a
disembodied state ( Videha-mukti).”

“Various views about the means to attain salvation are stated by the
Muktikopanisad’, states S. G. Desai.' Thus, some say that one obtains
salvation by getting initiated into Tara or Omkara and by muttering
Rama’s name in Kasi. The others say that it can be achieved by following
the Sarikhya Yoga. Others again advocate the path of devotion. Some
declare the meditation (Yoga) as the sure means while. others talk of
Vedintavikya-manana (the pondering over the Mahavakyas in the
Upanisads) as the effective means indeed. According to some the Mukti is
fourfold (Bhagavata purapa as Salokatd, Samipati, Sardpatd and
Sqyujyatd) while cthers feel that Mukti is of one type only. Some achieve
it while living while others after the fall of this earthly body. The
Mahopanisad speaks of the four simple means of getting Mukti as the
Sama, Vicara, Santosa and Sidhu-Sargama (self-control, meditation,
contentment and the company of the good). The Pairigalopanisad as well
as the Sivopanisad describes the nature of bondage and Mukti as “Mama”
and “Na Mama” respectively.

Seven stages in the acquisition of the knowledge and attaining liberation
are described in the Annapiirpopanisad in following manner :

1. At first, an aspirant keeps the company of saints, hears the SZstras,
and practises detachment ( Vairdgya) from the objects of enjoyment.
These acts produce a desire for liberation in him. He should discard
enjoyment (Pravrtti) and adopt renunciation (Nrvrtti).

2. Then he should cultivate reflection (Vicarana) on truth and untruth,
the eternal and non-eternal, the real and the unreal, i.e. he enquiry or
thought as to how one can obtain release from rebirth.

- ' Desai S. G. — The Critical Study of the Later Upanisads.
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3. Then he should sedulcusly practise the subsidiary means to the
acquisition of true knowledge (Sangabhavani), i.e. endowing the God
with some limbs, Sagunakalpana.

4. Then he should dissolve all the subtle subconscious impressions of
emotions, desires, and actions (Vasana-vilaya).

5. Then he attains embodied release (Jivanmukta), experiences pure
consciousness and bliss (Suddha-samvid-ananda), and attains a state,
which is half-conscious and haif-asleep.

6. Then he attains a state of super-consciousness (Asamvedana), what is
called unconscious trance (Asamprajiiata Samadhi) is really super
conscious trance. It is a state of condensed bliss only resembling deep
sleep. It is the fourth state (Turiya) of perfect statelessness or
liberation.

7. Then he attains the last super-ecstatic state (Turiyatita) called
Supreme Nirvana, which is completely devoid of object-
consciousness, i.e. liberated from worldly existence.

The first three states are waking states, i.e. Jagrat state covers the first
three Bhiimikas. The fourth state is called dream wherein the world
appears to be like a dream. The fifth state is called deep sleep since it
in the nature of condensed bliss. The sixth state is called ecstasy (7ur?
ya) or the fourth state in the nature of super-consciousness. The
seventh state is called the super-ecstatic (Zuriyatita) state. It is
ineffable, incomprehensible, self-manifest be_ing (APU-V.81-89).

The fourth state (7uriyva, Turya) is devoid of the sense of ‘" or ‘not I,
being or non-being, desire and volition, individual nescience (A4 vidya) and
cosmic nescience (Maya), inequality and unrest, egoism (Aharkara) and
attachment (Asakti), waking state, dream and deep sleep. It is a state of |
tranquillity, equanimity, equality, silence, transference, fulfilment,
renunciation, and perfect bliss. It is a state of doing all works with
complete renunciation of all objects. It is a state of destruction of mind
and ego.

The existence of mind is the cause of intense suffering. The extinction of
mind or desire and attachment, is the cause of supreme delight. Hence, the
mind should be merged and dissolved in the ether of pure consciousness
(Cidakasa) with its desire and attachment (APU-V.107-17).

The seven stages referred to here slightly differ from those as stated in
Yoga-vasistha (111.1 18.5,6) and Laghu-yoga-vasistha (X111.113,114) :
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The first stage of cognition is called “goodwill”; the second is called
“discrimination”; the third is called “attenuate-mindedness”; the fourth is
called “enlightenment”; the fifth is called “disconnection”; “objectless” is
the sixth and the seventh is known as “transcendence”.

Although the names of these states, except for the second and seventh
(Vicarapa and Turyaga) differ in both these texts, the essence is the same.

Different schoois of thought in India hold different views with regai‘d to
the nature of release. '

The Naiyiyikas say that final release consists in the individuals acquiring
his nature by getting rid of qualities, like cognition, pleasure, pain, effort,
merit, demerit, etc. '

| According to the Véi.s‘egikas, when the soul is rid of the (jualiti'es produced

by contact with names and body. It regains its un-dependence :

AR SO 3TIire8q: | The Vaisesika Sitra of Kanada define Moksa

as : CAHAY WEN SARSAA: 18.3.83)1 TR FAMARSTIRHIA: @ Wrap:
IK.R.R0 I The Sarnkhyas say that release is at hand when the intelligent

Purusa is discriminated from the Pra]c,rti and as devoid of merit, demerit ‘
etc. ‘

The Jainas say that at release, there is the permanent rising up of the soul
divested of all limiting adjuncts like the body. The senses and their

activities and all Karmas : YSA-Fiaeurd g gaasdnfa Saorg 1
HATAHHFCG:—E 9o I |

We find the references to Amrta or Amrtatva in the major Upanisads like
B,rlzad‘, Cbézzdogyaz, Is2, Kend', Taittiuyas . Ka,tbaﬁ, Mupdaka', Prasnd’,

' Brhad-1.3.28; 1.4.6; 1.5.17; 1.6.3; 11.3.1,3; 11.4.2,3; 11.5.1; IIL7.3; II1.9.10; IV.3.12;
1V.4.7,14,16,17,25; 1V.5.3,15; V.14.8 and V.15.1 ' o

2 Chandogya-1.4.4,5; 11.22.2; 11.23.2; 11.1.2; IIL.5.4; 111.6.1,3; I1.12.6; V1.15.1;. VI1.24.1;
VIIL3.5; VIIL6.6; VIIL.12.1; VIIL.14.1

I1¢a-11, 14

4 Kena-12

5 Taittiriya-1.4.1; 1.6.1,2; 1.10.1; I11.10.3,6

% Katha-1.13; 1.28; 1V.1,2; V.8; VL.8,11,17
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Svetasvatara, Maitri* and Xausitak? (Similarly‘ the minor Upanisads of
AV like Karvalya (3,4,6); Jabala (1,3); Ksurika (23) and Parabrahma (1)
also mention Amrta or Amrtatva). BG also refers to this concept several
times (I1.15; I1X.19; X.18,27; XII1.12; X1V.20,27; XVIIL.37,38). -

Nihsreyas (Moksa) occurs in jégdilya Upanisad (111.4), Kausitaki
Upanisad (11.14; 111.2), BG (V.2) and Vaisesika Sitras of Xanada (I.1) in
the definition of Dharma. The word ‘Sreyas’ often means ‘better’ in the
Upanisads like Sapdilya-1l.1; Chan. Upa-IV.16.5; V.6.1; Brhad-
1.4.6,11,14; Taitt.-1.4.3; 1.11.3; Katha-i11.1,2; Mundaka-1.2.7,10; Maitri-
IV.5 and BG-1.31; 11.5,7,31; I11.2,11,35; IV.33; V.1; XII.12; XVIL.22 and
XVIIL47. Sreyas as opposed to Preyas i.e. pleasure really means
Nihsreyas i.e. Salvation.

Kaivalya does not occur much in the principal Upanisads except
Svetasvatara Upanisad-IV.18 and VI.11; where it means Kevalah (not
affected by Gunas or isolated as pure consciousness). Kaivalya occurs in
the minor Upanisads of AV like Kaivalya (24), 5&'1,1_0&'1)/3 (1.40),
Annapiirpa (V.15) and Atma (24). In Sarikhya, the liberation is defined in
terms of Kaivalya as observed from Sankhyakarika (68) which means
when Prakrti, the primal nature, as her object is accomplished, has ceased
to be active and when separation from the body has taken place, the spmt
attains deliverance that is both absolute and final, i.e. Karvalya.

Nirvapa occurs in thc minor Upanisads hke Ksurika (23), Aruneyz (5) and
Annapirpi (1.19; 11.32; V.114).

According to the Annapz’imopanigad, the state of Nirvapais attained when,
by the strength of practice, the throbbing of the vital airs has been
attenuated to the point of extinction, and the throbbing of the mind meets
with repose wherefrom recede words which are capable of generating
misconceptions : _
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i.e. remaining in the state of the Brahman alone without a counterpart, in
bodiless aloneness ( Videha-Karvalya), as a result of the dissolution of the

! Mundaka-1.1.8; 1.2.11; 11.2.2,5,7,11; 111.2.9

% Prasna-1.10; I1.5; 111.11,12; V.7; VL5

3 SVetéfvatara-I.é,IO; 11.5; 111.7,15; V.1,6; V1.6,17,19
* Maitri-1IL2; IV.6; V1.22,23,24,35,36

3 Kausitaki-I1.10; 111.2
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vital air and the mind and all the misconceptions generated by them. By
the dissolution of the misconception of the Jiva, that state of Videha-

mukti alone remains. -

Nirvapa occurs in BG VI.15 as the Yogi, who subdues his mind, always
practises Yoga, secures peace and is centred on the God. This is the
highest Nirvapa. in BG I1.72 and V.24,25, we find Brahmanirvana which
“means ‘Bliss in Brahman’.

According to B. G. Tilak' : “That wonderful and special happiness which
belongs to mankind in addition to its beastly qualities is the happiness of
the Atman (Atmananda), which is most constant, independent and
excellent of all happiness. This peace is called in BG (VI.15) as Santi of
Emancipation i.e. Nirvapa. this state of Nirvapa (dissolution), which at
first sight appears difficult, can ultimately be reached by a man by
practice (Abhyasa) and by renunciation ( Vairagya).”

Buddha refers to the state of merging the Atman into the Supreme Reality
as Nirvapa, which means ‘obtaining rest’, or ‘the destruction of desire in
the same way as a lamp goes out . . .”. Nirvipa is the ‘death of death’, or
as is stated in the Upanisads, it is, ‘the path of overcoming death’, and not
merely ‘death’ (Brhad-IV.4.7). )

Apavarga occurs in. the minor Upanisad of AV viz. Parabrahma (1).
Apavarga occurs only in the Maitri Upanisad V1.30 and was the Good laid
down by the very first Siatra of the Nyayadarsana.

Conclusion :

Thus' it is observed that without the cessation of desires and nescience,
freedom from the bondage of Karma is not possible. So a Mumuksu i.c. a
person desirous of liberation should shun them and perform his duty
~without expecting the fruits of his actions. It is by following this path a
person becomes Jivanmukta and then Videhamukta, finally merging into
the Supreme Reality i.e. Moksa. Hence the concept of Moksa discussed in
the minor Upanisads is on the basis of the concept of Moksa discussed in
the earlier literature viz. the major Upanisads, Bhagavadgita and
Brahmasiitras.

! Til_ak B. G. — Gita-Rahasya, page 159, 319, 807



