
CHAPTER - VIII

A COMPARATIVE STUDY OF THE 
MINOR UPANISADS WITH THE PRASTHANATR AYI 

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 Prasthanatrayl i.e. the major Upanisads, BhagavadgTta and the 
Brahmasutras and also some of the prominent works of Sri Sankaracarya 
like Vivekacudamani, Bhasya literature of Sankaracarya 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.1 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, Brahmaiias, Aranyakas and Major 
Upanisads. We find such references in the Minor Upanisads like Kaivalya 
(15), Atharvasiras (1,5,6), Atharvasikha (2), Atma (26), Ksurika (led, 
2ab), Sandilya (III. 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) : 1
3nrRT-^3HU While the Supreme Reality is mentioned to be produced on 
his own in the Ksurikopanisad: WUJcTT l^il

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.-l\J : 3TO1T t j).

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 :

wpmrcfterffir ^ ^ sqfeRxb i
#5TOcR sqm PMlPftqt . . . II 1

1 Oxford Advanced Dictionary, page 262
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H 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 ¥KWT ^ ^ ¥ W :^7T'h

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. Macdonell1 opines “These 
cosmogonical hymns are blended with mythological and theological 
speculations” r

In RV there are several hymns about the creation of the world in the Xth

The creation of the world is sometimes traced to an original material as it 
were. In the Purusa-sukta (R.V-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 Puru§a Virat, was bom 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 I.”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 
Supreme Creator as a Purusa (called Adipurusa by Sayana) with a 
thousand heads, eyes, and feet. It asserts that all this that has come into 
being and that is yet to come is Purusa. “This hymn was probably 
composed at a time when it appears there was a firm belief (as in Sat. Br.- 
V.2.4.7; VI.1.1.3 and Taitt. S.-VII.4.2.1) that nothing great can be 
accomplished without Yajffa or Tapak\ states P. V. Kane.3 The hymn then

1 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 n, page 1489.

Mandala (X.72; X.81,82; X.90; X.121 and X.129).
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proceeds to state that from that primeval Yajha all animals (horses, cows 
etc.) the four Varnas, 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, Varuna, 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, MatariSvan (wind-god).’ There are similar such rcas in the 
RV. For e.g. RV-VIII.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 shines over all this world and the one (principle, 
spirit) became all this.’

In RV-II. 1.3-7, Agni is identified with Indra, Visnu, Brahma, Varuna, 
Mitra, Aryaman, Tvastr, Rudra, Dravinodas, Savitr and Bhaga. All these 
rcas establish that ultimately all plurality is only a play of words, as stated 
in Chan. Upa.-Vl. 1.4 - FT*TR«n»T tent FTF^FF, I

RV X.121 declares that in the beginning Hiranyagarbha (the Golden Egg) 
was bom .'tercprif: WRM W: Tfcte\oII This

hymn identifies him with Prajapati and declare that waters were produced 
by Him, who was Prajapati Himself.

We also find cosmological speculation in the ten Rhs (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 Sutratma - when the Supreme Spirit, as the 
director of the nescience {Maya), became desirous of creating the cosmic 
order, this Hiranyagarbha 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. 
(VI.2.2.5), He is identified with Prajapati, because the former resembles 
the latter.1 From His birth, He is regarded thd absolute Lord of the entire 
universe, as He upholds the Earth, Heaven and firmament (RV-X.121.9a; 
MS-1.13): FT Ft fftelteT F: Ft FT te FcF FFNrFH

*o.*^.S(3T)

t ■ . r-. r-. f Nr \ >s. „ , , _ N -T pH , f ,r „ _ .. ^
JMlHlciq IfTWTM: II cf. II
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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-sukta, but their order is 
different and some of the words are also slightly changed. The Vaj. Sam. 
has all the sixteen verses of the Purusa-sukta 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 enters into it when it creates the universe (Taitt. Upa.-II.6 - 
cTrSfll I Chan. Upa.-Vl.2A-, VI.3.2; Br. UpaAA.W). they also
speak of God as ruling the Universe (Antaryamin) as in Br. Upa. (III. 7); 
Kaus. Upa. (III.8).

This Being has twice been referred to in the Svet. Upanisad (III.4 and 
IV. 12). This Being is not referred to in any of the earlier Upanisads. 
These verses from Svet. Upanigad clearly show how from the Supreme 
eminence as seen RV (X.121), Hiranyagarbha has been brought to the 
level 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 Gpd 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-l.5-$\ Mait. Upa.-V.2). By His will, He deposited a seed 
which became the golden germ in which He Himself was born as the 
Brahma or the Creator God. “I am Hiranyagarbha, the Supreme Spirit 
Himself become manifested in the form of Hiranyagarbhd' (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 NasadTya 
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 
Hiranyagarbha, the golden germ, and in the AV and later literature 
Hiranyagarbha 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 - 3 414 ifw I 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 through the power of the Tapas1 “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 :

I 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. Sat. 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 Tapas, and being 
tired, he created first of all the Brahman, the three Vedas and so on. Sat. 
Br. XI. 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 
breaking open the egg. He created the Gods by (the breath of) his mouth. 
He created Agni, Soma etc. The same story of Hiranyagarbha - golden 
egg - is found in Chan. Upa.-\ll.\9.\-2 and Manusmrti (1.5.19).

We also find such accounts of Sat and Asat in the Taitt. Br. 11.2.3,9; 
II.6.2.3; II.8.8.9-10 etc. The Kaus. Br. XXVIII.l states, Prajapati created 
Yajna, the gods worshipped by means of Yajna, when it was created, they 
obtained the desired objects : ’SWlM’ RbsTT-

i I , '

%'S AII In ;VI. 1, it is stated Prajapati desirous of progeny, practised Tapas. 

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

1 ‘ 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.-ll-11 states 
that the creation of Ether, Air, Light, Water, Earth, Herbs, Food, Person is 
successively from JBrahman, 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 Purusa. 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 all the 
beings are one-fourth of Him. As it is stated in BG : ^

It is stated in the Sandilya Upanisad (III. 1) : that the Supreme Reality 
performed or practised severe penance for bringing this universe in to 
existence : WFPfa cfWT 'xflqqHls+PRd ^ W I

: fcRTt TTPfjft t

In the TS, Prajapati is frequently mentioned as creating the gods and 
Asuras (III.3.7.1), as creating Yajnas (1.6.9.1), as creating people 
(II. 1.2.1) and animals (I.5.9.7) and desiring to create Praja and performing 
Tapas for that (III. 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. Aranyaka states : ^5<*>ih<4ci a4*ti<-c3<
w \ca u

The Taittirlya 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 Prajapati alone existed 
here. He thought with Himself - how can I be propagated? He toiled and 
practised austerities. He created living beings {Sat. fir.-II.5.1.1-3). The 
Cosmological myth in fir.-1.2,1 2 states that through ‘Tapas’ 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.

1 The idea of sacrifice as a means to account for creation is found in the Bfbad. Upa.
2 Belvalkar abd Ranade — History of Indian philosophy, vol.II, The Creative Period, page 

335.
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He i.e. the Atman or Brahman, who is Prajapati performed penance and 
uttered Bhur (earth), Bhuvas (atmosphere) and Svar (sky). This world 
form is 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 (VI.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-13 states : <13*1 33 3 ^ cPTtScnsm 31 cTWW Tf

^ ¥TW I*.* II

Ait. Upa. (III.3) mentions there was Atman alone in the beginning. He 
created the world etc. Tait. Upa. (II.6)) states - The Atman desired to be 
many and having practised Tapas, 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 (III. 1) and Parabrahma Upanisads :

it

% 3ni1tfi<IT I ITOfl

Similar such question is found in RV (X.31.7).

In the Nasadlya sukta, 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 Nasadlya hymn (RV-X.129) is 
one of the important hymns from the point of view of Cosmogony : 3R*T

w 3TRKT <£c! & f^fg: ii 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 itad-ekam\ as done in the Upanisads in and
‘H'bAcqRidlqR’ {Chan. Upa.-V 1.2.1.2). Here it is proclaimed that there was 

that one being raised high above all gods, conditions and limitations, that
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one alone breathed, the opposites-the being and non-being, did not exist.1

Dr. P. V Kane2 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 Upanisack 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 (jRr.-II. 12.20; IV.7; 1.2.14; Tail. 
Upa.-lll.l\ Mund.-I.1.7; II. 1.1). The primary substance of things is 
represented as manifesting itself in the created existence (CMn.-III.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 out 
from the fire, as threads from the spider, or sound from the flute (Chan.- 
VII.21.2; VI.2.1; .&-.-IV.5; Mund.-II). In Chan. (VI. 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 18th and 19th 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 Upanisad& speak of the Absolute Brahman as the creator, preserver 
and destroyer of the Bhutas (beings or elements or both) i.e. the Taitt. 
Upa- III. l -^rat^T wfr \cnfr 3a -srrarPr ^rf% ^

I cR, filter I

Tait. Upa.-II. 1 states : tTFITSf 3TT4JRT: 7l\<T: I BfPWSUSPJ,: I qpkfit:
i anrirr: i sm: i . .. FfcTST n

“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 Ranade3 (compare BG-III. 14,15).

1 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-II.12.7) and to have established heaven without any beam to support, supported and 
spread the earth (RV-II.15.2).

2 Kane P. V. — History of DharmaSastra, 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. UpaAll.UA WF3 dMI-Hld l) 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-I.2.1 I).

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 solid form. The Chan. Upa. (VI.2.3-4 and VI.3.2-3) states that in 
the beginning Sat alone was existent, one without a second. It desired to 
be many and created heat (Tejas); from Tejas waters were produced, from 
water food. The divinity proposed to enter into these three. Here only 
three elements viz. Tejas, water and earth (Anna is produced from plants 
which spring from the earth). This is the basis of B.S. (1.4.26 - :

I) 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 Akaka, of Agni from 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. (III.3) names the five elements and 
calls them Mahabhutani. So do Prasna (VI.4), Svet. Upa. (11.12) and 
Katha (III. 15)where the five Gunas Sabda, Sparsa, Rupa, Rasa and 
Gandha each peculiar to the five elements from Akaia to PrthvT are also 
mentioned.

We find several cosmological references in the Brahmasutras-ll.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 the whole chain of creation is Aksara i.e. the immutable 
Supreme Being, as stated in the Atharvasiras Upanisad (6) : 3T$RIc?P5pr^ 
W: I <5Zjpp# % WRi %% ITfPf#
ttstt: I cmt -wfcr cTTO

TIFPf! I We find the reference that when Rudra sleeps, it
is the time of dissolution. Similar reference is found in BG-VIII.18 :

I
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In the hymn addressed to time (Kala), the seer has declared that time is 
identical with the Supreme Spirit (AV-XIX.53; Vis.Pu.-III.17-25; V and 
XXXVIII.58).

So the assertion of the Kala-hymn that this universe has originated from 
Kala 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 (XI.32 and 
X.33) identifies it with the Supreme who has set out to destroy the whole 
creation :

'rttoiRIWScffllrS TfcT: I

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

AV-X.2 enumerates 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, which are dependent upon 
Brahman. Thus Brahman is the first cause of existence (AV-XI.8). In AV- 
XII. 1 Mother Earth is extolled as the creator, supporter and preserver of 
everything earthly.

In Mundaka-Y. 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-ll.l. 1-9, 
we commence with the Immutable (Aksara), the divine and formless 
person (Purusa), who creates, first, the Prana, the mind etc. (Taitt. Br.- 
II.2.9; CAan.-VI.2-6).

The origin of Prana, mind all the sense organs and the five gross-elements 
(earth, water, light, air and ether) is said to be from the Supreme Reality 
in the Kaivalya Upanisad (15) :
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TOt ipr: wsff^rrfw ^ i
T3 Whiffet: 1%3TFT qrfM II

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 : 
wro fwrr^Ri i

AV XI.4 (26 verses) is addressed to Prana, glorifying Him as the Lord of 
all. Prana is called as Prajapati here.

In BS-II.4.1, origin of Prapas is referred to. In Br. II.3.9, origin of 
Brahman is denied as WcitS^Wfh |) Brahman being mere
existence, cannot certainly originate from that pure existence Itself. 
Similarly the individual soul has no origin on account of its etemality (Br. 
5^-11.3.17).

Gaudapadacarya considers the source of all beings as Prana (1.6-9) :

: Weil fa fa I
\\\A II

There are nine different theories of creation referred to by Gaudapada.: 
(1) Prana vadins, (2) Purusavadins, (3) Vibhutivadins (Parinamavadins), 
(4) Svapnamayavadim, (5) Jcchavadim, (6) Kalavadim, (7) Bhogavadim, 
(8) KrJdavadim and Svabhavavadim.

The Manusmfti 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 bom as Brahma, the progenitor of the whole world. He is 
called Narayana :

3*FTt HITT ifa WtrET STFTt 4 I

m ^RT-RPR Tff TRPTW: IIW^-5> .*o ||

This theory combines the ideas contained in RV (X. 129.1-3) and Sat. Br. 
(XI. 1.6.1) and Chan. Upa. (III.19.1-2). In first 1.21, Manu states that 
Hiranyagarbha 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. Kane1 stages : “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 Wintemitz,.2 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 
way 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:

(1) The starting point of the cosmological process is almost
everywhere, some First Principle, is variously named. As it is 
stated in RV - I Taitt. Upa.-III. 1 jmPt

I and the effect of
knowing and realising it in Chan. Upa.-V 1.1.3 
WftelW fwicTT I

(2) this creative principle, by desiring it or willing it, by practising 
Tapas, by exercising its innate power (Sakti), or spreading its 
cosmic illusion (Maya) makes itself into two, being either a 
consort of the opposite sex as in Br.-l.43 or the totality of the 
external creation referred to as “Bhutan/' (Chan.-1.9.1) or 
“Sarvani’ (jSr.-L4.10) or “Yad idam kim a” (Taitt-II.6), or “Sat” 
(ibid-II.7) or “ Tama/' (Mait.-V.2) or entities like Prana (Prasna- 
VI.3) or the complementary and inseparable pair of “Rayi and 
Prand' (ibid-1.4) or the self-evolving triad of “ Tejas-Ap-Anna” 
(Chan.-VI.23 ff) to say nothing of specific elements like Akasa 
(Taitt-llA.l) or waters (Ait. Upa.-IA 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.-13

1

2 M. Wintemitz — History of Indian Literature, page 150.



360

is clearly the body which the Atman subsequently animates. The 
'Puruso’ of the cosmology in Mundaka-ll. 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- 
VI.2; the Ksetrajna described in Mait-V.2.

The " BhutatmS' occurring in the Mait.lll.2 and Amrtabindu (12) 
and declared to be subject to 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, Ait. Upa. Speaks of the creator’s entrance into the 
body of the opening in the skull (Vidfti), while Br. Upa.-lA.l tells 
us that “He entered upto the very tips of the nails.” Similar such 
examples are also seen in Br.-V.9; III.7.3.23; 1.4.10; Tait.-ll.6; 
Svet.-Vl.ll-, Mait.-ll.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 - f^RTTlIT i; Ait. Upa.-l.l - I;

Taitt. Upa.-ll.l - Wl. I; Chan. Upa.-lll.\9.\ -

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.

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

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

4. 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.

5. 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.

rn srrcrhb U Atharvasiras-1 - TfSFFHftcf I
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According to Dr. S. G. Desai1 “The later UpaiJsads 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 Upam'sacAc 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.S. 1); (2) Air {Chan. 
Upa.-Ysf3A)\ (3) Fire (Katha Upa.-II.5); (4) Space {Chan. Upa.-l.9A)- (5) 
Non-entity {Tail. Upa.-11.7); (6) Primeval Egg and (7) Vital-air {Prana).

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

It is clear that “The Upanisach.c 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 Upanisachc philosophy is to prove the 
unreality of this phenomenal world”, opines S. S. Upadhyaya.2 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 “Niyamtf.

1 Desai S. G. — A Critical Study of the Later Upanisads, page 367.
2 Upadhyaya S. S. — The Naradlya Purana (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.1 It includes within its peripherals the topics like 
Atman or JTvatman, Paramatman, Purusa, Brahman etc.

Concept of Atman:

According to Yaska, Atman is derived from the root - which means 
‘to move constantly’ by adding the suffix Hpi'f . It means that element
(Tattv?) which remains unchanged among the things, which go on 
changing and perish. Secondly it can also be derived from the root
= To pervade F* I3.SHII

Accordingly to H. G. Narahari2, “The word Atman is usually derived from 
the root to breathe’ and is thus linguistically related to Prana. The
Sandilya Upanisad gives the etymology of the word Atman as that which 
attains, gets and eats everything: •4'Wir^MIHUu tfeTHfH N

13.^11 Moreover Sandilya Upa. (II) states ^
^ 3TTtJ7T I i.e. He, who creates, sustains and consumes the universe

is Atman, while Atmopanisad defines Atman as:
MfTO!5-

I i.e. 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 
Atma 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-I.73.2d, the seer exhorts that Agni is to be 
Cherished for like Soul (Atma), he is the seat of happiness ‘sH!

I etc.

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

2 Narhari H. G. — Atman in the Pre-Upanisadic Vedic Literature, Page 5-6, Adyar Library, 
Madras, 1944,
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AV refers to Atman as ir. mortal: 3
3R^cfr IHA.^II It is said that Atman resides in the lotus like

3^1 ¥^5: ^IcF: Atma is said to be complete :
SRpftS’FRpTl -R -3fTcRT II ST^cftS- n A Ki

Atman is glorified in the earlier Upanisack viz. Brhad and Aitareya refer 
to Atma as the only entity in the beginning. 3TRft^> T£=f | -

3*T?qT m f<5$cF^crra StRftWI^Tfc^R l%T^t - l.\\\

Chan. Upanisad (VII 26.1) refers to it as omnipresent and the Supreme 
Creator etc. : 3Ht*Rfr WWIHIcTdl . . . aflcTO: «*fiuwn

ivs.^.^u Similarly Svet. (1.9,16) mention Atma as All-pervading, BG
(X.6) mentions Krsna as the Supreme Creator. Jabala Upanisad (2) 
mentions Atma to be infinite and unmanifest.: ¥ T^lSTniteogw SfTcRT I Taitt
(1.5.1) identifies between Atma and Brahma : TTp* I ¥ aTfcRiT K.V^II 

Similarly in BG (1.20), God Krsna identifies Himself with Atman.

Annapumopanisad mentions Atma as neither gross nor small, neither 
sentient nor insentient etc. i.e. it describes Atma to possess the qualities 
of the Supreme :

Katha (II.3.12) and Mundaka (III - 2.3) state that it is difficult to obtain 
Atman,

3c* cqxrT ¥ TO UFI wit ¥ I

di^qichi r 3«rt t ^tt i

TJ^ t=T w*rcnpbi arat floret n .?.* ■
Similar such feeling is expressed is found in Annapumopanisad :

-4i*TR?cf wrw cfrar^iw 3 w»t3i

The Brahmasutras establish Atman as higher than anything else:

body endowed with nine gates and three Gunas: -WSK
Itf^oH^RTfcr^ I l^oz.^ll He is the
only one in the beginning and He entered the minds of every body: ¥¥>t f



364

3fR*TCR'5T^ I 3.3.SH Sankaracarya on the Sutra SflcF I
conveys that the ‘Light’ attained by the JTva referred to in Chan.-VIII.3.4 
is the Supreme self, free from evil and undecaying : 3T«T¥ tpr WWTdsw- 
^<Ulc«*£c«IFT ^rrf^f^TWcT ¥¥ 3TT?*TT . . . I C .3 MII

The Atma or Jlvatma is known by different connotations as Karta, 
Ksetrajna, SaksT, Kutastha, AntaryamI, Pratyagatma, Antaratma etc.

J'VsTMs
Earlier references to Jlva are found in the major Upanisads like Ch. 
(VI.3.2, 3,; VI.11, 1, 2, 3; VIII.3.2; Katha-II.1.6; Pra^na-V.5, Svet.-V.9; 
Gaudapadakarika refers to JTva several times : 1.15; 11.16; III.3-7, 11, 13, 
14, 48; IV.63, 65, 68-70)

Ch. Upa. Identifies JTva with Atma developing names and forms:
3HFPTT I H Further telling the nature of the Self, Ch.

Upa. mentions the living self or JTvatman as immortal: ¥ I
$.^.3 U Ch.-VIII.3.2 states that all the desires find their fulfilment in the
Self: 3 x! . . . I

Jivatma or the embodied Self is defined in Sarvopanisad as:

| i.e. when the soul 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 JTva, individual soul, on account of its being 
limited by Upadhis. Commentator Narayana defiens 'Sandhi9 given in the 
above definition as : • This concept is based on
BG :

<rrcnf« ■srNfPr w fwra wfr Tfrwfw i 

TO IR.331!

This concept of JTva 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 :

Wf: TpKlt ^T: «*.*.$ II

Badarayana Vyasa in the Sutras III .1.11 and 13 establish that one gets 
next birth accordingly to the deeds or actions performed : ^
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««qR: 13.^.^ II Velanta Paribhasa defines JTva as : ¥¥ WT
3Rf:=*HuiiqRt9n' ^cRTc^ I i.e. Individual self is consciousness limited 

(avachinna) by the mind.

Prasna Upa (V - 5) identifies Jlvatma with Parama-Purusa: ¥ 
M<ich< i Svet. Upa. defines Jlva as capable of

infinity even though extremely subtle :

wit wm ¥ iih.^ii

While the MaitrT Upanisad identifies JTva with Prana saying : YPJRTWFt 
*flcr: I^.^II

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.:

¥ M 3trwt I
fwf wro ¥ Ttrit inpt ci^ii ^.h ii

Annapumopanisad states that characteristics of JTva:
&|cl3kft'( wf ¥T cfT I

wirwlci^: IR.^oH

3JWT TRfq cWWR IrW Wtrfq^T: I 
'sftaRftgfr TRTRit ir.uh

i.e. whether the JTva 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 
JTva stands tranquillized and with his palpable sentence reduced to 
quiescence, 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 (Mahakasa), so are dissolved the individual 
souls in the Atman.

Mciif^ w i
: SIFFI^ IPlft II3.*II

Similarly Amrtabindupanisad 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 JTva which resembles the Akasa :
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ytssw y*t ^ hus ii

So also. Annapurna 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 Jlva and of the Isvara :

WWft TO# WTO WlftY: I 
W YFfififaT WTT ##mTcW I! H .vsvs II

Gaudapadakarika sates that as dream made creature is born and also dies, 
so 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.

w Fijml whfi ^ i

y«jt #err spft y ^ ii* if

apnf^rrw w i

3Rr*TpJ5TO5r^t^‘ w ir.^h

Sankaracarya in his Bhasya on BS : YfT YfayMIcHI-il fir IU.3.UH
states : ^ ^faPRHRHFft Ydt WTTcYT YfiPHfeft YYfil I

Similarly the Kaivalya Upanisad points out that Jlva enjoys pleasure and 
pain in the dream state : II II and also ¥ wfa:
fM'fil'fcl IIV* II Annambhatta defines Sukha and Duhkha in his 
Tarkasamgraha as : IH<\II and lfd<fcrtu<ii fifFTW

im^ II

KARTA

Brhad. Upanisad refers to the self as the Karta who creates all the animate 
and non-animate objects from nothing : Y YY W Y W4FII Y ^RlTYt

. , . ^sffi F If YSYf II^JMon Further it is 
mentioned that the Self in the body is the maker of all : YFTFjf^rr:

Yffi Yf%g: I Y ff Y^rf YFT cYtYT: F YcftY>YY »

*3 II

Ch. Upa. mentions one to be the agent who due to his strength rises serves 
people and approaches the preceptor and becomes a pupil : YYT YIY fYfTYT^

YYfii . . . YTctf YYfif . . . K3.£.* II Further it is
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states that he becomes a doer when the gets the food : 3R . . .
OTlf wf# . . . m.%.\ II Prasna Upa calls the Supreme Self as the Karta : tpt 
ft m, mgr, $mf ... Tcrf taw il'tfA, h.%«

Mund. Upa. mentions Brahma as the creator of the Universe : W #TFTT 

¥Tq:^PT\crf%TO[Tcrf *pFTR%TT RRR3RII Further the Upam'sadendows

equality with the God to that person who being a seer perceives the 
creator of golden hue: TO: TO# WFP»f Tcrf* f?I tj^F I cT«fT

fTOR: TO WR^ft IRRR II Similar idea is expressed 

by Maitrl Upanisad: Teg WFTRf# WRvf wff n Maitrl
Upa. states that Karta is the elemental self: T: T«jf^ ... II

Further self is called the doer : 'Q'RRFTtScRT . . . ^cTT . . . Rrclf TOT . . .1^ .vs II

Badarayana establishes the individual soul as an agent i e. Karta in B. S. : 
Turf RR .33 H To prove individual soul as an agent,

Sankaracarya quotes Taitt. Upa. (II.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 : TOPT¥Tf§ftf#

T fr^RFf RR.^H Point out the difference between Atma and

Parmatma establishing the individual soul as an agent, the doer of good 
and bad deeds and therefore it experiences pleasure and pain.

Based on this Sarvopanisad defines Karta as : #qint: Tcrf I

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 Ksetrajna in the earlier Upanisack like Maitii and 
Svet. and BG. Maitrl Upa. states : ^cTFTPt: irfrgTO: RA, HR II while
Svet Upa. mentions Atma as: TTFFtoqfd: l$R$ II BG defines Ksetrajna as:

tr# #fcr # m%’. tor ^f# crfs^: irs r ii .

W TO?R?#T>: tfq: I
vT®TT TTRRf# TIR IR3R3 II

Based on this concept, Sarvopanisad defines Ksetrajna as the 
consciousness, which manifests Itself as the Linga-Sarlra i.e. Subtle body:, 
<tflc*Htf^*ff Picqc#'i UdlTTH ?}l<k ,TTTrirqil?ilt)



368

^ H RII Here, Linga-Sanra 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 :

WIT: I
SfMl ^TTFT ^ff«! IRR.dll

SAKSI

Svet. Upa mentions the God to be Saks!: I Atma is also
known as Saks! in the Maitri Upa: ^ II Even BG refer
to God as Saks!: Tlfinfwf Tiwt II Sahkaracarya also portrays Atma 

as SaksI in Vivekacudamani (211).

Following early texts Kaivalyopanisad identifies God with SaksI and Cit:

Pmm f^RTrats? wf^ut: it %c n
Muni Adhvarindra defines Saks! in Vedanta-Paribhasa as : ^ 3Rf:
'bRFlMlici* I Sarvopanisad borrowing this concept from earlier texts

adds its own view of manifestation and disappearance to the SaksI Atma :

FJ/S# I i. 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 Saks! - 
the Witness.

The Avirbhava - Tirobhava concept characterized to Saks! is originally 
found in the Chan. Upanisad: Sliced ivaR^.* II Even Maitri
Upa refer to it as: • . . I^R£ »

Badarayana also refers to Avirbhava one’s own manifestation when the JT 
va has attained the highest light: ‘STWlf^rfa: hf.* A II While BS
also refer to Tirobhava as: R R AII

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

KUJASTHA

Atman as Kutastha is originally found in BG, where Kutastha is known as
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immutable, as the characteristic of a Yogi :

SlM SR*?TSR ^ I
SR: Traff&T ’£TTft fR#5SR 11^.^ II

R^FFTf^RRT ^ U.3 B

slnfasIHcIHIcHI fsrf^f^T: I
^RRftER*RFF*R: 11^.4 II

Thus following this earlier concept, Sarvopanisad defines Kutastha as:
si&ifcPMto+N4Wycfyifur^fetrifaf^is'd-41 h?>«Rfpr: '«'#aifact^t

50^-04I 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 Annapurnopanisad as:

■HHlfa: ’^ffa^RffrT: H<.'jfl<3et>dl "9fa I
f%RT: ^cTuul UTRiT : 11^ Aau ||

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

Vidyaranya Muni (c. 1247 AD) defines Kutastha in PancadaSl (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:

RTpftsItgc^fri'iiH^rRT^Irillfadi: I

Vidyaranya Swarm in his PancadasT states that just as there is no 
difference between GhatakaSa and Mahaka^a, so also Kutastha and 
Brahman are one:

Md+RIH5lct>R|l| fa^lc) ff U5.33V9 D

ANTARYAMI

Atma is known as AntaryamT which is immortal and source of all beings



370

in the Brhad Upa.: 3FtPrffofi*i I ^ .vs .R H and ITT STTfHPtPlf^nj^T I 3 A9 .3,

li Mand. Upa also mentions: 1^ II

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

Sarvopanisad, following the earlier texts defines Antaryami as
^ y^lVId

3TTc*TT cf^TS-d^fnlr^^rl I i.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 :

Tff: M I
U'cfpK -sfTW ^T IIV9.V3 II

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

PRATYAGATMA

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

HflffeKsIlPT I

IR.^.^II

Following the earlier text, Pratyagatma is defined in Sarvopanisad as : 
HlpNr^fn*^Tl3: IT^T xT^T?f:

TTcqhicAc^ZT^ I 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 : ^TTTTTstl y l fa rt) SHdcflfcl ^T -dialedrRT ^fcT

I i.e. that self is known as Inner Self which is befitting
(Sobhate = AScati) setting aside the Prapanca or mundane existence. The 
commentator Upanisad Brahma Yogin further defines it as :

'll ■He) ?T^T TT^T*f: ^tc^uirHl I When the



371

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

ANTARATMA

Antaratma is referred to in several major and minor Upanisack. 
Kathopanisad (6.17) and Svetasvatara Upanisad G.13) describes 
Antaratman as that Purusa who is of the size of the thumb and one who 
always resides in the hearts of people : I
Mundakopanisad (II. 1.9) explains that Antaratman 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 Jlvatman. BG identifies Antaratma 
with God Krsna :

■srafar hscIhmuchhi i

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: sri-chithi

^r^Ffhr^TT^Tr^rf^i^RTTf^fH: ^ildl tJTdl <* *tf*ldl H'dl «ll4*lct>df IdsiMKHI ^<l°l
*nfw«l«nfil ^dU|y|U||ct,(fu|eh4fd^^n»T TR II7 II

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 MTmariisa, and the 
DharmaSastras, 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.
✓Sandilyopanisad describes Antaratma as the inner potent omni-present
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deity, the resource of all : ^T: ^ r ________
W5T:

: Ry

Antaratman as stated in Atmopanisad is the Srota (hearer), Ghrata 
(smeller), Rasayita (taster), Manta (thinker), Boddha (comprehender), 
Karta (doer), and Vijnanatma Purusa (the discriminating self). He also 
particularizes hearing (Sravana), smelling (Ghrana) and attracting from 
generality of actions (i.e. Akarsana-Karma-Visesanam) etc. This is based 
on the earlier Upanisads, for e. 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) : fWFTT^flsf^ W

wf mf% Iwrar
#cTT 

All

Further, in the same Upanisad (VII.9.1) highlighting the importance of 
Anna, it is said having taken food he becomes the Drsta, Srota, Manta, 
Karta and Vijnata : . . . 3r*risfFTTf wfir W wf
El*fT<H IV9AAI

In Brhadaranyaka Upa. Ill 7.23, Atma is said to be the possessor of all 
contradictory attributes, like, even though not seeing, He is the seer, 
though not hearing, He is the hearer, though not thinking, He is the
thinker and so : .. . IBT3«pr: ^SfTcTt
TF^3#5f^r SST sftcTT ^TF*itS W <f

IR.VSR^II

Similarly in Prasnopanisad, it is said : ff 3*ET STftTT 3TRfT T^ll^RTT *PtlT
41 ^ntf fq^JHirHi H 3fTc*rf^[ IIV AII This same concept is

seen to be taken by the Atmopanisatkara, as attributes of the Antaratma. 
Likewise Vijnanatman is aid to be comprising of gods - Agni etc. Prana, 
Eyes etc. And the gross elements i.e. PrthvI etc. - as the Prasnopanisad-
iv. 11: formedi ^ftt umlftijRi m i

rx.«l

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 experienced 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 Antaratman 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 dissolution but as loss of consciousness.

Antaraman in Atmopanisad is stated as one who studies the Puranas, 
Nyaya, the Mlmarfisa and the Dharmasastra.

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 (S.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 
Veda i.e. AV.

BHUTATMA

The Supreme Being is also known as Bhutatman in the Amrtabindu- 
panisad:

nr 9jirc*rr ^ ©<jc|R%ra: i

t^t ^ng*rr m h

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. II.2, 3, 5: IV.1-3; V.2; Vi. 10, Sarvopanisad-2.

Badarayana in Br. Sutra II.3.50 STPTRf explains the same concept that 
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 Sankaracarya 
in his Bhasya on this Sutra : 3TPTRI ^ wfa: qU4lc*Hl
■gfcfqtloq: I 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 Jlva or individual soul is not shared by other souls. 
Hence there is no confusion of the results of action. Br. Sutra . Ill 2.18 
states : m ^ I

PARAMATMA

Prasnopanisad refers to Paramatma as Supreme resort or abode : "HW TC 
3ffcq'Pi l'tf.vsll Annapurnopanisad 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.

Maitn XJpanisad Paramatma to meditate on the self as a result the 
Paramatma enter with the five airs as ^ TFTFfg: I TFftsItr: h<hkui I

II and also irq m<hichiI^.^V3 ii i.e. Paramatma is incomprehensible.

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

tmt ii

3RTf^ c^il?i^uict*icM<q5cqiqq©qq: i

: I
^ fSr^ic^fsq^ im: li*H.*i9.ll

Kaivalyopanisad describes Paramatma as

: 1
m fcpsfHTfa ^ 3tTT fqcWSH. |R*II



375

•T HH '1lR<1 'TT^ft ^SRT IR3 II

^flRIM) ^ crfftf^T ^ -qiftrf) ^sf^T ^ ^ I
TJcf faftrcll wnrwq ^?TTPf f%**FH HfSd)^ IR3 II

TTRTcT 7TT%' 7TcT^ft#f ?^TfcT ^ . . . IR^II

Following the earlier texts; the author of the Atmopanisad defines 
Paramatma as ; a*5? h<hichi TFT TSTT^tHMifNl^: l 7T ^ TIMMIHycqisk- 
*nnfa^llj)HHIWJIcHRl'd«h cR#w V^mWd^ri) ^T^nRRTTT^t . . .

TTF^kI Hi^t? ‘HTIcHI TFT II 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 Samskaras.

ISVARA

Brhad states that one should meditate on the Self alone as dear : I?
K.’tf.dll BG refers to Isvara as the Lord of all being : 

*ITTTFfNrflsft I'tf.M Realizing that the Isvara or ParameSvara equally

pervades everywhere, the man by such knowledge escapes Self- 
destruction : TPT ft UHctRSkT I T ftHFoMIcHHIS5FFT cTcft ^5TTfcT
TTT nfflT IIII BG identifies JTva with Isvara who takes away the sense 

organs along with mind when it leaves the body :
Wiylfd I

The inexhaustible pervades the three spheres : ’’ft f§nTcf»y'M^7:
II^A^H BG refers to Isvara as the alone enjoyer, perfect, powerful and 
happy : I^.V*H
✓Sandilya Upanisad (II) mentions the omnipresent, creator as ‘SarveSvara’ 

i. e. the Lord of all: STTFTCTftnJtTTT: ... I
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Annapurnopanisad 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 
Mahakasa (Space over all) :

■^rWfl : I
cT^TT WF%MStf |PT IISTW^rf-q II

Svet. Upanisad mentions MaheSvara as the Highest God above Isvara

erf fmFrf wf irtm cf '^rdni wf ^ i 
"qftf whf TO MTRIIcf fUTOf 15 AsII

Similarly Kaivalyopanisad also praise God Siva as the only Highest Entity 
and Highest God.

TOITW3! WFTOf 114 II

Sandilya Upanisad refers to the method of worshipping God Isvara-pujana 
while discussing the topic of ten Niyamas, one of the As’ianga-Yogas : 
fc?TT|-3pf ^pr wwfw i^rii

Here it is observed that one should worship God with happy mind. The 
author of this Upanisad seems to believe in sR$<4k#^:; as he asks the

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

The word “Isvara” popularly known as ‘God’ has peculiar meaning in the 
Advaita philosophy. The Vedantist does not believe Isvara to be the 
absolute existence. Because he is as unreal as the phenomenal universe. 
Brahman associated with ignorance is known as Isvara. The difference 
between Isvara 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. 
Isvara is the highest manifestation of Brahman in the phenomenal 
universe as pointed out by Sadananda in his Vedantasara1 : #cRT*

;^|f^ju|<4,^04fh! -sppWTOftsrc ^ an<0¥4ld
-H«»»rtnnHiej«jK|cj,-cejii^ | Isvara, 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.

1 Swami Nikhilananda: Vedansara of Sadananda Pp. 27-29



377

BHAGAVAN

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

^Tfrrfw frwr llft.^. II
The major Upanisads like Brhad1 Chan2, Svet.3, Prasna4 and MaitrT5 use 
the term Bhagvan for the ‘Lord’ or ‘God’ while 3vet. 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 Aruneyl, Kaivalya and Athavasikha apply the term 
Bhagavan to those persons who are asked questions regarding the 
Supreme Being, like Prajapati, Paramesthin and Atharvan respectively. 
The Atharvasira Upa. Uses Bhagavan thirty two times in paying respect 
and glorifying various deities, natural phenomena etc.

Brahma is addressed as Bhagavan at the commencement of Mahavakya 
Upa. '

The Atharvasira Upa. eulogizes Bhagavan Mahesvara as : TO
wrotm: ^ to ^

‘Rift WTOtm:imi
Similarly Atharvasira (6) mentions Bhagavan, Rudra as all pervading : 

ft ’IW# ... 1^11 Krsnopanisad (2,8) alos refer to the term
Bhagavan in the sense of ‘God’-Jabala (4) Upa. Glorifies see Yajnavalkya 
as Bhagavan : ^ TOTTOPI II* I!

PURUSA

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

1 Brhad Up. II. 1.3, 13; III. 1, 2,; 7.1, 8.1,12; 9.27; IV.2.1, 4, 3.14-16; 4.7, 23,; 5.4, 14; VI.2.4.
2 Chan. Upa. - I - 8.7; 11 - 1 - 4; IV - 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 Svet Upa - III - 1
4 Prasna Upa. -1 - 1, 3, ; II - 1; III - 1; IV -1; V -1; VI - 1.
5 Maitrl Upa -1 - 2, 3, 4,; II - 1, 2, 3, 4,; III - 1, 2; IV - 1, 5; VI - 13, 30, VII - 10.
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Upanisads like Brhad.1, Chan.2, Taitt.3, Ait.4, Katha5, Prasna6, Mundaka7 8 9 10 *, 
Svet. , KausTitaki , MaitrT etc. BG also eulogizes Purusa as the 
Supreme Being. Kathopanisad portrays Him as the Supreme : TTT

7TT FTT 7ff% : I^.U U

Gaudapadakarika (J.6) mentions Purusa as the creator of the rays of the 
mind : l *.^>51

Following the footsteps of the earlier text Kaivalva Upa. States
3T“ikiifNT$*N dSFHSFTg I
TTIcHfa^ Roll

Ksurikopanisad mentions the abode of Purusa as : cFcfr tTblcMrtlWT 

l^3T^|| Atharvasiras glorifies Purusa as subtle : 13 II

BRAHMAN

The word Brahman is derived from the root Vbrh 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 has been 
connected with the parivrdha; eminent and high, the former outing to all 
Surpassing greatness the latter on account of his learning.12

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

1 Brhad: I - 4.1, 10, 17,; 5.2, 15; II - 1.2- 17; 2.3, 5, 6; 5.1, 18; II-2.11, 13,; 7.2; 9.4, 10- 17,
26, 28; IV - 3 - 2 to 7 - 21, 66; 4.1, 5; V 6.1; 9.1; 10.1, 15.1; VI - 2.12 - 15; 3.1; 4.1.

2 Chan.-1.1.2, 6; 6; 7.5; II.6.1, 9.7; III - 12.3, 4, 6 - 8; 13 - 7; 14.1; 16.1; IV - 10 - 2; 11.1; 
12.1; 13.1; 15.1; V 7.1; 11.6; VI 2.3; 4.7; 7.1; 8.1; 14-1, 2; VI 15-1; 16.1; VIII 12, 3, 4.

3 Taitt - I - 6.1; II - 1.1; 3.1
4 Ait - I I - 3; II - 2; III - 11; IV - 12; V - 8; VI - 8
5 Katha - I - 8; II -1; III - 11; IV - 12; V - 8; VI - 8
6 Prasana - III - 3.8; IV - 1, 2, 9; V - 5; VI - 1, 2, 5, 6
7 Mundaka - I -1.7, 2.11, 13; II - 1.2, 5, 10; III - 1.3, 2.1, 8
8 Svet - I -2; III - 6, 8, 9, 12, 14, 15, 19; IV - 7
9 Kausi - I - 1; III - 6; III - 3; IV - 3 -19
10 MaitrT - II - 6; III - 33; IV - 6; VI -1, 6„ 10, 18, 30, 33, 35; VII - 11.
" BG - II - 15, 21, 60; III - 4; VIII - 4, 8, 10, 22; IX - 3; X - 12; XI - 18, 38; XIII - 19, 23, XV 

- 4, 16, 17, XVII - 3; XVIII - 4
12 Vide Varma Siddheshwar, The Etymologies of Yaska Pg. 49
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universe.1

Madhusudan Oza2 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 from 
Bharma > Bharanam > Bharman > Brahman.

According to Macdonell the word Brahma is derived from the -s/Barh (2nd 
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 
(1.1.1) 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 foot Vbrhati to exceed, atisayana and 
points in to that what is eternally, pure and so on in accordance with the 
meaning of the root VBnhh : W TPbsf
WfSfd W it «r*f: 1#^ srff1:

T. M. P. Mahadevan3 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. Radhakrishnan4 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 Upanisad gives the following etymology of the word Brahman. 
It is so called because it grows (®[l>fcl) and causes all things to grow

1 Jaiminiya Brahmana (3.379) WR ¥ $ TP* ^

crar nt i
2 Oza Madhusudan - Brhama - Siddhanta -1-9-11,P-13 abcf. 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.
4 Radhakrishnan S. - The Principal Upani$a<h Introduction Pg. 52
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Of ^rfir):

The word Brahman occurs over 200 time1 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 (Brhamanalj Stotra) (1.80.1; IV.58.2; 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, -IX.96.6); Prayer (Brahma) (Vin.31.1); Sacrificial priest 
(Brahmanah) (1.10.1); Ahgirasas or Marut (Brahmana) (V.31.4); Brahman 
or Cause of the Universe (Brahmanam) (11.37.1; X. 107.6).

The word Brahman is more frequently used in neuter gender than in 
masculine gender in the RV. According to Sayana 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 Karanam); Great act (Parivrdham 
Karma) ( 1.105.15; 1.129.4; 8.69.9; 9.86.41); Brahmin (8.35.16, 8.37.1); 
Body (Putradivardhanakari) (9.68.23); Great (Brhat) (9.71.1); Rudra 
(10.61.7).

Thus in the RV the Brahman means 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.2 3

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

Accordingly to N. J. Shende4: “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:

1 Narhari H. G. - Ataman in the Pre - Upanisatfic Vedic Literature, P - 3, 22 - 25.
2 Desai S. G. - A Critical Study of the Later Upanisada& Page 391
3 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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¥II3T8^^-*0^.33 II

Brahman is called the creator of the earth and the atmosphere : ^fTgPTT

f^r: stt I

^ ^ wm iisrsr^t^-^o.^.^dii

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

The Skambha Sukta (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 : 
-H-HM Hr I The Katha Upa. (Ill - 2) Brahman as immutable and 
Supreme : mm W TO, I The Chandogya Upanisad (VI.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 
Upanisack. The Ch. Upa. Inquire about the Atman and Brahman which 
appear as interchangeable terms : 1 3n?*TT f°F iq.HA II 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.

ftctf Brahman is denoted by the term
‘Purusa’ and is mentioned as the material and the efficient cause of the 
body.
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In the TaittirTya Upanisad (III.I)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 bom 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 (Vijnana) 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, Jnanam - Consciousness and Anantam - 
infinite.

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

Sarvopanisad defines Satya as :

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. Narahari2 state: “ The word Satya occurs in 
RV for almost fifty six times and it is understood by Sayana to mean 
‘Brahman - The True’

. r-. T N fs A^WrTriPTT IfT: I
5tTrN(^c*nRdBf<t fan: 11*0.II

Sayanacarya interpret, the word ‘Satyena’ as : 3FR1PRT W
HcJ | This view is also accepted by the Upanisadic seers.
For e.g. Brhad. Upa. (II.3.1): £ ^TRf ^ ^
xf c*T | Cha. Upa.3 Also states : acticq ^ 3TTcUT I Similar view is

found in Maitri Upa. (VI. 8; VII .7) 1t <sUr4lc*il . . . I Kaus. Upa, 
(IV.5,18) also state : -Hcq-eqic^fw '3T or ■Hc^^Ichi I Ch. Upa. also states : 
sTfpjjt 1^.3 .VII Taitt. Upa. (II. 1.1) assigns all these three truths
viz. Satya, Jnana, and Ananta to Brahman : WcsfWPFRf sTH I

1 ■siFT^ i -srRnfti i wIsfeira-JFef i

2 Narhari H. G. - Atman in pre - Upanisadic Vedic literature Pgs. 4.
3 Ch. Upa. VI - 8.7, 9.4, 10.3, 11.3, 12.3, 13.3, 14.3, 15.3 16.2.3

I i.e. The reality is indestructible, that which,
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Brhad Upa. V 4.1 and V 5.1 refer to Satya as Brahman : ¥c*T ifa TO 
l Sankaracarya quotes Brhad V 4.1 and V 5.2 while discussion the 

Satya-vidya in BS III 3.38 : ^ ft W: I Tn the Satyadhikaranam.

Jnana means knowledge. It is defined by Sarvopanisad as: WTfac^wfxT- 
f^TRrdlcf "tcRI WTftrElf^r^lt ! Knowledge is that consciousness which is 

void of origin and destruction.

Apart from the reference to Jnana in the Taitt. Upa. (II 1.1) as 
characteristic Brahman, nowhere in the earlier Vedantic literature1 do we 
find the concept of Jnana as defined above. Moreover SrT Krsna in BG 
(1.1) identifies himself with knowledge BG defines Jnana as:

Tp^jprPrft stwh ii u A % h

BG XIII 7 -11, states the characteristics of Jnana and BG XIV 17 state 
that Jnana has spring from Sattva : 1

Ananta is defined in the Sarvopanisad as : 3FRT ^TFT

Ihc^mcI I 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 
(I.9.2)2, Katha (III.15)3, Taitt (II.l.l)4, Svet. (I.9)5, Maitrl (II.4; VI.28; 
VI.24)6.

Moreover other minor Upanisad like Atharvasiras (3), Amrtabindu, Jabala 
etc. also refer to Ananta as the Supreme Bang :

^ STRUTT II

1 Maitrl Upa. - VI 3.4 - II 33, 38, 99; Amrtabindu - 19, Skanda - 11.
2^T3[^5^tl: R.SRI1 ; Chan.-111.2.9,12; IV.15 also refer to Ananta.

J SRPRRf W: R X\ ii

StHHdnf W R.UUI

5 SRT^n^II R.<UI

R.-s, $R£!I

SiIW#WRI-

-3 II Similarly ^ II and also
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BG also refers to Ananta as the Supreme : 
stS'icfn, BU^H

The JTvatma 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 Brahma'sutra : 3Tcft SFRfa, cfSTT %

Therefore the individual soul becomes one with the infinite, as the 
scripture says - as at as said in Mundaka III.2.9 : ‘He who knows that 
Supreme Brahman becomes Brahman Himself.’ : Ht I

Further, here in the definition of Ananta, we find the philosophy of 
Vallabhaearya who prepared A vikrtaparinamavada. As it is seen in the 
definition : ! 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 Vallabhaearya 
establishes that Brahman is Avikrtaparinama. It exhibits various 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 Brahmasutra I 4.26 : 3iTc*ls$: convey 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 cause 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.”1

And so Vallabhaearya says explaining the BS-I.4.2 : cj, that
‘Avyakta is Brahman and here it is designated as Suksma.

’ Pgs. 121-122 - Primer of anu Dharya by Jethalal G. Shah - 2B<‘ edition 1960.



385

The same concept of Avikrtaparinama is explained in detail in the 
Chandogya Upa. VI - 1.4 : W Tpr$ f^TRT Wc^

to* i

Aruni, the father of Svetaketu tells explain his son the knowledge of the 
Supreme Reality by knowing which everything becomes known,. 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 - identical, 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 also can be
explained by the 3nPT3Tlf% as given in the Tarkasamgraha by
Annambhatta. It is said: wfw

1 w I cT^T 4<»ld4pW « i.e.
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 : SRFF^jr WT

i 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 subties of all treats, attributed only to the Supreme Reality 
is also formed in the earlier texts like Brhad* 1 and Taitt2 * * details.

Tejabindupanisad 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.’

3TFR( ’f^riciW I

Weld II6 II

i Brhad - 1U 13.1.^/te II Wf
IV.3.3^11

2 Taitti-3TFR R.*.?, 3.<UII 3TFF? 3rrrBT R.VSII 3fFRt sT^fcl
. ■ ^TPRt Wlf5! ¥3ft% 13&.\U
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Ananda is referred in the Brahmasutras by Badarayana. He says :

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'sutra :
I?-?.?1? II establish the fact that ‘self is consisting of Bliss because of the
repetition seen or found in the Taittirlya Upa. Thus, the above sutra 
consider Ananda as a trat of the Supreme Reality.

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

wi' sim W w tr tert: i
fTFcil WM IIW It

^ ^Tf^T II

-qf TfcEf IRW

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 Bhanga i.e. production, sustenance and destruction. 
Sarvopanisad states : Rcfg^cJ, frfir#**T o^f^fxirfc fr :
WRfRT Tt I Commentator Upanisad Brahma Yogin goes in detail
to describe each important term given in the text Atmopanisad.

Ananta : Means that entity with the Karanatma, 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 Desa, Kala and Vastu : 
WWlrW
TO I

Ananda : A Brahmana verse in Vedas (WF^T:) passes over (°4c4^:), the 
characteristic sign (f^lf) : I

Paramatma : That he, in the Desa, Kala, Vastu and Nimitta, which is

3|FF5^r: 13 .3 •?? II 13-3 .?3»
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following the improper course becomes following
proper course i. e. the cTc^ from the ^T^Tsf in cfc^rflr i.e. becomes

WdToqsf: I

Parabrahma: cTFri^ d-WldPi

Parabrahma is that entity which is different from the limitations of of the 
Jlvatma and also from the limitations of Upadhi of Hvara, and so it is 
subtle like the sky 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 Brhad1, Taitt2, Mundaka3 etc. also refer to Ananda 
as Brahman.

Badarayana Vyasa in Br. Sutra : 13.^11 Establishes
Brahman as the resting place of heaven, earth etc., which means that 
Brahman is the highest being the substratum of all.

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

1R3II

Tejabindupanisad eulogize the Supreme abode as:
.... .. * f». ♦ _______________________* ____.. r*. _________

IIHII

pzjx^r w=r f^rnj i
^ ii^ n

1t^WFrRFR w 13.8.^ II IRIT *JjTTpT TilWf^HSfNRl II

2 Rsi>^ | ||
3 cffitdtid ■qRqv^ R.^.^ll

Paramatma : WcW^f: wn?*n
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WTraTOTOTif nvs ii

cr^Tim cf^szncsr cT%HT 3cTO^ i

3lRlttP^TiHlcMH ctsW>R WT f^TcT^ II^ II

Thus this Supreme of abode of Visnu 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 Upanisack like Brhad1 
Chan.2 Taittirlya3, Katha4, Kena5, Aitareya6, Mundaka7, Prasna8, 
Mandukya9, Svetasvatara10, Maitrl11, Kausltaki12, Gaudapadakarika13, 
Mahanarayana14, Kaivalya15, Atharvaaivas16, Atharavaikha17, Tejabindu18, 
Amrtbindu19 etc. BG20 glorifies the Supreme Being as Brahman in several 

ways.

Brahmasutras IIL2.il, Badarayapa Vyasa also establishes Brahman as 
without qualities while discussing on the nature of Supreme Reality : R 
WT#5fq ft it^.uii

1 Brha - I - 3.21,1 - 4.6, 10, 11, 15; II 1.4, 15; II - 4.6; II - 5.1, 19; II 6.3; III - 1.6, 9; III - 4.1; 
III - 9.28; IV 1.2, 3; IV 4.5, 7, 25; V 1.1; V - 3.1; V - 5.1; V -12.1; VI 5.4.

2 Chan. : I -7/5; III 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; IV - 17.8, 10; V - 11, 1; vll - 1.5, 2,2; VII - 3 -1; VIII 3.4

3 Taitt. 1.1.1, 6.2, 8.1; II - 1.1, 2.1, 3.1, 4.1, 5.1, 6.1, 8.1; III 1.1, 2.1, 3.1, 4.1, 5.1, 6.1, 10.4.
4 Katha II. 16; III-2; V.6
5 Kena 4, 27
6 Ait - III - 13; V - 3
7 Muijdaka -1 1.1., 2; 8, 9, 10; II 2.2., 4, 9, 11; III 2.9
8 Praisna - II - 6; IV 4; VI - 7
9 Maud. - 2
10 Svet -1 - 9, 12, 7, 16; II - 7, IV - 2; V - 6; VI - 21
" Maitrl - IV . IV 4, 6; VI 3, 4, 5, 14, a6, 20, 22, 24, 35 VII -11
12 Kaus-I-4, 7; II-1, 12,;IV.l.
13 Gaud -1 -25, 26; III 12, 33, 35, 46
14 Mahanar -1 - 6, 7; V -10; XI 13: XII .1; XIII -1; XV .1, 4, 10
15 Kaivalya - 10, 16, 17, 19
16 AtharvaSiras 1, 3, 5, 6
17 Atharvasika - 1,2
18 Tejbindu - 5, 9, 14
19 Amrtabindu - 8, 16, 12
20 BG III - 15; IV 24, 31; V -10, III -3; X - 12; XIII -12; SVII - 23.
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Sar.'caracarya while commenting upon it says that though the Upanisadic 
texts describe Brahman as both i. e. Qualified (Saguna) (ch. Ill 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.

TTfcT: TR <F*ic$pnrilp4<l I) % .3 B

In this Anubhasya on Brahmsutra III 2.27, Vallabhaearya point out that Its 
is one and the same Brahman that appears in diverse forms:

RRRVsli

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

The same concept of Brahman beign formless is also discussed by 
Badarayapa in his BS III 2.14 : 1? cTrSr^i'irqi^ I 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 Brahmsutra : ’NlRRi

RR.^ It ascertains that every such form is due to Upadhi and it is derived 
of Brahman in texts like Brhad II.5.1: ^MFWFTT
^r«iRPTS2nFi wlUtd p#s*rfcr i or Chan.: snwit #
^TPT TPR^riTtf^WfWT I A n and also in Mundaka Upa :

p*I: UW: RRR» Similar thought is expressed in
Mundaka I 1.6.

Sankaracarya in Vivekacudamani also refers is Brahman as Upadhirahita :

Similar expression is found in Vivekacudamani 357 and 501.

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

f?Fr4 ^ H I

cR II
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mtm w wit b c ii

f%ff35cWRT* ^ t^fgRf ^McR, I 
3i9*taHFIlRf ^ '^IcBII ^Slt %V: B

SABDA BRAHMA

Amrtabindu Upanisad mentions two types of Brahman: *i «<<*$■ Pi Pt^iid: 
M<<5< l<H^dP^-^V9B i.e. Sabda Brahma (Word Brahman) and
Param-Brahma (Supreme Brahman)

yr&ztm tr wm i
(ritsFrerc* ^kW «3rf^*nc*H: ii^ii

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 : .

t tr ^ ^ I
f^TTd: TR ^llPpr^ft II ^ II

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 Madhavananda1 Here the term Sabda-Brahama 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:

■?!«?: wi airafaraq^ m

Maitrayani Upanisad (VI -22) also refers to Sabda Brahman. Here two 
types of Brahman are enumerated : £ ^FT W°ft a#rc%$ I sm
?p5^h PH «3HI P febM ^ <srn rttlPP I I 3T«rfifr

TrffT: I foefaw W I (1) Sabda Brahma and (2)
Param-Brahma.

I* HlPr ^R ^ '*Tcf I
■?l'^lflPl fHWId: TR TUlfeireft II *vs II

1 Swami Madhavananda : Minor Upanisads
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It is printed 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 Vakyapadlya 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 Vakyapadlya1 epitomizes his 
metaphysical approach. It says:

f¥¥cfcl STsfsTT^T I*.* II

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

Therefore, the Sabda - Samskara is the means to attain Supreme Reality. 
Those who know the essence of it, attain the word - Brahman.

: m WUcHd: I 

lUWl

Finally It is stated that how a person merges in Sabda - Brahman.
cfirRfc^ ^Tcrf^RT: i

¥T¥: tf«q>K«ntrrc ¥T¥ wfi ¥ I
¥F¥TRFFTT: fW erf II * II

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

1 Shukla Jaydeva M — Vakyapadlya
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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 I 
beings, in fact, all sentient beings are engaged. The Sanskrit term for it is 
‘Sabda - Vyapara’.1

B. K. Mitalal2 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 Bhagavadglta (VI 44), which also refers to 
Sabda - Brahman:

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 
Yogasutras (i.e. Asfahga Yoga).

Here, Yoga means perfection in one’s work: '4tTT: l*f.7fL-;?.\o ||
Similarly when a person becomes indifferent of all duals it is also known 
as Yoga states Lord Sri Krsna : II

This shows that doctrine of Yoga taught in Bhagavadglta is different from 
the concept of Yoga found in the Yogasutras of Patanjali.

Yoga has been variously explained in BG as Samatva (II 48), Kausala (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

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

1 Patnaik Tandra - Sabda-Brahman - Pages 21,22
2 Matilal B. K. - The word and the Word Pp 85
3 Deshpande Uma - Glimpses of Idnodlogicl ^Heritage Page - 26
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means the fruit declared by the Vedas for performing the act or rituals i. e. 
Yajna - Yagas : 3rqi<fcf^ftt I

Lokmanya Tilak1 in his text Gita Rahasya opines regarding Sabda -
Brahman: “The word ‘Sabda - Brahman’ used in the 44th stanza means
desire - prompted ritual such as Yajnas 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 the 
performance of such Action, he gradually acquires the inspiration of 
performing Action desirelessly. That is why it is stated in the Upanisack, 
as also in the Mahabharata that:

£ m 11^ I

Ti^ira: m iwfSpi^ld n

That is, it must be understood that the Brahman is of two kinds, namely, 
the Sabda - Brham, and the other (that is, Nirguna - 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. Santi Parva - 231, 63, 269)

In Vivekacudamani, Sri Sankaracarya gives no. of verses showing i.e. 
Brahman and Atman are one: for e.g.

Icrf^fcPf^Wf TFW I

SpfrfcFf IIR o ^ ||

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 :

3|lcHul*4
:wf^[fxT: IIWH

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

M UTWRf W fepf I

writ immi

1 Tilak Balganagadhar : Gita Rahasya or Karin - 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.’
3Sri^‘ WTTttf I
T fFTcrf^T WrTsfcTv^t^T^TFJT^ il^S, I!

f%*T ^TTT^T
clrSref sl^hf HWH

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

There is an elaborate discussing on this topic between Uddalaka Arum 
and svetaketu in the Chhandogya Upani where it si repeated nine times.

Dr. S. Radhakrishanan1 opines that: ‘ This famous text (tattvam asi) 
emphasizes the divine nature of the human should, the need to 
discriminates between the essential self and the accidents with which 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.

Sankaracarya while commenting on Tattvamasi (VI.8.7) Sates : . . . 3RD ^ 
^FTcf: PTOP W4IcKPt, I 3HcW<FJ fWPT^PT

45crf. . . Further he comments on VI 16.3
szmmt grffrrf t..

fsrWRT ^ I WxTFqTfq I clWcf

■sirft II

Madhvacarya 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 Self2.

We find the discussion on ‘Tat Tvam Asi’ - in Vadatasara3 of Sadananda 
(apara 153). Here the real meaning of the text is seen to be derived from 
Jahadajahallaksana. When one part of the direct meaning of a sentence is

1 S. Radhakrishan - The Principal Upanisad& , Page 458
2 Swami Nikhilananda - Vedantasara of Sadananda Pp 88- 89, Ninth impression
3 quoted by Dr. S. Radhakrishnan - The Principal Upanisaik 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 consciousness, 
which is common to both, is accepted. Thus, 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.

EPISTEMOLOGICAL DATA

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

Epistemology means - theory of the method or grounds of knowledge1. 
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.2 It includes validity of the Vedic scriptures 
in obtaining the knowledge of the Brahman, import of the Upanisadic 
statements (Vidya) and the problem of A vidya, nature of A vidya etc.

Technically the term Vidya means knowledge (from the root Vvid = to 
know), and A vidya 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

1 Oxford dictionary — Oxford Press, 3td edition, 1949.
2 Encyclopaedia Britannica, Vol.18, founded-1768, 15th edition, page 466.
3 Dr.Jwalaprasada 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 
pramanas) is found in Gautama’s Nyaya-sUtras1, 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 
Pramana.

The Sanskrit word Pramana literally means the instrument of Prama or 
knowledge, as it is stated in Tarkasamgrahadipika by Annambhatta.2

y iTT^<uf wwftfiT II H

A pramana is again defined as that by which an object is proved to exist 
opines Dr. Jwalaprasada3 while discussing the epistemology in Samkhya.

According to Ganganath Jha,4 “In philosophical literature, the term 
Pramana has been used sometimes in the sense of the means of cognition- 

sima Sr#7!; while sometimes it is used in the sense of valid cognition
itself - IPfaS I”

To come to the details of the analysis of knowledge in Indian philosophy, 
it may be said that the means of knowledge (the pramana?,) 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 (dabda), including scriptural testimony (fastra or
agama); Presumption (Arthapatti); Implication (sambhava); Non-existence 
(Abhava) and Tradition (aitihya)

According to the TaittirTya Aranyaka5 (1.2), there are four means of 
knowledge, viz., Codes of law (smrti); Direct knowledge (pratyaksa), 
meaning by this sense cognition; Tradition (aitihya), and Inference

1 Nyaya-sutras of Gautama — 1-1.3, Pg. 4
2 Parab K. P. — Tarirasaiiigraha-Dlpika on 35th Karika - Bharatiya Vidya PrakaSan
3 Dr. Jwaliprasada — History of Indian Epistemology, Pg. 184
4 Jha Ganganath — Purva-mlmlihsa in its sources, page 77-78, Pub.-Banaras Hindu 

University, 1942.
5 A Mahadeva Shastri and K. Rangacarya- TaittirTya Aranyaka, page 10,
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(anumana) — “^fw: I it .3n.-^.^ I!”

Sayanacarya comments on this : T^Tf^TT^ I 3Tc9Sr TPf
IWTJrf w ^ I ^fdipfc[it^ra^l«TOm!^Tll«nR^H, 1 STJ^TFI:
ftrerarc: 1 t=r it ww£*fNit 1 ^ d c^i cm i ^ h <v i R -

"9^1 WHS I”1

According to Samkhya philosophy, a pramana is defined as that by which 
an object is proved to exist. Samkhya approves three pramanas viz., Drsta 
(sense-cognition); Anumana (inference) and Aptavacana (reliable- 
testimony).

ISCT^HI-WItreMf ^ 'Hcfymuify^relief I
9H|0fll4 II2 3

The pramanas, according to the Yogasutras3 are simply mentioned and not 
defined : Uc^I^hHHIHi: a*hullR II\II : Direct knowledge (pratyaksa);
Inference (anumana) and Scriptual testimony (agama).

According to the Nyaya-sutras (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 iUpamana) and Verbal 
testimony (kabda).

Tradition {Aitihya) is regarded as included in verbal testimony; and 
presumption (Arthapatti), implication {saihbhava) and non-existence 
(Abhava) are treated as cases of inference by Gautama in his Nyayasutras 
01.2.1-12).

According to the Vaisesika sutras4, there are strictly speaking only two 
means of knowledge : 1RM ^TTWcTT It^o.*||
Direct knowledge (pratyaksa), and Inference (anumana).

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

Knowledge is ultimately a quality of the soul as stated in the 
Tarkasamgraga : =?iHlf^'MuiHicm II ^ II It is also stated in the

1 Apate Vinayak Ganesh — Taittiriyaranyakam with the BhaSya of Sayanacarya, page 6
2 Mainkar T. G. — Samkhyakarika of Ilvara Krsna, page 45
3 Taimni I. K. — The Science of Yoga, page 16;
4 Mnni Sri Jambuvijayaji — VaMeslkasutra of Kanada, page 72,
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Tarkasamgraha-dlpika- affcHT Wm TUp#...........

According to Sabarasvamin and Rumania, six means of knowledge are 
recognised by the Mimamsa sutra1 viz., Direct knowledge (Pratyaksa); 
Inference {Anumana)-, Knowledge by similarity (Upamana); Verbal 
testimony (Sabda); Presumption (Arthapatti) and Non-existence (Abhava).

ares ^rwfqfire^ifcn n-awl^Tif^ - arsifaffr-qR^-istverse h1 2 3

The Vedantaparibhasi of Adhvarendra muni and Vedantasara of 
Sadananda enumerate six Pramapas :

<ttPt ^ TF^rrarrf^-^s wr^TFiPR h w h rnfawi/M i^rt sft’Tm ii

Taking into consideration the different Pramapas recognised by different 
systems, we can arrange them progressively.4

Carvaka Pratyaksa
Vaisesika Pratyaksa and Anumana
Samkhya Pratyaksa, Anumana and Sabda
Yoga Pratyaksa, Anumana and Agama (Sabda)
Nyaya Pratyaksa, Anumana, Sabda and Upamana
Prabhakara
Mimamsakas Pratyaksa, Anumana, Sabda, Upamana and Arthapatti

Kumarila
Mimamsakas

Pratyaksa, Anumana, Sabda, Upamana, Arthapatti 
and Anupalabdhi

Vedanta Pratyaksa, Anumana, Sabda, Upamana, Arthapatti 
and Anupalabdhi

Thus, among the various systems of Indian philosophy, the Carvaka, 
Bauddha and Vaisesika do not recognise Sabda or testimony as a distinct 
Pramana or source of Knowledge. The Vaisesika sutras (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 Nyaya and Vedantic description of

1 Ganganath Jha — Purva Mimamsa and its Sources, page 90
2 Pt. Durgadhar Jha — Jslokavartika of Rumania Bhatta with Hindi commentary;
3 Swam! Madhavananda — Vedafl/a-paribhasa of Dharmaraja Adhvarindra, page 8
4 Ranade R. D. — Vedanta, 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 Naiyayikas, the Vedas as 
a system of truths, emphasises the will of God. Thus, “Nyaya offers 
higher status to the instructions and assertions of Veda as they are 
unquestionably and unconditionally true.” opines J. V. Bhattacarya.1 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 Mimamsakas 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 
Pramana only to Vedic instructions. Sabarasvamin while commenting on 
the Jaimini Sutra IIL2.35 states : «f*f cFFRFF
I” For Sahara 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. Ranade2 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 ‘ Tarka! and *Pramana’ in 
A nnap urn opanisad (IV.34).

r r Tprfi it*.3* 11

The word Pramana also occurs in Atmopanisad{€) :
t^RT TPTPRpper qRSFHfa I
srwcJTT tHr Rrai 11$ 11

Even in Maitrl Upanisad, we find the use of terms like Anumiu \
RcRI RftT: 11^-* B) and the terms Pramana and Prameya
(VI. 14) - RRtet tw

I R f^RT I 'STfcftS'PT RRFRTT* ^«Ff?5m^c4T?*T-

■rarr? ii

Since in the minor Upanisads of AV, Sabda Pramana or validity of 
scriptures is more frequently found than any other Pram anas. I, therefore, 
discuss this Pramana as elaborately as possible.

1 Bhattacarya J. V. — Nyaya-manjaff of Jayanta Bhatta, page 316,
2 Ranade R. D. — Vedanta - The Culmination of Indian Thought, page 27
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Etymologically ‘Sabda’ (SrtK^ld) signifies sound literally it stands
for ‘word’ OK) and epistemologically it refers to a source of knowledge, 
viz., ‘Verbal testimony’, states C. D. Bijalwan.1

Sabda Pramana means verbal testimony or verbal authority. Scriptural 
statements are also known as Agama as stated in Vedantasara by 
Sadananda. This Pramana is accepted by almost all the schools of 
philosophy viz. Samkhya, Yoga, Nyaya, Mimamsa and Vedanta, 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 
Snmadbhagavadglta:

T ^ flrfeWTfcT TrftK HHjft. II

WfrpfT II

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

dWKPi

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

According to Nyaya 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 Nyaya as Valid verbal testimony. It consists in the assertion 
or instruction of a trustworthy person - II

As it is also stated by Annambhatta in Tarkasamgraha3 : “ahtHI'W I

uc 11”

1 Bijalwan C. D. - Indian Theory of Knowledge based upon Jayanta’s Nyayamanjarl, page 214
2 S. Radhakr§nan — Indian Philosophy, vol.-l, Pg. 301
3 Mehendale K. C. — Tarka Samgraha of Annambhatta, page 24, Bhartiya Book Corporation, 

Delhi, 1991
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It is only when one perceives the word and understands its meaning, that 
he acquires knowledge from a verbal statement.
Tarkasamgraha states : 3144 I ^ I 'fril 31 <1 Tbr^ lc^ cf

im^li i.e. Sabda or Verbal testimony is classified in two kinds :
Vaidika (scriptural) and Laukika (secular). Apta-vakyam falls under the 
category of Laukika — c^ltflTb TUTFP^ BH^I!

Such scriptural statements or Sabda Pramana are also found in the minor 
Upanisack of AV undertaken for study. The list is as follows :

LIST OF QUOTATIONS FOUND IN THE MINOR UPANISADS OF AV
UNDERTAKEN FOR STUDY

Sr.
No.

1| Quote Original Source

X cf A\’W 3IRt«raT it I ^'ftciT-3 .X*
3Tspf<^-3^o.*

\ f hT<4 -qit tfc ^ 1R 1! spPT^qtcfT-R .<\6

fiMITcl: WsSITfSr-^^Jd n H 
3P|<rf%^-4qP)q^

* TFf-qrg q^wnuii oFRVi «F*rotSPlt: | apjcff^-

wai *11 ilqrqt^f: WsliqtS{fi"£*q ^4Tt5f%
*Ff WTR let I SfTpNt

aqpiq^

'a afTTc*n w: rrc*£qsr i ^#qfrq\ '&$R-X.XV\.X

6 3S. ffw w i ^qfqfrr^ f\ ___
% ^af anf^t i ^ifqfrq^ 1%qF{R£HI .X. X

X° cT^ fer^uft; TKR M W q^Rf I
wF^v^qRq^ ^iwNt sifm-SA

WfuNI *3qfcl^-

XX i ^iift^rqiqRq^

■

fk.X'X*
^piTSFJ 4qpjq\-^ .$, 3A
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^fW-3.3-3, RA 
pRlriWI-3.*

^|5pl'I-^

TRTfFT-H.^H
xr 1

arara wm w i-^.^i wf^<r4HPrM^ wr <jqRq^-u

«vW*PT5RT q^T: .... lTlW:^rf% q^T:! w«;-t^Y.<\o, 6x.\%,
X°A°.X^

c«v.

3T«ra^c[-v9.H.^
W3RT^f
tlfmter tfH?rr-

V*6A,*.X'*.Rr RXt.R 
^raRj^Hcn-^K.^^

<*SN1cif* ^nww-c: .3

wwww-*<m.^
fftrfNf

4______

3TT^FR «W?R£i?-3.^.V3

X* HH: q^TT 3|*m« 1%wi 1 *HSRRt«ft SfflWf-'^.U 

fftrcN ^ff|cIT-3 .%R & 
ffrrtN

#cfTTO dqftq^-^, 

&WT?H1<1<4U| dqpjq^-*.? 

ii<iqur qftir'Si^IrqPiq^-^ 

fsrfcT-^As, X^AX
Wft-\9

f\. p \ s r\. #~iiii_. *v *v»<HlRr4c|u| ^TR i ^fRFeRIl'HRM^ qiwfPiwi'H q\~v9 .h

X*\
cpfr^fer: -qfi^ *p| ^ *lt9T: II*.II

W3<?-St.W.3°

ya f$jW3 p-qjjfj% tVeRSf^ 'tfiftiWII: 1
^ •^t'W *+>-MrfQ| M<|c«^ ll*.3^ll wrtwT ciMRq^-k .*<\ 

-Hi-Wdl-q^
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3«i^ 4<q * *pr i
Hiy ^ll-dl-M ^TcPSSf Tf xn%«IR t ^T: IIV.^ 11

x% ^ licj % t£TR«n 1

isr^rd iisppw^
^qpre^
^ *T xiJrqfrf: ^ «i4l 4 3TI^: I
H 3 ^TJT WTPfcfT II

jfr.ggT^Tft^i-'4.'4^

wb ftfefo* . .. ispprf^^rcf^ ^•gtr

jrri ^ ^Kjjun <uj^ui ... | atpj'd^^rPin^ mm.

VIDYA AND AVIDYA

Among the minor Upanisads undertaken for study, Sarvopanisad defines 
Vidya as : 33T f^UT IIX H — 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 : I i.e. one that removes one’s own
neiscience as well as one’s own pride.

In the Chandogya, there is an illustration of Svetaketu who was puffed up 
with Abhimana.

WT ¥ tofelW

Sankaracarya comments thus on the above line of Chandogya Upanisad:

“3T sTRWf:
XT ^5T, qfPHT TOwfk* 3HT 

TTp*HT, (3^^FRnT«f:)

'W«*Jt5yu|dW^ra w?
Wf I WFits^vq^lrt 1£T PTcil^ix)
*l.£WNdKp4<*l*f4l H5? II”

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 Vidya that self-conceit is destroyed.

The term 'Abhimana' is also referred in other major Upanisack. 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), WindrGod 
(Matarisva) 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.
“W ¥ ^3*# f Wft ^1 3PTft*RT I ■?!

ir.U-------- ”

Dr. S. K. Belvalkar and R. D. Ranade1 opines : “It was on account of his 
humility, which made it possible for him to go to Brahman and touch him 
nearmost, that he became the foremost of the Gods.”

Prasna Upanisad(2.4) refers to ‘‘Abhimana" as :

^ yiRi^ .... i

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.

MaitrT Upanisad (6.10) states - I Here in this
Upanisad\ the Atman is stated as an Am£a of the Absolute, very small like 
the thousandth part of the hair, and attached to a functioning organism 
later designated as the ‘Suksma’ or the ‘Lingasarlra’ (the subtle and 
transmigratory body), the soul when conditioned by this attachment being

i

1 Belvalkar S. K. & Ranade R. D. — History of Indian Philosophy vol. II - The Creative 
Period, Page 180.
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designated as the “BbutatmiT in Maitrayani Upa. (III.2).1 ‘hci-m #5T?rt "4
¥Wn«FtWITfSpTFTfc*f: . . . I’

The concept of Abhimana as one of the traits of Asun-saihpat is found 
only in BhagavadgTta.

shift yT«f wwrrpH

We find the word Abhimana in the edition of Tilak B. G. - Glta-Rahasya2 
A. Mahadev Shastri3 and in the edition of Swami Chidbhavananda4.

While the term 1Atimana’is found in the place of ‘Abhimanain the 
critical edition of Dr. S. K. Belvalkar5, in vol. II Sahkaragranthavah6 and 
in the edition of BhagavadgTta with the Bbasya of Ramanujacarya 
published by Anandasrama, and also in the edition of BhagavadgTta by R. 
D. Ranade7.

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

UyfiNlWr 144^14135^1 TRRfT I

^ankaracarya in his Bhasya on BhagavadgTta 16.3, defines Atimana as : 
‘TintsIciJ-JH: TT 4RF4 I’. It means that a person possessing of

excessive pride is called AtimanT, while Ramanujacarya defines it as :
: I” He states Atimana is pride generated

due to learning.

Further it is stated by Lord Krsna :

1 Belvalkar S. K. — Vedanta Philosophy, Part-1 : Lecture 1-6.
2 Pub. - by Lokamanya Tilak Mandir, Poona, Fifth edition, 1919; Gita press, Gorakhpur, 

1943;
3 Translation into English, The Sanskrit Commentary of SaAkaracarya, Pub. by V. 

Ramaswamy Sastrulu & Sons, Madras, 1961.
4 Swami Chidbhavananda — BhagavadgTta, Pub. by Ramkrishna Tapovanam, Tirupparaitturai,

5th edition, 1992.
5 Belvalkar S. K. —
6 £ankaragranthavali — vil. II, Pub. by Motilal Banarasidas, page 239.

7 Ranade R. D. — BhagavadgTta - The Philosophy of God Realization, page 116, Nagpur 
University, 1959.
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1t?|T# W'TTR llt^.U, UA? «

i.e. a person who free from Ahamkara 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 :

¥ ?«rNfe»T3 ¥f% ¥ fptsgfi ii

In BG Ahamkara and A bhimana are separately stated.

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

IWTFTTft ^4: ¥¥ff5f ¥^¥: I

¥><tfefElfci 113.^3H1

According to Ramanujacarya (11th century A.D.)2 *, 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 - Sastra would be un-authoritative 
owing to the absence itself of qualified persons.

rr» -*v r»»> .3t^q8||cHP>|«FRT*cr I

II 3 II para 7

¥ ¥r*t1l^,8l3l ’3TcRT^Rnft ¥t§J¥RT-

t-mrri; i ¥^f ¥tspm^r¥¥¥Pf wtf i
i foqfq ¥<w*miwciM, ift ¥c¥i¥ 1t

f*. ..____fs. P fs.£V ____________________ ^ \_________ r ^ - - ■ tv „ ___^T^^1«S«jc1hI,Ni>ki y<4cid I 3l?u3¥Ttf¥¥T m«^Jd: stniirHrm^ I ¥ 

¥ ¥c¥4llcHI ^TbNfM Y^RI¥Ht¥itf I

Thus, the nature of the inmost Atman belongs to the I-entity itself being 
established as being the knower and that inmost Atman shines forth as T 
himself even in salvation, on account of his illumining in respect of 
himself.

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

1 We also find the references to the term ‘Aham or Ahankara’ in BG 18.17 and 18.59 
respectively.

2 Karmatkai R. D. — Snbhasya of Rimanuja, Part-I, Catuhsutri, Page-78, para-44,

Pub. - Uni. Of Poona Sanskrit & Prakrit Series, vol.-l, Poona - 1959
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principle according to the Sankhya philosophy :

l
irST.^.-Wi

Isvarakrsna in Sahkhyakarika defines Ahamkara as :
cTFTr^flf%«r: wf: I

WWIW TO II ^ II

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 Isvarakrsna1 identifies Abhimana with Ahamkara while discussing 
on the process of origination or evolution.

In the seventh prapathaka of Chandogya Upanisad, we find the reference 
to different Vidya,s, 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 
Archery, Astronomy and the science by which ghosts can be exorcised.
“TFT -EfT iftfFCPgTO WRt ^FTT f^qt

^<pfeu,
rer.CT. V9.vi”

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’ (namaivaitat). 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’.

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

1 Mankar T. G. — SaibkAyakaiika. of Z<Varakrsna, Pg. 110-111
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In the Mundakopanisad (1.1.4, 5) two Vidyas are distinguished. 
Brahma vids, the Brahma - knowers call them 'para' (higher) and ‘apar£ 
(lower). The four Vedas and the six Ah gas constitute the lower Vidya 
while that by which the immutable is known is the higher Vidya. We 
might relatively call the former "A vidya’:

t ffcf "FT W ^ II

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

3TTfrRT 11^ II

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

cTWF fo-tWI W II IV.4 II

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

In the Brahmasutras, a section of the third Adhyaya i.e. Sadhanadhyaya, 
discusses various Vidyas by means of which the individual soul attains 
Brahman. The Sutra : y4, 13.3.^ # 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 
Brahmasutra (III. 1.17) : I 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 Brhadaranyaka Upanisad — 
1.5.16 — fc|£|4I where Vidya leads a person towards Devaloka.

Swam! Ranganathananda1 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 Vibhutis in Sri 
madbhagavadgita (X.32) by Lord Srikrsna :

1 SwamI Ranganathananda : The Message of the Upanisads, Page 300
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teRT irawrp^ II\o II

Several Upanisads, refer to the term ‘AvidyS. The word Avidya literally 
means ‘ignorance’. Among the minor Upanisads,, taken up for study, 
Sarvopanisad defines A vidya as : “cTCRwh '4>R^fd ^tT m a*teT r

Here the commentator Upanisad Brahma Yogin is indebted to Sankara for 
this concept of ‘SFflWfT U 4U*t«*»!’ 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 A vidya as :

Truly speaking A vidya 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 A vidya is Anirvacamya and 
so its existence cannot be talked about. Here the commentator further

A person should abandon A vidya. In that context, it is further said, in the 
Annapurnopanisad (TV .3, 4)

HTc*ra*4^ 1wr STTrfRTt I
3nc*HTSSc*rft tfpfc ■*.* II

3 ^ mm: IPm i
wite *rsra>ft ftrpsrRt n^.^ii

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

ter5teite$*r ir it

’r m ter ^ ’enter wrm ^ -qmH,»
W*T?TR tfAKW 11* II

The word ‘Avidya" has different connotations in the Vedic texts (1500-

i % ^ht' -este «

There is a reference to A vidya in the Sandilya Upa. (Ill, 1)

ststprt m w^rs^ter
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1200 B.C.), in the forms of ‘avidvan’, ‘avidvamsafc’ etc. in the sense of 
not knowing the greatness of god’ and the like, for e.g. (Rgveda-VlASAfr, 
1.120.2; X.128.7), In all these cases, the word ' A vidyati, ‘avidvamsah' or 
‘avidvarf conveys the idea of the people having lack of knowledge i.e. 
ignorant people.

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

We may say that * A vidya’, 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 A vidya 
discussed in Upanisads like Chandogya, Isa, Kena, Katha, Maitrl and 
Svetasvatara Upanisads.

The Chandogya Upanisad distinguishes between Vidya or knowledge 
which is power and A vidya or ignorance which is impotence (1.1.10).
1WJT srerfl

ii

This passage glorifies the tri-monosyllable ‘Aum\ It tells us that all sorts 
of persons perform (religious) acts, those who know the secret of ‘Aniri 
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 Avidya, the not-self as well as asambhuti are 
one and the same. Avidya affirms the world as a self-sufficient reality. 
Sambhuti means the fact of being born, an effect, too, that has this 
(quality of being born) is Sambhuti, what is other than that is Asambhuti, 
Prakrti, (the primal material cause), Avidya (ignorance), called Avyakrta 
(the Unmanifested).

FT t cPfr^ "3 Tm: mil

Those who worship asambhuti, known as the unmanifest Prakrti, is cause 
and Avidya, which is the seed of desire and work, and is blinding by 
nature. Isopanisad (9) says that they enter blinding darkness those who
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worship A vidya.
3F*r cR: 1PIWRI 3 ^PlWl^Wd I
cTtfl ^ fcf 3 W$l ^ "3 ftSTFTT TcTT: IlfsT-^ II

Sankaracarya1 while commenting on Isa (9) identifies A vidya with Karma. 
He states that Avidya should be taken in the sense of ‘Karma' as Karma is 
contradictory to Vidya:

STF2? — ‘3Ftf cr^Sd#HRc*jI srftwit^UFTT3TRT 3felT 

erf q^frd^f: ddfofr 1 ’

Further it is observed that one who knows Vidya and Avidya both, 
overcomes death through A vidya and experiences immortality by means 
of Vidya.

fdWI ^ifw A W I

sifeprr ?{*% wkdf
Isa (10) points out that there are different results obtained from Vidya as 
well as Avidya and Isa (11) quotes that a person overcomes death through 
Avidya. It means that in Isa Upa. (9-11), we have an intriguing use of the 
words ‘ Vidya* and ‘Avidya!. 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 Vidya and A vidya 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 ‘A vidyS are to be interpreted is 
indicated in st. 11 which says that by A vidya one crosses or conquers 
death & by Vidya one attains immortality. According to Solomon E. A.2, 
“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 A vidya, 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)

1 Works of Sankaracarya in Original Sanskrit : vol. 1 — Ten Principal Upanisads with 
Sankarabhasya, 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 Karmajnana (knowledge of 
acts, action) or even knowledge of empirical sciences, which exist 
alongside with brahma-jnana (supreme knowledge of Brahman, the 
ultimate reality).”

ttopanisad 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 :

Urnrifa -<TT#ar I

ctr mmi

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

Here Vidya is said to lead towards immortality (Amrtatva). Similarly 
Kena-12, Svetasvatara-V.l and Maitri-VII.9, also refer to Vidya as Amrta 
i.e. nectar.

The thought is carried ahead in the Katha Upanisadll.4-5 where Vidya is 
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. II.-1-2 compares sreyas and prey as, the spiritual good and the 
worldly pleasant and the choice of sreyas 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 1 Avidya1 
is the knowledge conducive for worldly pleasure.

Here A vidya is mentioned in the Upanisack 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 Kn/ya-wisdom, instead of A vidya- ignorance, 
they would easily have seen the truth, {Katha I.2.4.5).

Sankaracarya1 in his Bhasya on Katha (1.2.5) compares A vidya with 
extreme darkness :

FTC sffcr: I

1 Works of Sankaracarya in Original Sanskrit : vol. 1 — Ten Principal Upanisads with 
fsankarabhasya, Page 9, Pub. - Motilal Banarasidas, New Delhi, Reprint, 1992.
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tjst 3F#^ hI wri ii^g. a

’TTR — ‘3 ^ HTTR^TRt W STfgUTTR^ ^ tPTfa ^cNrT

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

Kathopanisad (III) discusses ‘AtmavidyS, where there is a dialogue 
between Yama (Mrtyu) and Naciketa. Yama describes the Sreyas (the 
good) and the Preyas (the pleasant). He says that in the Prejya-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 ^reya-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 A vidya 
i.e. ignorance.

The seventh stanza in Mundaka Upanisad condemns sacrificial rites as 
unreliable boats (adrdhah plavah) and lower type of action (avara-karma). 
‘AvidyS in this passage, therefore, means lower knowledge, which 
regards sacrifices as the sole aim.

It is pointed out in Mundaka (II. 1.10) that A vidya 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.

f^ST I
ip# ^ differ ^rt5ferryW ii\\»

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

$r^nFFj ^rRff&T ilSrohcra* iR.R.<iii

We find the concept of Avidya taking a different turn in the Prasna 
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 illusion (Maya) in us.

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 % ^T: fwr

^WFfl I’

: tTR I’ C32T-^.£). 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. ‘A vidya1 here means ‘lack of knowledge’ or 
‘inadequate knowledge’. However, it is to be noted that the thought here 
is mono-centric. A vidya does not here refer to any entity distinct from the 
object of Vidya. They have a common object and ‘A vidya1 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 A vidya is mutable 
while Vidya is immutable i.e. immortal.

t frftd m i
m rqfSrai mp cj, f^TT \\\.'<\\

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

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

In the Maitri Upa. (VII.9) in the seventh prapathaka, there is a polemic 
against false teachers who propound the doctrine that there is no soul. 
They are the followers of Brhaspati, they slander the Veda and wallow in 
ignorance. It is related that Brhaspati in the guise of Sukra taught the 
demons this A vidya for the safety of Indra.

1 iFriw -f ^1 srwq wi aifasii'H, w
iwf sfeiFti site* II

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

l%T?£pT-3 AII

An inquiry into a comparatively late stage of Upani§adic thought reveals a 
different and interesting turn in the meaning of the word 'Avidya!.

In Brhadaranyaka Upanisad IV.3, Janaka inquires as to what is the light of 
man and Yajnavalkya 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
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and the Atman is, in fact, absolutely unaffected by it. Yajnavalkya 
proceeds to explain the effects and signs of A vidya.

m ■tpprfcf cRW srfWTT I 3W m ^ TRT ^ ^
^ftsTF^T Wft ote l* Br.Up.IV.3.20.

Yajnavalkya 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. Solomonl, “This passage is an important landmark in 
the history of the word, and the concept of ‘A vidya1, as here A vidya is 
looked upon as being responsible for the creation of imaginary conditions, 
which make us miserable. Here A vidya 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.”2 A vidya thus is here that principle, which compels 
the Atman to identify itself with that particular body.”

Svetasvatara Upanisad (V.l 1) gives the characteristics of A vidya as : ‘STC 
rqfqsii I’—A vidya is mutable.

Thus, Dr. E. A. Solomon3 states: “A vidya conveys the following shades of 
meaning in the Upanisads, :

❖ Knowledge of something other than Atman or Brahman - and 
hence the distinction between A vidya and Vidya.

❖ In the Prakna Upanisad Vidya and A vidya have a common object 
and A vidya means lack of knowledge or inadequate knowledge of 
the objects of metaphysical inquiry.

❖ "A vidya1 in the Maitri Upa. indicates false knowledge, of course, 
according to dogmatic valuation. Nevertheless, the word has 
acquired a logical sense here.

❖ In Brhadaranyaka 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

1 Solomon E. A. — Avidya, A Problem of Truth & Reality, page 28

2 Compare Brahmasutra ^ankarabhasya’s discussion on AdhySsa :

: I
Solomon E. A. — Avidya - The Problem of Truth & Reality
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to identify the Atman with the body.

❖ The Sveta. Upa. uses the word to mean the mutable world as 
governed by the Supreme Being. ‘Avidya’, is used as a synonym 
of ‘Prakftf or ‘Maya\ The Maitri Upa. IV.2 uses the word ‘moha’ 
in equivalent of ‘Avidya1 in the sense of a congenital principle, 
which does not allow the soul to cognise rightly.

Sankaraearya in his Brahmasutrabhasya depicts A vidya in different ways: 
In Adhyasa-Bhasya or in the Upodghata he defines Adhyasa as : ‘3TS3T# 

'fPT I’ superimposition, says Sankara, is the apparent
presentation to consciousness, by way of remembrance, 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: died WET: I cf
■qrgffq SteqRT MpfScfl ^

I”. Sankaraearya proves identity between Adhyasa and Avidya
and defines Vidya a the right comprehension of the Supreme Entity.

This superimposition is called ignorance (.Avidya) 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).

Sankaraearya citing the example for Adhyasa says that when we 
superimpose the characteristics or qualities of the body and the sense 
organs on our self; it is Adhyasa. ..... ct*fT 

Id8!ft, rtfqrft I
sNts^ftfcl i

In his Bhasya on Brahmasutra 1.4.3 - - 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).
Sankaraearya states in his Bhasya on II. 1.9 : “<T^ ^f: qfcSK:

<1: TOW gpftcfMpi-q WTR: i 3?f^T IgRf: -
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W T&PI *ITW ^FTc^TWF£m%, T& WTR*?Tft

The above paragraph means that it is the existence of ignorance (A vidya) 
which is not destroyed, that is responsible for the reappearance of the 
world. (This is said while discussion on three states - jagrata, svapna and 
sufupti) so also at dissolution the power of distinction remains in a 
potential state as A vidya 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 Brahmasutras according to Sankaraearya 
convey that the wrong-perception of duality is brought about by ignorance 
(A vidya), which is beginningless — cT®!T ^ ft

I’ Sankaraearya 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, A vidya is known as Anirvacanlya i.e. indescribable. 
Anirvacanlya is defined as : 11 Sat Asat Vilaksana Anirvacanlya - that 
which is neither real (existent) nor non-existent (unreal) is A vidya.

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

In the Adhyasabhasya of Brahmasutra-$ankarabbasya, Sankaraearya 
refutes all these theories pointing out duly the logical fallacies and finally 
establishes the validity of the Advaita theory called anirvacanlyakhyati. 
Though the literal meaning of the word khyati is knowledge, it is applied 
to error and technically the theories of khyati 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

I” As it is stated in Gaudapadakarika (1.16) :

W -#21: I
cf cf^T ?ft II
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theory of non-apprehension (akhyati), the theory of misapprehension 
(anyathakhyati) and the theory of indefinable apprehension (anirvacanl 
yakhyati). All these theories of error have been classified into two group’s 
viz. SatkhySti and asatkhyati. According to the former, an error is the 
cognition of the existent (sat). There are three theories under Satkhyati, 
viz. Anyathakhyati, Atmakhyati and Akhyati. According to the theory of 
Asatkhyati, an error is non-existent being.

Valid knowledge (Prama) 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 ‘khyatf (cognition) derived from the root (khya) meaning, ‘to perceive’ 
or to manifest.

“The Anirvacanlya khyati is connected with Adhyasa 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 parinama, 
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.1 2

Annapurnopanisad (1.13-16) discusses about the five bhramas (delusion): 

*T*T: I

3TTc*Tfrg =iRPf' *rr i

il t .v* II
: I 

TPI: I
cT5fT IU.^11

The delusions are : (1) Is JTvatma different from ParamatmSl (2) Is there 
any truth in the agentship GFtfccf) Gf Atmaril (3) Is JTvatman attached OTjft

1 Quoted from Brabmasutracatuljsutn by Wifyasudhakara Pandita and Haradatta 3arma, Pub. - 
Oriental Book Agency, Poona, 1940

2 Ranade R. D. — Vedanta - The Culmination of Indian Thoughts : Page 61, Pub. - BVB, 
Mumbai, first edition, 1970.
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) with three bodies - ^>Ff, & ? (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. I

2.

4. ftEpT: I
5. 4>Kullfe^^Jld: I

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, Annapurna V.77, Bhranti is also discussed as : 

■ztstpst# wlfar: i
W ¥Rtff«?T 9^ fPT *fr#«<lc*Hf IIH.W3 II

As there is Bhranti or delusion between Ghatakasa & Mahakasa as they 
are different (but in reality, they are one) similarly there is also delusion 
regarding Jlvatma 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 explicitly formulated in the BG and in the Buddhist 
concept of A vidya.

Ramanujacarya also describes A vidya as neither existing nor non-existing.
*fl^f!cfxRkT

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

In the commentary ‘SrT-bhasya' on Brahmasutra 1.1.1, Ramanujacarya 
refers to the word * Avidya’ in the sense of ‘Karman’. After stating the 
verse :

fSRTT "Ef m I
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srfwJT ^ rj cfM

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

lift, tj.

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 
A vidya.

Avidva In Different Schools Of Philosophy :

In the Samkhyakatika of Isvarakrsna Avidya or ignorance is known as 
viparyaya. He states :

’STrqWTf ^441^1 : I

fTFT TSTRftf II

W ftqRftf^T

ftfe: IWI

The Yogasutras of Patanjali calls these as the Paiica-klesas (Yogasutra 
II.3). i.e. Afflictions viz. Avidya (ignorance), Asmita (Egotism), Raga 
(Desire), Dvesa (Aversion) and Abhinivesa (Tenacity of mundane 
existence) : IR4 II

A vidya is characterized as : SfftHT IIR .* II

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.

A vidyais defined as follows : ftc^f^ITcqwfcRftWT
II^AII 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 Yogasutras, the term Avidya 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 
sutras. The Vaisesika sutras of Kanada also establish the nature of Vidya
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■; and A vidya as proper knowledge and false knowledge respectively in the 
sutra : IRRR3 tl It is to be noted that in the Vaidesika
sutras, the terms ‘ Vidya1 and 1A vidya1 are used in the sense of knowledge 
and error also respectively with regard to the ordinary object of 
perception. ‘ Vidya1 is defined as ‘knowledge’ free from defect or error 
‘3T<£g ■fcrsjT (IX.2.12); and "A vidya1 as ‘defective knowledge’ -

(IX.2.11). This defective knowledge is attributed to the defect of the sense 
organs, or that of the past-impressions. ii

CONCEPT OF MAYA :

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

wt ^TT IIVII’

Hence a very novel concept of Maya is found elaborated in the 
Sarvopanisad where Maya is endowed with the attributes like Anadi 
(beginningless), Antarvatni (productive), Pramanapramana-sadharana 
(general by proof or non-proof), Na-Sati (not existing), Na-Sadasati 
(neither existing nor non-existing), Svayamavikaravikarahetau (cause of 
modifications but Maya itself is Avikara i.e. free from modifications), 
Nirupyamaiie-asati (existing even though manifested), and Laksana-Sunya 
(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-existanee), or in other words, it is 
inexpressible (o’^TOJ^I). — non-existent, when, because of the
immutability of its own substratum, the cause of change {A vidya or 
Nescience) is ascertained (when Maya is perceived to have the changeless 
Brahman as its substratum, and consequently when the cause of ail 
modification or change in the phenomenal universe is ascertained in its 
true aspect, in the state of highest realisation, then Maya 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 Narayana defines Maya beautifully as :
Mfiw i *tptt i in i ¥raT3fq in wl ^tt

■*TRT l” Commentator Upanisad Brahma Yogin states :
nrm 3Fnf^:^w^¥iPiiPti atticbO ..........

•*rrcnr i ifil ... . ”
Till the Brahmajnana is not obtained, this Maya, which is beginningless, 
bom from the Sastras, which has end according to the scholars, which is 
in existence f?Wrt) and also in non-existence (Wltl^) and one whose
knowledge and ignorance (T3TW^3Wfg) becomes the proof that ‘This is 
neither Nescience (STfwwi) nor Maya, which is the inner self and then 
becomes concealed or covered (Rk*<£<!) at the end, that is Maya..

Thus from this point of view Maya is non-existent just like the
horn of a rabbit (W^J^r:). On account of the lack of proof of existence of 
its work which is general, without proof, from the empirical (<*hqsiRei>efe) 
or causal (<frK«ieRi) point of view; which is non-existent due to bondage or 
due to not having insight, even though active (^ptfcfRT) and which is not 
non-existent (41^1) due to its obtaining or performing of actions
peformed by it. Maya is neither existent nor non-existent due to one lustre 
and darkness ^WC), due to the impossibility of existence
and non-existence, from the point of view of one’s ignorance, which is 
existent from the to the 3fWr!> which is transformation less
(Rtcbiuf^ci), of the all seeds of transformation due to the truth of her
(Maya’s) own being false like the horns of the rabbit, and so that which is 
void of characteristics other than Brahma is known as Maya, “. . . 3TcT ttcj

^TT ^TT I”

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-existence), or in other words, 
it is inexpressible (W$Wjj4l)- Gaudapadakarika (IV.58) establishes the
non-existence of Maya : ^fT ^ ^ I In 3veta£vatara Upa. (IV. 10),
Maya is referred to as Prakrti or the creative power. “HPTf ^

I” i.e. this primordial nature is Maya and The Great Lord is
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the owner of the Maya.
According to the Bhagavata Purana1, the Maya is impregnated by God :

WIFiTrWniT I

In the Sandilya Upanisad, Maya is defined with A vidya and is said to be 
the basic nature or Prakrti of Brahman and He plays with Maya : “aPUFt

W'sn^f^i y hirtl (Beti> wri i”
^cfo^iq) ^"^TRf ^fftrfwsr HI4l4) hm<4! ^bl-sfci I” Here Maya is referred as

the Mula-Prakrti. The term is relative of Samkhya philosophy, where we 
know that the Pradhana or Prakrti is Avikrta and it is referred in the 
similar verbatim in SamkhyakUnka (3) :

^ a <£ Jcf< i: w i
414^4,^ fcj<+j|<| ^ ll ^TJbT.3 II

Iwt: wrpw^Ff i
w ■y«iR dfscKid^m ^ ii

In the Svetasvatara Upanisad, we find metaphorical description of-the 
similar idea :

3HlA«W «jfh xpsiTJ ^TRFrf W$m: \
3Pft 'd^lr^'H ^^JlW^S'^r: I*AII

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

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

^pfifl iRjft. _^a ti

In the seventh chapter of BG, Lord Snkrsna states that it is due to these 
three Gunas that the world is deluded (mohitam), and thus divine Maya 
possessing of these three qualities is difficult to overcome. Only those

1 Pansikar V. L. S. — Bhagavata Purana, rev. by N. R. Acharya, Bombay, 1950, 
Nirnayasagara Press.



who seek refuge in Him can cross the Maya those who do not seek their 
shelter into Him are taken away by Maya and they cling to the demoniac 
traits :

ffHW ‘flfV'SiHlfci ||

m ipprtt WR WFTT I
ITT#^ 3 TW# *TRTtdi cRf% % Bto.Vtf II

T r^T; WRT: I
WIFTPinT 3TT^ ^IqTfTTta:

Here, Maya 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 Maya is nothing but 
formulated of the three gunas causing the cosmic process. But the evil 
people are caught by these three and are deluded.

Sankaracarya on BG VII. 14 considers Maya as the force which deludes 
the beings : .

Ramanujacarya, in the Bhasya on BG-VII.14, mentions as the specific 
function of the Maya that it causes the real nature of the Lord to disappear
— ‘siftt: v

In Mahabharata (XII.323.42) those present declare that they are unable to 
behold Hari “being deluded by this MayS\

In Krsiiopanisadstanza 12 it is stated: cTFT I”
“difficult to realise are his tricky ways by Maya is the world deluded”. 
Thus Lord Krisna states in Bhagavadglta :

TFf g^rcr:
TfSlS-q HTPrsfHlId WTWPZPPI IIVMH II

Matsya Purana states :

4>llcTf %PTTW HVvS.UH

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

As ‘power’ Maya can be compared to ‘Sakti’; and as a maternal 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.1

Here it is evinced that there is a difference between the concept of Prakrti 
as referred in Samkhya and Maya 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 single entity is capable of 
doing it. Here duality persists. Prakrti, Avyakta or Pradhana is distinct 
from Purusa and one of the 25 constituents of Samkhya philosophy.

Amarakosa (11.10.11) defines Maya as that magical power which projects 
the whole world directly like the magic power of the magician —
srotereRi; wftsw i r

While in Vedanta, Maya is identified with Prakrti 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 Maya. We cannot separate 
the two. For e.g. — “FPlf \ Tffif ftRITOTfcf % l#cfT«7R^|.” and “TTR!

Similarly it is stated in BG :

-sFifeHRcrtf# n srjft.~s.son

•SR qlftifVpi (rf^PTif I

W*: TTsfycTHT tf# <>RfcT TO IWjft. II

m: I
trraf to TOfrftw ^ftsnR: 1w n*f jft. u.* ii
Tfref ^ftT ^vrr: xpfrfTO W: I

TO*nft u*ijft. i

1 Teun Goudriaan — Maya Divine & Human page 4, Motilal Banarasidas, first edition, Delhi - 
1978
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Here Sri 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 :

m ItJFFFpm IT:
^ I

IU.5>o

The word Maya meaning “power” instead of “illusion” is used in the 
Svetasvatara 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* :

^rfrr w: sixi# ^crrfd i

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 :

TUT# xf cTHt 113.* II

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

Sankara states : “The snare is Maya because of its being impossible to 
overcome” HFTT c^Tc^FTc^cf I). His conclusion is that the walder of the
“net” is the same as the possessor of the Maya : I); 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 
Maya. “Indeed the terms Indrajala and Maya are sometimes used as 
synonyms” opines Teun Goudriaan1.

In Rgvidhana2 (IV.23.1) it is stated : I”

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

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

1 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 Maya)ala - “the net which is MayS'. 
Maya is a mere metamorphosis of the Samkhya Prakfti.
The commentary of Upanisad Brahma Yogin on Ivetasvatara 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 : tfIFf 1” In this way He rules over all by
His ruling powers. The word is explained by the commentator as
“*TFIT

Even Puranas quote for Maya. It is stated in Brahmapurana by Parasara :
-cUeffPf WTT*fcT: I

qtqjqrwftq tcf cT^T spffir £pfcT: W*it ^ ^ftT: B”

Vedantaparibhasa states :

The witness in God is that consciousness of which the cosmic illusion 
(Maya) is the limiting adjunct.

R. D. Ranade1 states “Svetasvatara Upa. was written at the time when the 
Vedanta, the Samkhya and the Yoga were yet fused together. There was 
yet no definite line of cleavage between the Maya of the Vedanta and the 
Prakrti of the Samkhya.”

With further reference to this, Krsnopanisad enumerates Maya to be three
fold : (1) SattvikI, (2) Rajasi and (3) Tamasl.

SattvikI among the Rudras, Rajasi in devotees and Brahman, and Tamasl 
in the demons. Moreover it is qualified by the attributes “Ajeyl and 
Vaisnavi” i.e. one which cannot be won over and that which is possessed 
by Lord Visnu (i.e. Rrsna) respectively :

TTFTI m StrfjT I
xf 4HRM+1 *1% TFSRft H* B

ciFrfft *tftt i
3t#qT ^ II q I

An interesting description of the three gunas occurs in the Mahabharata

1 Ranade R. D. — A Constructive Survey of Upanisadic Philosophy, Page 136, BVB, Bombay, 
1986.
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(XII.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 gunas, 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 Maya 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 Maya is explained to be threefold.

“Here the three basic strands with their three colours are interpreted as 
characteristics of the divine Maya which deludes mankind, while the 
tripartite 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 Purana1 2 (VI.37.48-50) : the power of Maya 
manifests itself in this way that the three gunas are the cause of the 
embodiment of souls (^TO). Further (VI.26.2) it states that without

delusion (Moha) no soul would be embodied. It is also said (VI.31-32) 
that the gunas are basic to the three cosmical energies — Jnanasakti (those 
of wisdom), Kriyasakti (action) and Dravyasakti (matter).

In Bhagavata Purana (VIII.5.44), Visnu is addressed with the words —
TT^TRHFP — to those whose are unattached to the 

activities in the scope of the gunas which are the product of Maya.

Visnu’s Maya 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;3 as it is 
referred in Krsnopanisad (5).

Visnu’s Maya is alluded to on several places in MBh. For e.g. in 
XII.325.4, Visnu is called among others by the name Mahamayadhara 
‘bearer of supra-nonnal Mays?. In MBh. XII.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 Mayas,.

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

1 Teun Goudriaan — Maya Divine and Human, page 167.
2 T. Pandey — Devi Bhagavata Purana, Banaras, 1963.
3 Teun Goudriaan — Maya Divine and Human, page 129; Motilal Banarasidas, first ed., 1978
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incomprehensible, fallacious Maya (drone nature). Visnu’s Maya appears 
in manifold forms, (page 179).

-m f^W*TFJT 'WFfJf cptf II1 2

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

The Maya i.e. TamasT referred here is possessed by the Daityas i.e. the 
demons.

While discussing the different views in JTvatma and Paramatma and their 
relation, Annapurnopnisad (IV.33) depicts Paramatman to be .self 
illuminating and endowed with Maya.

‘“srarcnl TEPT Mi *TTW cPft: I”

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

TfPT*tFpT: !”

M. Hiriyanna3 states while discussing on the topic of Jnana, Ajnana and 
Maya that : “According to Advaita, Jnana is an Antahkaranavrtti state of 
the internal organ. In Susupti the Antahkarana like everything else is 
merged in Ajnana. Hence the joy that is experienced then should be 
through an Ajnanavrtti. This is in the case of Jiva. In respect of Isvara, no 
Antahkarana is recognised and all His Jnana is of the form of Mayavrtti”.
In Sitopanisad, Sita is described as — i5M«ifc+n and also as —

In Samkhya, Prakrti and Purusa brings about this creation, so Maya i.e. 
STta 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 Maya, she is Mahamaya and

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

2 Teun Goudriaan — Maya Divine and Human, page 140,
3 M. Hiriyanna — Vedantasam of Sadananda Notes, page 27
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unmanifest (A vyakta) in nature just like Pradhana or Prakrti —

In Sltopanisad, Maya is identified with Slta, the wife of Rama. But there 
is no reference to Rama endowed with Maya.

In Agni Purina (308) and Kurma Purina (11.20), Maya is considered to be 
Visnu’s spouse, Sri or Laksmi, especially in Pancaritra system, where the 
Mayasakti is said to issue from Laksmi.1

In the Bhigavata Purina (II.3.3), Goddess Durga is repeatedly called by 
the name Maya : PFlf 0T#cT) — “A person who desires welfare

should worship the Goddess May3\ and the commentator states that here 
Maya is equal to Durga.

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

TTtwit lit:

itft *ttw Tfrftcf wm II *o ||
WRT OTfoif WRlfcf I tM. * II

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

im: ItgfcT I
TRTW im;qt. ii

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

^qft ihlT T*T WIT ^c^'NI I

# TOP# IRf% # ll*Tjft. II

Dr. S. Radhakrishnan2 opines : “The power of creation is called Maya. 
The delusive character of the world is also designated Maya in the sense 
of Avidya. When we are asked to overcome Maya, 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, Maya is known as Hvara Sakti i.e. power of God. 
Maya is also known by different names : Prakrti, Avidya, Ajnana,

1 According to Kosambi, the present legend occurs in several Puranas.
2 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 : 
Avarana Sakti (Concealing Power) and Viksepa Sakti (Power of 
Projection). Thus Maya can be viewed from two points of view : Creative 
Power - Sakti and Its Creation - An Effect.
While discussing on the extensions of Ignorance (Ajfiana), Sadananda1 in 
his Vedantasara. states that this ignorance has two powers : (1) The Power 
of Concealment (Avarana Sakti) and (2) The Power of Projection 
(Viksepa Sakti). Here we can state that Ajfiana is nothing but Maya and 
these are the two functions of Maya :

imu”
(1) It is called the power of concealment as it conceals the real nature 

of Brahman which is Sat, Cit and Ananda i.e. Existence - 
consciousness and Bliss - Absolute.

(2) It is called power of projection because it gives rise to the illusion 
of name and form.

(1) Avarana Sakti is described as2 :

cferWR
tn^r i”

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 Maya 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 (Sadhana) is to realise the identity of Paramatman

1 Swam! Nikhilananda — Vedantasara, Page 37-40, Advait ASrama, Calcutta-14.
2 ibid
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and JTvatman. The concealing power of Maya makes a man forget 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 - ^TcWfrF wpf I -1.3.

(2) Viksepa Sakti is stated as :

WTS35RIH
wiidivqPi w^idrMichi^iRyq^^i^fd w<pf i”

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 MayS), by its own power creates in the self 
covered by it, such phenomena 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. NrsimhottaratapinT Upanisad refers to Avidya as arising on 
its own like Maya: mTCT Wl&WT m WT^t 11S »

Similarly in Bhagavadglta (VII. 15)

•RTWTOTHT *TFRlf%<TT: II

Here it must be remembered that there is no distinction drawn, between 
Maya that envelops Isvara and the A vidya that envelops JIva as it is found 
in the later Vedantic philosophy because for both the generic word Maya 
is used. It is stated in Gaudapadakarika that duality persists due to the 
delusive nature of Maya: ItcFp I ’ .ya II Due to the
delusion it is stated : ‘WHITOt I’ ilUq^'lfow-'W h and 
WT I’

In Nrsimhottaratapini Upanisad it is stated : ^ qqqqicHf mqiqw^ IM’

Therefore all the three states, i.e. Jagrat, Svapna and Susupti are said to be 
enveloped by Maya W qr-qmi^ I^rftrRirPFft "OT. H’
Then also finally it is said that: “4lcHH *TFTT FiVrfcl I '3TT. <\ A II’
i.e. though it is delusive but Atman remains untouched by Maya and hence 
it is said in Svetasvatara Upanisad (1-10) that due to the grace of God, 
there is cessation of Maya at the end : I #cfT3Rn[ <jq.
\A° II Sankaracarya uses the two words - Maya and Avidya - 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. 
Samkara is already committed to the view that the world is an appearance 
and Maya and A vidya are causes of illusion.

As observed by V. S. Ghate1 - “Though the expression ‘Mayi?, in the 
strict sense of ignorance, or Avidya 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. Solomon2 3, “Avidya 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 A vidya. A vidya is translated as nescience. The 
later Advaitins tried to distinguish between Maya and AvidyaAjnana is 
of two kinds — Maya and A vidya.Maya is made of pure sattva, A vidya is 
made of impure sattva. Maya is the adjunct of Is vara, Avidya is an adjunct 
of Jiva. Maya has a power of projection. It projects the world appearance 
in place of Brahman. A. vidya 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 Maya is a objective principle of illusion. The 
nescience in Maya is of cosmic nature while in A vidya it is of individual 
nature. The Jiva bound by A vidya can not know its true nature, which is 
Brahman itself, and the bound jlvas are reborn at the time of recreation to 
exhaust what is in store for them”.

The Brahmasutras also say that the duality or plurality is an illusion i.e. 
Maya. Maya 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 
(Anirvacanlya). As Maya 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 Swam!

■3

VTresvarananda.

Sankara describes Maya as indescribable (.Anirvacanlya). It is neither 
different nor non-different, hence indescribable. God himself is enveloped

1 Ghate V. S. — The Vedanta, Page-8, Bhandarkar Oriental Research Institute, 1926.
2 E. Solomon — A vidya
3 Swami Vireshwaranand — Brahmasutras according to Sankara, Page 2, Advaita. Pub. - 

1996, 7,h impression.
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by Maya, for it is because of Maya that Brahman appears as Isvara. In the 
last analysis even God is reduced to a level of mere appearance. Mvara 
himself imagines different forms in himself in and through Maya. Like 
Brahman, Maya 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 Bhasya on Brahmasutra 2.1.30 — ■d4fi)d( ^ I

establishes Maya dr Nescience to be the power of Brahman. The sutra 
means “And Brahman is endowed with all powers, because it is seen 
(from the scriptures)” — ^cf^lfrb^Tbl ^ TO ^I As also it is
observed from the Upanisadic text — TT^PT:

If: m -*.X.% il 3T8-RFT
1&OT:

The Brahmasutra — f? II also establishes the
view that though this diverse creation springs from Brahman through its 
inscrutable power of Maya, the Brahman Himself remains unchanged.

The sutra — -HcffQdl ^ RRR°! gives proof of Brahman's being

endowed with Maya-Sakti, the power of Nescience. As said in 
SvetaSvatara UpanisadQN. 10) and also Chh. III. 14.4 and VIII.7.1.

San. in his Bhasya on Brahmasutra 2.1.37 — II establishes
that Brahman is the cause of the world due to its power Maya. 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 Brahman. 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.

“TOn^Fiiraft trfcprerfl wrr!

Sankaracarya while commenting on Brahmasutras III.2.3 — “TOfFTM ^ 
44 fa II” states that the dream state or dream creation is
mere Maya because of its nature of not being a complete manifestation of 
the totality of attributes as found in the waking state.

Maya is characterised by San. in his Vivekacudamani (108, 109) as the

: IW.^T.-^.^.^II andTOT45TR:TOTCTWT: II
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power of the lord who is mad up of three Gunas and is begginingless.

^TqifrH'W ^ TT^cnsfH^HT-M^qi i*o^U

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 (3p^j=rr) and cannot be described in words
And she can be destroyed only by the realisation of non-dual pure 
Brahman. (1%. 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. Rajadhyaksha1.

Ramanujacarya, the propounder of the Visistadvaita Philosophy, differs 
from Sankara in his conception of Maya, the self and liberation. To 
Ramanuja creation is real, and the created world is as real as Brahman. 
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 Sankara 
that there is no illusory object. Brahman pervades the entire world.

Vidyarapya Muni (1169 A.D.) states three forms of Maya in PancadasI: '
STOtTT -5|TS^:3i t TOWi I

SRTtTT Hi^llwm It »

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 :

TTcf HMIHRqlRidlcHI I

^ I

Rajadhyaksha N. D. — The Six Systems of Indian Philosophy, page 138-139,
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^ ^ *rta: wnw TJfcq?p5rtot% i

^fti4>l<$ tof} cRtsf^r: Jgwmttfft HU II

Here the Jlva or human soul being completely deluded by the Maya 
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 Brahman unless 
we have shaken off the crookedness in us, the falsehood in us, the illusion 
(Maya) in us : toto toft W«t^t T% T TRT to n LU B Here

the word Maya is 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

ifartisan or craftsmanship is thought provoking in RV.fIII.60.1; 1.60.4, 
RV.X. 177.1). It is said that through Maya the sun-bird is adorned. Thus, 
Maya is used in these passages in connection with the art of brilliant 
decoration. Through Maya, Mitra and Varuna guard their law and send 
rain (RV.63.3, 7,); Maya is a characteristic of Varuna (VI.48.14 etc.) it 
was employed by Agni (III.27.7) and soma IX.83.3) and in the former 
deity the Mayas of the mayin are united (III.20.3).

3R* '4'tor <R ^ TP? I
■qrpfcr n niftHT* ct .% o n

It was marks of the ASvins (V.78.6) and even earthly sacrifices are 
mayins (IX.73.6). Through Miya, 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 Pu§an and Agni (VI.58.1, X.88.6).l 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 
III.53.8, Indra is said to assume many forms by his Maya or to wear 
different forms, effecting Maya in his body (VI.47.18). Here Maya is used 
in plural form:

TFto: Wl pti WT W II
The Supreme Lord is perceived as having manifold form through His 
powers of cosmic illusion, can be explained by a reference to the diversity

1 See Maya- Encyclopaedia of Religion and Ethics (ERE)
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of powers that are in the cosmic illusion, as is pointed out by Sayanacarya 
in his BhaSya : . . . Rf^ff^RT-
^Tgra^M <?Ql: ^ wgu I . . .

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 Maya, his magic power. The Advaitins understand from 
‘Indra’ here Isvara and from Maya, his adjunct by means of which he 
manifests himself in diverse manner - aS countless, jlvas i.e. Brahman 
though not many, is seen as many jlvas by reason of the multiplicity of 
Ajnana. 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 Svetasvatara Upa.- IV. 10 where Maya is 
said to be Prakrti and Mahesvara as the Mayin i.e. the ruler or controller 
of Maya.
In Nirukta, the etymology given is “41*4^ TT^Tgrf: 3FRTT fief h!4I

I” We find Maya in the sense of ‘Intellect’ in RV :

TrfTT ?ef ^rwfcR: I 
tTFT 4ftRT^‘ wfj/tR: 11vs II

Commenting on the RV. IV.31.21 and V.30.6, Sayana emphatically 
explains the word as ‘Sakti’, power. ‘^TTW

P. D. Sastri11 circumscribed the term Maya for ftgveda as : “a wondrous, 
supernatural power, mysterious will-power”. He1 2 points out that “the word 
Mayahas occurred twenty times, in sixteen hymns, in ten books only.”

'MayS is found in the Vajasaneyi Samhita (see Sukla Yajurveda XI.69, 
XIII.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 :
^ UMlijI mpfoifa f^frftTT I 

tfFTT W 414141 *fFTFTf 'RTcTp’ft nft ||3TSfcf^-4A A «

It was milked from Viraj, and on it the Asuras subsist (VIII. 10.22). Luck

1 Sastri Prabhu Dutt — The Doctrine of Maya in the Philosophy of the Vedanta, London, 
1911, Page 14.

2 Sastri Prabhudatta — Doctrine of Mays, 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 (VI.72.1), 
the sun and moon follow one another by Maya (VII.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 Mayas, 
of the Asuras are repelled (IV.23.5), yet the gods go about with asura- 
maya (III.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, ‘May£ stands for 
the power of God, which is yet represented as concealing even him.

^iTf^r fsrar: i
sraf rsrr (Pnw n

Similarly the word Maya is used in the sense of extraordinary mysterious 
power, whether godly or not.1

According to E. A. Solomon, “Maya 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 more 
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.”2

Thus, in some Vedic texts, Maya 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. .

Sn Krsnajanma-khanda of Brahma-Vaivarta-Purana (27th adhyaya) defines 
Maya as ;

TFSFf ! sflchH*) TTT^r^T«rgiM«NN4>; I
wi Fnpifci -*rr ttrt -qf^Wcn: ii

1 See Ait. Br. — VI.36; Tain. Br. — III.10.S; gat. Br. — II.4.25, III.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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cfT -ymfd ^TT WT: W TfFTT yR+lRfdl II

The word Indrajala seems to trace its origin from the AV (VIII.8.5-8) 
where it is used in a magical context :

3PT WNft WtNtWI Weft WFf I

twf, crwmft wrrr ».c .t n
[i.e. it is rightly said by some unknown author - WIT f ]

J. Gonda1 states that “the central meaning of Maya 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 Upanisads 
pertaining to the topics like Vidya, Avidya and Maya. They follow 
Sahkaracarya 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 
(IV.3.36); Chan. (VI.8.2); Svetasvatara (VI.6,14) and Maitri (IV.2; 
VI,30,34). As for e.g. in the Bfhad. Up a}, 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, Maitrf VI.30

1 J. Gonda — Maya - 1965, page 166
2 rr WWfWT ^ WIT WlfwnFT cf?{«n¥ WT =TT

-qelftcPT iJPT tfsnjs} tjp yf&STPi uRNt^lsMfci Iff^. ^T.-V$II

ttfTWt^T.-^.^ll

4... : nre!: ■'rife w ... w«rf n?ifdiaif wf^rai: i 'ftni ■p?*rT
^ m uM 11

5 m: trgglfSl UrdRwlftpT 1f#5^l: dc*fcrtfeWHI«t ftW: . . . ^ H irfiTWI:
"W: 3Td: dfc^Mfid) TJtb: I
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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:

Similar view is expressed by Chan. Upa.-Vll.26.2 and Katha Upa.-VIA5. 
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; XVIII. 17,26,30 etc. In BG2 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 principle and acts accordingly 
cannot be affected by action. BG V.33 points out that one who is free from 
the pairs of opposites is liberated from all the bonds of Karma. All the 
three Gunas viz. Sattva, Rajas and Tamas 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- 
8.4 BG-XVI.125 points out that the person with demoniac traits is bound 
by hundreds of bonds of hope; while it is stated in BG-XVIII.306 that a 
person who understands what leads to bondage as well as release should

1 'HMI’Hxb W I ^
trTier ■5F*piter4t: i ii^.^.uh

2 r r differ i ^ nf <*>41*14 tr ii'tf.^v i

4 ^rBf TJWT: TffdfTW: 1II X& «

crwt i rfrt ii^.^ii
<hiich4> 4NJim^tl,^c,*i i diS^^Tfci b^kasii

I SJMKIrtW lHsnft«iENSIlfd nTOT II Xi.C II

5 snwnwsnfcfer: wrat«row: i #4 +iM4)'ii4^ii)Hi«hRRii ii

11^.3° II
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be known as a Sattvika person.

On the basis of the major Upanisack and BG, Minor Upanisack 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 Upanisack like Sarvopanisad (1) and 
Annapurnopanisad (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.

Annapurnopanisad (II.2)1 2 states that attachment brings bondage and 
(I.5.6)3 states that even though the Citta is extremely bound or attached, it 
can be liberated by long lasting penance (Dirgha Tapas).

Further, the author considers desire or thought i.e. as the cause of
bondage : ff drtfi'cqsi m.S<>3 ||

Following the teachings of the major Upanisack and BG, the 
Atharvaiikhopanisad (2) states that one who studies this Upanisad 
becomes free from the cycle of birth and death : fiNft

I While the KsurikOpanisad (22,23) states that a person who
is well-versed in Yoga and performs Pranayama, 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 :

UFTFTPT THWWTtBT 4FlPlcf 1

A 1331

^ sfssrcf Sfl 113? II

Atmopanisad (16) states that a person, who has realised the Supreme 
Brahman, is freed from the bondage of body etc.:

utrt ?TR*rr irai^T i
l« II

Bandha is also referred in minor Upanisack like Brahmabindu ((II. 10) and

1 I % W«l^5 <KI*idl: 3T# II*II

2 13.3 II
3 i ifofeTO iiii
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Mukti (II.2.68).

Sarvopanisad begins with the topic Bandha, (bondage of the soul). Bandha 
is defined as : I 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 mamaThus, here also bondage 
is associated by Mamatva i.e. Iness i.e. egoism.

In Srimadbhagavadgita, Lord SrT Krsna says one who is free from the 
notion of egoism and whose understanding is not tainted

fepTEq fTffq: ^rRT: I

Abhimana or Ahankara is considered as a quality of the Ksetra 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 AsuiiSampat in Srimadbhagavadgita :

^r«r: ^ i
3RTR ^fWSjraFI ^TTST TEfWIRpCiH, H*r.7TT.-^.'tf tl 

W ^’TflRt^FT TTcTT

Abhimana or AhaAkara is said to have evolved from Mahat i.e. the great 
principle in Sankhya philosophy :

te: I
dfHKP) r: *[jITPl

srfiWFtts^EH: WTI^f^f^I: ¥qRf# ^Ff: I
____ _________r,«4 u .. ^’FI: It ^4II

f: if cfFRR^^RTI^W^ IRHII

Sankhyakarika identifies Abhimana with Ahankara 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 Gun as. As stated in the 
Sankhyakarika (33) Ahankara or ego also forms a part of the Antahkarana 
(internal organ), which is three fold viz. Intellect (Buddhi), I-principle 
(Ahankara) and mind {Manas).

Similarly Patanjali in his Yogasutras include Asmita among the Panca 
Kies as,. Asmita means Egoism : ®R^TT: li
*

Sankaracarya in his Vivekacudamani (137) also refers to the same 
concept: I i.e. bondage is due to ignorance.

Pancikaranam 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 Amarakosa1 (1.4.15,16) regards Mukti, Moksa, 
Amrtatva, NiMreyasa, Kaivalya, Nirvana and Apavarga as synonyms.

We find several references2 3 to the term Mukti in the minor Upanisads of 
AV undertaken for study. These terms are frequently employed in the

y

Upanisads and the Gita. Mukti and Moksa are both derived from the root 
■fmhc = to be free and the verbal forms of -fmuc are frequently used along 
with immortality as in Katha UpanisadNl.%3 and also Katha Upanisad- 
VI.8,14; Brhad-lW AJ; S'vet. Upa-l.%\ IV. 16.4 The term Mukti is also used 
in Brhad.-lll.\3A,5,6; BG-III.9; XVIII.26 advising to be free from 
attachment. It is related to the sacrificial, ritual priest etc. in the Brbad. 
Upanisad (111.1,3,4,5,6).

The concept of Moksa is referred to in the major Upanisads like Chan. 
Upa. (VI.8.7); Br. Upa. (1.4.10; IV.3.33; VII.4.21; VII.5.22).

The attainment of Brahman which is bliss, as also the cessation of grief is 
liberation; as we have Sruti texts - cRfcT itiHqicqlofcf (CMn.-VII.1.3)

1 Tjte: furfur «4t#5Wif ii

2 Kaivalya-9,17; Jabala-6; AtharvaSikha-2; Ksurika-12,23; ^andilya-I.54,61,65,66; III.4; 
Aanapuroa-1.25,30,56,57; 11.15,18,44; V.9,45,68,74,85,90,101,105; Surya-1; Atma- 
16,17,20,31; Parabrahma-5,13; Krsna-3,26; Dattatreya-3; Amrtabindu-3,6,9,10; Tejabindu- 
8,12,13.

3 -4 Mg ^ i

4 UTcgi^sf 1
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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: "ST F 3 sn»I
*F*fcr I3.R.S I! Br. Upa. states : W 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.-V 1.16 and Maitri Upa-\1.20,30,34 also refer to this concept. 
Maitri Upanisad defines Moksa as : l^-^o ||

Radhakrishnan1 states U Moksa literally means release, release 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 : liMoksa is 
release from birth and death.”

✓In BrahmasUtra Sankarabhasya, liberation is said to have declared to one
who is devoted to that Sat (the first cause, i.e. the intelligent principle -
Brahman) : dfatJW R.WI The BS III.4.52 :

I states that Liberation is a matter of contingence. It consists in
the superintending of a state (Tadavstha). There is no hard and fast rule as
to the origination of knowledge whose fruit is release. On the other hand 
/Sankara 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 : and TfcRTFTTcf and
when this is attained : SPTT^frT . . . I'tf.'tf II All these show that Moksa
can be identified with Brahman. So Moksa or Final Beatitude is nothing 
but attaining Brahman. Sankaracarya 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. Sankara holds that 
release is eternal unsurpassed bliss attained, as it were, on the cessation of 
nescience. Hence, P. K. Sundaram2 opines : “For all, these reasons the 
Advaitin thinks that release is of the nature of unsurpassed Bliss and 
cessation of nescience.”

1 S. Radhakrishnan — Indian Philosophy, page 209, 242
2 Sundaram P. K. — Advaita Epistemology, page 389
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The term Moksa is used in number of minor Upanisach of AV1 like Jabala, 
Atharvasira, Sarva etc. Moksa is defined in Sarvopanisadas : crf^ftFTfsr: -

i.e. the cessation of the bondage is Moksa or liberation. Commentators 
Narayana as well as Sankarananda also opine in the same manner as : 

f^°TfrT: TTtST: I When Sarvopanisad defines it as cessation of bondage
(Bandha). Mukti Upa. (II.68)2 3 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

/ o

grief and desires / lust. Ramanujacarya (1017-1137 AD) in his SrTbhasya 
differs from this view and states that Ego of a person stays with him even 
in the state of Moksa : 1 ?TCT lift,
34icH^RI Tr^iwf: Y^TRTl«T TfcRTF!: 1 ... IT ITTSRTJSI^T - 3Tf3^T ^

Moksa is defined in the Annapurnopanisad as :

¥ ^TII: T i
irafamW ^T: 3RTT Ttfr^T SdWii 11^3 ||

1t W¥¥R?ff I 
drtl*U«fa*TT3f ¥t$T 1R.WI

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 :

ITfoTR IT^TTTT^FTcTT I
irf c*nsr c* ¥rtrt im.* ii

WfvHT ^reRT ITT ITf IIK .HII

i.e. Giving up of attachment is liberation. It brings immunity from rebirth. 
Hence, a person should give up attachment and become Jlvanmukta.

A person filled with the conviction, who has comprehended aright its

1 Jabala-1,4; Atharvaiira-5; Sarva-1; 3agdilya-1.54; AnnapUrna-\3\ 11.23,24,25,36,37; IV.56; 
V.4,47,53,103; Atoa-26,27,29; Parabrahma-2,15,16; Mahavakya-1; Dattatreya-1;
Amrtabindu-2

2#$r: wisrhisr: rgfifr'3»T.-i.^ii
3 Karmarkar R. D. — SrI-bhaSya of Ramanuja (Catuhsutri) 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 :

W^tf^craF?FT?f: IRAftfil

We find references to JJvanmukti several times in the Annapurnopanisad 
and once in Dattatreyopanisad. Similarly Videhamukta is also referred in 
Annapurna3 and Atma Upanisadd. Annapurnopanisad defines Jlvanmukta 

as :

^ ^ IR.^311

WRFlTOFn#IT wNWtCT f| % ^JcTT: HV.tR il

We find the description and glorification of a Jlvanmukta person in the 
Annapurnopanisad.

sTFri f^rfd I
m: IR.t*H

Prl^N^ i
IRR^II 

Tffl: i
afleRJ^ II3 R II

Two fold dissolution of mind for a Jlvanmukta person is stated :

^K-ievMl 11*.$* II

i.e. with form (seed) and without form (seedless). That with form occurs 
in JJvanmukti and that without form embraces the state of Videha-mukti:

wfts# 'jtfhivi) 4ici^Tbw f^irt i
ii*.$<sii

The man of fortitude i.e. a Jlvanmukta person does not grieve, having

1 Annapurnopanisad-1.4; 11.27; III.2; IV. 1.19,14,17,18,59; V.4,6,68,83,108,120.
2 Dattatreyopanisad- 3
3 Annapurnopanisad-III.l; IV. 19,20,52
4 Atma Upanisad-24
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arrived at the conclusion, “I do not die, live, exist etc.; I an devoid of 
dotage, passion,; I am pure, enlightened, tranquil, equipoise, alone etc.:

Vidyaranya muni (c. 14th century AD) also states similar characteristics 
for a Jlvanmukta person in details in his work Jivanmukti-viveka. Swami 
Moksadananda1 while discussing on the topic, quotes from Laghu-yoga- 
vasistha of Gauda Abhinanda (c. 9th century AD):

^tfci 'TPRiqPtffd TjS I
^ wNriw^zrt it

Non-Attachment is considered to be the means of liberation :
IR.^v^H Further the state of non-attachment

(Asanga) is described as one who delights not in the actionlessness, who 
is equipoise, one who mentally renounces the fruits of his actions etc.

Annapurnopanisad (11.27-34) sates the characteristics of a Jlvanmukta as 
one who is devoted to the Atman, who has 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 :

TOfftSM "SFRlt RKIrqPi I

^ ^ IRRdll

The Yogi, having established himself in the imperishable state of Turlya, 
characterised by the exclusive enjoyment of bliss and experienced JTvan- 
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 : ^

I With all the bonds resulting 
from birth and worldly existence, with all the misconceptions due to the

1 Swami M?4sadananda — JIvanmukti- viveka of Swami Vidyaranya
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darkness of ignorance completely eradicated, enlightened person attains 
the state of absolute existence i.e. the Paramatman.

Annapurnopanisad states the characteristics of a person in the state of 
Videhamukti:

TTciraft IHMMIcMch: |

o
cTfFT^^Tr^fWT% IIV.^o||

Sage Rbhu tells sage Nidagha to be possessed of impression-less mind by 
becoming a Jlvanmukta and then by forcibly absorbing mind, he should be 
of a functionless mind i.e. leading to Videhamukti:

^ IIY.Rmi

Laghu-yoga-vasistha of Gauda Abhinanda (c. 9th century AD) states : 

r^ctodl I

m.v II

Vidyaranya muni (c. 14th century AD) in his JTvanmukti-viveka states that 
as the effacement of the latent impressions and the dissolution of the mind 
are the principal causes of JTvanmukti, so knowledge, being the direct 
means of attaining Videhamukti, is considered to be the principal cause :

^TTSncHT*Mc^l'»*tM ¥*TFT^ I

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 Jlvanmukta (Annapurna). 
According to S. G. Desai1 : “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 Rajadhyaksha2 : The distinctive feature of the Vedanta

1 Desai S. G. — A Critical Study of Later Upanisads, page 396,
2 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 Nyaya- Vaisesika system. It is a state of 
positive bliss (.Ananda) 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 (Jlvanmukti) 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.1 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 Sankhya Yoga. Others again advocate the path of devotion. Some 
declare the meditation (Yoga) as the sure means while others talk of 
Vedantavakya-manana (the pondering over the Makavakyas in the 
Upanisads) as the effective means indeed. According to some the Mukti is 
fourfold (Bhagavata purana as Salokata, Samipata, Sarupata and 
Sayujyata) while ethers 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 Sadhu-Sangama (self-control, meditation, 
contentment and the company of the good). The Paingalopanisad as well 
as the Sivopanisad describes the nature of bondage and Mukti as “Mamap 
and “Na Mama” respectively.

Seven stages in the acquisition of the knowledge and attaining liberation 
are described in the Annapurnopanisad in following manner :

1. At first, an aspirant keeps the company of saints, hears the Sastras, 
and practises detachment (Vairagya) from the objects of enjoyment. 
These acts produce a desire for liberation in him. He should discard 
enjoyment {Pravrtti) and adopt renunciation (Nivrtti).

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.

1 Desai S. G. — The Critical Study of the Later Upanisads.
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3. Then he should sedulously practise the subsidiary means to the 
acquisition of true knowledge (Sangabhavana), 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 (Jlvanmukta), experiences pure 
consciousness and bliss (Suddha-samvid-ananda), and attains a state, 
which is half-conscious and half-asleep.

6. Then he attains a state of super-consciousness (Asamvedana), what is 
called unconscious trance (Asamprajnata Samadhi) is really super 
conscious trance. It is a state of condensed bliss only resembling deep 
sleep. It is the fourth state (Turlya) of perfect statelessness or 
liberation.

7. Then he attains the last super-ecstatic state (Turiyatlta) 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 Bhumikas. 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 ( Tun 
ya) or the fourth state in the nature of super-consciousness. The 
seventh state is called the super-ecstatic (Turiyatlta) state. It is 
ineffable, incomprehensible, self-manifest being (APU-V.81-89).

The fourth state (Turlya, Turya) is devoid of the sense of T or ‘not I’, 
being or non-being, desire and volition, individual nescience (A vJdya) and 
cosmic nescience (Maya), inequality and unrest, egoism (Ahankara) 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 
(CidakMa) with its desire and attachment (APU-V. 107-17).

The seven stages referred to here slightly differ from those as stated in 
Yoga-vasistha (HI. 118.5,6) and Laghu-yoga-vasisfha (XIII. 113,114) :



451

5TFP£f*r: 3£«h3fl’t§Z!T tfSTtfr ^^Iipj I
fcMKun tryrFRn irqt.^r.~3.*UA h

-HrMmrd^sff WcTffS^nif^fTteT I 
W^lfSul ^ Wot '^fITT ^jcTT Pit.WL-3.U£.$ II

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 
( Vicarana and Turyaga) differ in both these texts, the essence is the same.

Different schools of thought in India hold different views with regard to 
the nature of release.

The Naiyayikas 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 Vaisesikas, when the soul is rid of the qualities produced 
by contact with names and body. It regains its un-dependence :

I The VaMesika Sutra of Kanada define Moksa 
as : I5.3.UH ##qNT3s-gT^Tfa: H

lt\.'M°ll The Sankhyas say that release is at hand when the intelligent
Purusa is discriminated from the Prakrti and as devoid of merit, demerit 
etc.

The Jain as 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 : Trefta-fatecSlMltil wtfrszWcT TWi I
^IF!W^:-p Rvso ||

We find the references to Amrta or Amrtatva in the major Upanisads like 
Bfhad, Chandogya2, IJa3 4, Kena*, Taittiriya5, Katha6, Mundakax, Prasni!,

1 Brhad-I3.1%\ 1.4.6; 1.5.17; 1.6.3; 11.3.1,3; 11.4.2,3; 0.5.1; 01.7.3; 01.9.10; IV.3.12; 
IV.4.7,14,16,17,25; IV.5.3,15; V.14.8 and V.15.1

2 CMndogya-I.4.4,5; 0.22.2; 0.23.2; 01.1.2; 01.5.4; 01.6.1,3; III.12.6; VI.15.1;. VII.24.1; 
VIII.3.5; VIII.6.6; VIII. 12.1; VIII. 14.1

3 JSa-11, 14
4 Kena-12
5 Taittinya-I.4.1; 1.6.1,2; 1.10.1; 10.10.3,6
6Ka{ha-I.13; 1.28; IV.1,2; V.8; VI.8,11,17
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Svetasvatara*, Maitrf and KausTtakf (Similarly the minor Upanisads of 
AV like Kaivalya (3,4,6); Jabala (1,3); Ksurika (23) and Parabrahma (1) 
also mention Amrta or Amrtatva). BG also refers to this concept several 
times (11.15; IX.19; X.18,27; XIII. 12; XIV.20,27; XVIII.37,38). •

jr

Nibsreyas (Moksa) occurs in Sandilya Upanisad (III.4), Kausltaki 
Upanisad (11.14; III.2), BG (V.2) and Vaisesika Sutras of Kanada (1.1) in 
the definition of Dharma. The word i Sreyas’ often means ‘better’ in the 
Upanisads like Sandilya-HA; Chan. Upa.-lV A6.5\ V.6.1; Brhad- 
1.4.6,11,14; Taitt.-l.43; 1.11.3; Katha-llA,2; Mundaka-l.2.1 AO; Maitri- 
IV.5 and BG-I.31; 11.5,7,31; 111.2,11,35; IV.33; V.l; XII. 12; XVI.22 and 
XVIII.47. Sreyas as opposed to Preyas i.e. pleasure really means 
Nibsreyas i.e. Salvation.

Kaivalya does not occur much in the principal Upanisads except 
Svetasvatara Upanisad-lV.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), Sandilya (1.40), 
Annapurna (V.l5) and Atma (24). In Sankhya, 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 spirit 
attains deliverance that is both absolute and final, i.e. Kaivalya.

Nirvana occurs in the minor Upanisads like Ksurika (23), Aruneyl{5) and 
Annapurpa (1.19; 11.32; V.l 14).

According to the Annapurnopanisad, the state of Nirvana is 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 :

3T,«rr^T ■stfiftt i
fpr: wwFnfcif fizifwiftrott iR.33 h

i.e. remaining in the state of the Brahman alone without a counterpart, in 
bodiless aloneness ( Vi deha -Kai valya), as a result of the dissolution of the

1 Mundaka-I.1.8; 1.2.11; 11.2.2,5,7,11; III.2.9
2 PraSna-1.10; II.5; IH.11,12; V.7; VI.5
3 SvetaSvatara-1.6,10; II.5; 111.7,15; V.l,6; VI.6,17,19
4 Maitri-UI.2; IV.6; VI.22,23,24,35,36
5 Kau$Itaki-II.10; III.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 JTva, that state of Videha- 
mukti alone remains.

Nirvana 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 Nirvana, in BG 11.72 and V.24,25, we find Brahmanirvana which 
means ‘Bliss in Brahman’.

According to B. G. Tilak1 : “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. Nirvana, this state of Nirvana (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 Nirvana, which means ‘obtaining rest’, or ‘the destruction of desire in 
the same way as a lamp goes out. . .’. Nirvana is the ‘death of death’, or 
as is stated in the Upanisads, it is, ‘the path of overcoming death’, and not 
merely ‘death’ (Brhad-lV A.l).

Apavarga occurs in the minor Upanisad of AV viz. Parabrahma (1). 
Apavarga occurs only in the Maitri UpanisadVI.30 and was the Good laid 
down by the very first Sutra 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.e. 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 Jlvanmukta and then Videbamukta, 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 
Brahmas utras.

1 Tilak B. G. — Glta-Rahasya, page 159, 319, 807


