
REFERENCES TO OTHER SCIENCES

This chapter comprises of various references to other sciences like 
Physiology, Education, Psychology and Ethics and Morality found in 
these minor Upanisads of AV. Not a single reference to Vedic 
Mathematics is found in these minor Upanisads. But as it is an important 
part of the AV Parisista and as these minor Upanisads belong to AV, I 
have included Vedic Mathematics as an important science in this chapter.

VEDIC MATHEMATICS

The work entitled Vedic Mathematics or ‘Sixteen Simple Mathematical 
Formulae from the Vedas’ is written by His Holiness Jagadguru 
Sankaracarya Sri Bharat! Krsna TTrthaj! Maharaja of Govardhana Matha, 
Puri (1884-1960 AD). These sixteen Sutras form a part of a Parisista of 
the AV.

The Vedas are four and each contain a Upaveda i.e. Ayurveda, 
Dhanurveda, Gandharvaveda and Sthapatyaveda are respectively the 
Upavedas of Rgveda, Yajurveda, Samaveda and Atharvaveda. According 
to V. 'S. Agrawal1 : “In this list the Upaveda of Sthapatya or engineering, 
comprises all kinds of architectural and structural human endeavour and 
all visual arts. Swamiji regarded Mathematics or the science of 
calculations and computations to fall under this category.”

Sixteen Simple Mathematical Formulae from the Vedas

Sixteen Sutras and their Corollaries

SBtras Sub-sutras or Corollaries ■
1 (By one more than 1

previous one)
(Also a Corollary)

2 •Plfew (All from 9 and 2 tw:

the last from 10)
3 (General formula 3 3fnw,TI^TR?FFc^T 

applicable to all cases of
multiplication)

4 (Transpose and apply) 4

1 Agrawal V. S. — General Editor, Vedic Mathematics by Bhlratl Krsna TirthajI Maharaja, 
Govardhan Math, Puri.
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5 (When the Samuccaya 5

is the same, that Samuccaya is zero,
i.e. It should be equated to zero)

6 (3TFJ^#) (If one is in ratio, 6

the other one is zero)
7 7

(By the completion or 8

__ • _

qra<£! dl4<£ftfc*l ^pf xf

non-completion of the square, cube, 
the fourth power etc.)

9 (Differential Calculus) 9

10 (For squaring, cubing) 10
^ „ i f>i . i ■ . fVr „ *V . ’ . . /r.11 oqltOTtg: 11 (By

12 Thrrerj^i xr^t

13
14
15

16

alternate elimination and 
retention)

12
13 ^fWcRFJ^RT: TPJ^RFlf^Rf:

(This list has been compiled from stray references in the text, states V. S. 
Agrawal, the Editor)

The following salient items pointed out by H. H. Swamiji regarding these 
16 Sutras are as follows :

1. The Sutras (aphorisms) apply to and cover each and every part of 
each and every chapter of each and every branch of Mathematics 
(including Arithmetic, Algebra, Geometry etc.

2. The Sutras are easy to understand, easy to apply and easy to 
remember; and the whole work can be truthfully summarised in one 
word “Mental”.

3. Even as regards complex problems involving a good number of 
mathematical operations (consecutively or even simultaneously to 
be performed), the time taken by the Vedic method will be a third, a 
fourth, a tenth or even much smaller fraction of the time required 
according to modem (i.e. current) Western methods.

4. And, in some very important and striking cases, sums requiring 30,
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50, 100 or even more numerous and cumbrous ‘steps! of wtrking 
(according to current western methods) can be answered in a single 
and simple step of work by the Vedic method! Each digit 
automatically yields its predecessor and its successor!

5. On seeing this kind of work actually being performed by the little 
children, the doctors, professors and other “big-guns” of 
mathematics or magic, invariably answer and say : “It is both. It is 
magic until you understand it; and it is mathematics thereafter”.

6. As regards the time required by the students for mastering the 
whole course of Vedic mathematics as applied to all its branches, 
we need merely state from our actual experience that 8 months (or 
12 months) at an average rate of 2 or 3 hours per day should suffice 
for completing the whole course of mathematical studies on these 
Vedic lines instead of 15 or 20 years required according to the 
existing systems of the Indian and also of foreign universities.

SOME PHYSIOLOGICAL ASPECTS

This topic deals with some physiological aspects as found in the minor 
Upanisads of AV, undertaken for study. Physiology is the branch of 
biology concerned with the normal functions of living organisms and their 
parts, or the way in which a living organism or bodily part functions.

Anatomy which is a part of physiology is, defined as : “Anatomy is a field 
in the biological sciences concerned with the identification and 
description of the body structures of living things. The earliest record of 
its use has been made by the Greeks, and Theophrastus called dissection 
“anatomy”, from ‘ana temnein’, meaning ‘to cut up’.”1 It concerns with 
the parts of the body. The anatomy is classified under the two main 
groups, viz. human anatomy and animal anatomy.

Atmopanisad refers to human anatomy only. We find the names of the 
different parts of body mentioned in the Atmopanisad, Parabrahmopanisad 
and Sandilyopanisad like head, forehead, eyebrows, ears, eyes, belly, 
ankles, etc. These parts are shown in the diagram while discussing this 
topic.

Atmopanisad presents before us a novel concept of Atma being three fold: 
1. Baby atma, 2. Antaratma and 3. Paramatma. Angiras discusses about 
Puiusastrividbah. Baby atma is defined as :

1 Encyclopaedia Britannica : vol. I, 15th Edition, founded 1768.
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- . . . <-»»... 1

WRT^TRn
fiPRl ^FT B?B i.e. The two layers of skin (epidermis and
dermis), the nails (of the two hands), the flesh, the hair, the fingers and 
thumbs, the backbone, the nails (of the feet), the ankles, the belly, the 
navel, the hips, thighs, the cheeks and the eyebrows, the forehead and the 
arms, the sides, the head, the small veins and nerves, the eyes and ears 
etc. - that which has these (i.e. human body) and which is bom and which 
dies, is called the Outer-Ataran (Bahyatma). Bahyatma means different 
limbs or parts of the human body from head to toes, which are 
destructible. We do not find such individual limbs of the living beings 
designated as Bahyatma in any of the principal Upanisads.

We find the reference to the physical body viz. Bhautika Sarlra in the 
Annapurnopanisad (IV.39).
The concept of Bahlratma is also found in Maitri Upanisad (VI-1)* 1 but it 
is altogether different as defined and discussed in Atmopanisad. Here 
Aditya is termed as Bahiratma and Prana is known as Antaratma.

We find the reference to these different limbs of the body in 
Parabrahmopanisad as well as Sandilyopanisad. While discussing the four 
states (viz. Jagrata, Sva'pna, Susupti and Tuifya) the author of 
Parabrahmopanisad refer to Nabhi (Navel), Hrdaya (Heart), Kantha 
(Throat) and Murdha (Head).2

The author of the Sandilyopanisad highlighting the importance of Yoga 
basically that of control over sense organs, refers to the parts of the body 
like Guda (Anus), Medhra (Penis), Hrdaya, Tunda (Belly), Nabhi etc. 
Further pointing out the importance of each sense-organ, the seer refers to 
Nasagra (the tip of the Nose), Caksu (Eye), Srotra (Ear), Prstha bhaga (the 
back), Vama-Karna (left Ear), Kanfha (Throat), Vama-Caksu (left Eye), 
Murdha (Head), Pada (Foot), Jahgha (Leg from ankle to the knee), Janu 
(Knee), Kati (Hip), Nabhi, Kuksi (Belly), Hrdaya, Bhrmadhya (the 
junction of the eyebrows),4 etc.

1 1t*iT m 3TT^H •*?: VI# WRIT 3nfe*I: iwlqiip 3TFT tRrFJT I 3?#U#"t#
I 31# *JT Snftc# -sritUcRT I 3RRIRU TOT: I 31# q#: rfcft

•3q.-5.tn
I also OTFl .HlFtrgsftjITORt 3q.-ttII

I I #FTRT I . .

qift: I
HR!# I i i . ..
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FIVE SHEATHS (PANCAKOSAH) :

Sarvopanisad, on the basis of TaittirTya Upanisad (II. 1.6), discusses the 
five sheaths {Koias), viz. Annamaya, Pranamaya, Manomaya,
Vijnanamaya and Anandamaya.

They are known as sheaths because they cover the embodied Self like a 
sheath and are presented in the hierarchical order from the gross to the 
subtle.

We find references to Annamaya Ko£a in the major Upanisads like 
Chandogya (V.10.6), Aitareya (IV. 1) and Brhadaranyaka (1.5.2). This 
sheath {Annamaya Kosa) is constructed of the gross physical body, 
produced by the combination of the gross elements. Dependent upon food 
for its existence, it lives as long as it can assimilate food. It is not seen 
prior to birth or after death. Its existence is transitory. But the ignorant 
identify themselves with the body. As long as a man does not give up this 
mistaken identification with the body, he cannot experience the Supreme 
bliss. Chandogya Upanisad(VI.5.4; VI.6.5; V.17.6) refers to Annamaya as 
mind as composed of Anna and Maitrl Upanisad refers to Prana as 
composed of Anna fRT ¥PT: 1^.^ II). As it is also said in TaittirTya
Upanisad (II. 1.1) - ¥ ^ II - i.e. man is constituted of the
essence of food.

Like the major Upanisads, Sarvopanisad defines Annamaya Kofa as :
$^3 Rrifqfrl^l i.e. The aggregate 

of the six sheaths (viz. those pertaining to the nerves, bones, marrow, 
skin, flesh and blood, which compose all living bodies) which are the 
products of food is called the Annamaya Ko£a, elementary sheath.

Vidyaranya muni (c. 1247 AD) defines in a different manner in his 
PancadasI(III.3) as :

FrSsFPir WIT TTTofT ’sftsef cPTWW: IIWcp?ft-3.3 I 

Sadananda (c. 1500 AD) defines Annamaya Kosa in Vedantasara :

«fPjRId ^ BU3H

This aggregate gross body of His (Virata) is called the elementary sheath 
{Annamaya Ko£a) on account of its being a modification of food (eaten
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and assimilated by parents), and is said to be in the waking state on 
account of its being the medium for the enjoyment (through the senses) of 
gross objects.

wral^lciawn
The earlier Upanisads refer to Pranamaya Kosa as : 5HWk*IT 41 fj-4V: 
YTWi: Pfp^A.^I Taittirlya Upanisad states : SRits^TT 3TIc*Tr YFWf: 

R.^.SI W R.4, ?.*o,HII

Pranamaya Kosa is defined in Sarvopanisad as 
4cM ?T5[T TFFFT: I

When the fourteen kinds of Vayu (viz., Prana, Apana, Vyana, Udana and 
Samana, Naga, Kurma, Krkala, Devadatta and Dhananjaya, Vairambhana, 
Sthanamukhya, Pradyota and Prakrta) beginning with Prana, are in the 
elementary sheath, then it is spoken of as the Pranamaya Kosa, vesture of 
the vital airs. The first ten are quoted in Vedantasara.1 The last four are 
said to be residing in the other vital airs. Annambhatta in his 
Tarkasangraha states : urns I «

rf i

This sheath is finer than the gross physical sheath. It is constituted by five 
vital airs. Such air is a life giving force, performing its vital or life giving 
activity. Commentator Upanisad-Brahma-Yogin says Pranamaya Kosa is 
the formation of the combination of five organs of action plus five vital 
airs : 4FJ4: cRT

I Pranamaya Kofa is described in PancadasT (III.5) of 
Vidyaranya muni as :

v \ \ • ♦ rTjufr Cfi? ¥4iR>: I

II3 AII

Sadananda2 defines Pranamaya Kota as : F? TfPUll^M* ^rf%cf
I SIFT T^r^frapf^ WCt ll These five vital

forces3 such as Prana etc. together with the organs of action, constitute the 
vital sheath {Pranamaya Kosa i.e. consisting of the Pranas or vital forces). 
Its active nature (such as movement, progression etc.) shows that it is the 
product of the particles of Rajas.

1 ibid —11.77-84
2 ibid — page 52
3 II^RRTR-Ws II
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Manomaya Kosa is referred to in major Upanisads like Chandogya 
(III. 14.2); Brhad. (V.6.1); Taittinya (1.6.1; II.3.1; II.4.1; II.8.1 and 
III. 10.5). Mundakopanisad projects it as : 9 lui^t<U'ldl R.tsll
Manomaya Kosa is formed by the combination of first two sheaths plus 
four i.e. Mana, Buddhi, Citta and Ahaiikara : : dTt(dN4d|;<r94fct
cT^T W I

Manomaya Kosa is defined thus in Sarvopanisad : HdcWIsW-y^JrCT

i.e. When Atman united with these two sheaths
performs by means of the four organs beginning with the mind, the 
function of desire, etc. which have for their objects sound and the rest, 
then it is called the Manomaya Kosa, mental sheath. Manomaya is 
enumerated as follows in the PancadasT(III.6) of Vidyaranya muni :

SIfnT? *fPR!T ^ I
HIUMIcHI TT%PT: II^ II

According to Vedantasara of Sadananda1 2 : *HWL ^ 1-1 ^4^ fid
*T3fcI IR.vytfll The mind with the organs of perception constitutes the

mental sheath (Manomaya Kosa).

Brhadaranyaka Upanisad refers to Vijnanamaya as : ^ i^UFFR: "^T: I 
The author of the Taittirlya Upanisad describes Vijnanamaya as : 
mwm ferwf: r.*.*ii ^d-wifi?ihw«-4) 3n?*TFF^r4: i ip
fd5lHH4^lcHH^-TOWTfw IR.6.X, || Atma is again referred to as
Vijnanamaya Koia in Mundakopanisad.

Vijnanamaya Kosa is defined in Sarvopanisad as
TT^T feTO: I i.e. When the soul

shines being united with these three sheaths and cognisant of the 
differences and non-differences thereof (pertaining to the desire etc.) then 
it is called the Vijnanamaya Koila, sheath of intelligence. Commentator 
Upanisad-Brahma-Yogin defines it as : STTcTT ^ ^Iwrafw^T^r: W
fct5iMH4<^i: I Vijnanamaya is explained in PancadasT (III.7) of

Vidyaranya muni as :

1 Swami Nikhilanand — Vedantasara of Sadananda
2 w:vfiti tp>bra1% ir.^wii
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cfrrr ^ oqi^i<FiQHj7n i

iiw^rM.vsn

Sadananda1 specifies the Vijnanamaya Kosa as : f*f : 44f%cii

iivr ii This intellect (Buddhi) together with the organs of
perception constitutes the intelligent sheath - Vijnanamaya Kosa. This 
Vijnanamaya Kosa (the Jiva or the embodied being is, according to the 
Vedanta philosophy, pure consciousness limited by or reflected in this 
Kosa) on account of its being conscious that it is an agent (as it is said in 
Taittiriya Upanisad2.5 - fWR cF|^, xf - “The Vijnana -
intelligence performs sacrifice. It also performs all works.”) and enjoyer 
and that it is happy or miserable etc., is called the phenomenal Jiva (the 
individual self) subject to transmigration to this and the other worlds : 3PJ

IIV93I1

Sadananda in his Vedantasara (89) shows the formation of subtle body 
combining the three sheaths - the intelligent sheath ( Vijnanamaya Kosa), 
which is endowed with the power of knowledge, is the agent, - the mental 
sheath (Manomaya Kosa) - which is endowed with will power (as seen 
from Brhadaranyaka Upanisad(1.53) - *UPT: - i.e. Desire,
resolution, doubt etc. all these are modifications of the mind) is the 
instrument; and the vital sheath (Prapamaya Kosa) which is endowed with 
activity is the product. This division has been made according to their 
respective functions. These three sheaths together constitute the subtle 
body (this body accompanies the Jiva during transmigration) : 
rs# f^nrot wrerftpnr i wftm 'wreq: i yiwi:
1%«rr?i(tFitt : i qufaPSr i PrfPri

Taittinya Upanisad defines Anandamaya Kosa as : 3Rit5nP[
H B i.e. Mandukya Upanisad

calls Anandamaya as Prajnanaghana i.e. multitude of extreme knowledge : 
TRIRfcH IWF^Pr-MI In Gaudapadakarika (III. 11), Gaudapada-
carya states that Anandamaya cannot be the Supreme Reality, but is just a 
mere Koia.

TOiqqk it 3 ^tt snMrantM# i
tqrRT?«?T •sfNr: w ir.^h

1 Swami Nikhilananda — Vedantasara of Sadananda, page 48
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Here Rasadayah refers to the five sheaths - Annamaya, Praaamaya 
Manomaya, Vijnanamaya and Anandamaya. “Literally speaking Rasa 
stands for Anna”, states R. D. karmarkar.1 According to Gaudapada, these 
Kosas are Atmamayavisarjita i.e. those which merge in the divine power 
of Atman. According to Taittinya Upanisad, Rasa means bliss i.e. 
Anandar It gives the reference of the sheaths in reverse order i.e. from 
Anandamaya to Annamaya. So here Rasadaya means the five sheaths. R. 
D. Ranade3 opines : “The words ‘anna, prana, manas, vijnana and 
ananada’ are not to be understood as meaning veritable sheaths as it may 
be seen by the reference to a celebrated passage in the third chapter of the 
Taittinya Upanisad. The author in this Upanisad rules out of order the 
theories that ‘matter’, ‘life’, ‘mind’ or ‘intellect’ could be regarded as the 
principal of things, and comes to the conclusion that “Intuitive bliss alone 
deserves to be regarded as the source of reality”.
Swami Ranganathananda4 compares this philosophy of Kosas (sheaths) 
portrayed in the Taittinya Upanisad, with its seeds as found in the 
Kathopanisad (III. 10-11).5 He states : “The outermost sheath is the 
Annamaya, the material or physical, constituted of the body and the 
physical universe revealed by the sense-organs. The next interior one is 
the Pranamaya, followed by the Manomaya -and the Vijnanamaya Kofas. 
These correspond to the three layers of indriya, manas and buddhi, 
mentioned in the tenth verse of Kathopanisad and the tiospherical, 
psychical and neospherical layers of the modem enumeration. The 
Vijnanamaya, again, in its macrocosmic aspect, corresponds to the mahat 
or the mahan atma of the same verse. The fifth and the last sheath is the 
Anandamaya, corresponding to the avyakta of verse eleven.”

Badarayana Vyasa in his BS 1.1.12 states - “The self consists of bliss” - 
- because of the repetition. According to Badarayana

Anandamaya is Brahman as it is repeatedly used for Brahman. But 
Sankaracarya holds the view that Ananda is Brahman and not 
Anandamaya. The term Anandamaya refers to the Sa vises a Brahman and 
not to the Nirvisesa Brahman, which is called Ananda itself and not

1 Karmarkar R. D. — Gaudapadakarika, page 92
2 T# 3 ^r: if J39,-R.«II
3 Ranade R. D. — The Constructive Survey of Upanisadic Philosophy, page 103-104
4 Swami Ranganathananda — The Message of the Upanisads, page 422.
5 W imf I

W^ Wnfit: B?.«B
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Anandamaya. In the Taittinya Upanisad (2.5) it is stated : ‘cTW fippfo

the head, satisfaction is the right wing, rapture is its left wing, bliss is its 
trunk, Brahman is the tail, the support.”

<j.ef)fu|c{j|^|||3i"c| -affit I i.e. When these

four sheaths remain in their own cause, i.e. knowledge {Brahman), in the 
same way as the latent banyan tree remains in the banyan seed, then it is 
spoken of as the Anandamaya Kosa, causal frame of the soul. 
Commentator Upanisad-Brahma-Yogin defines it as : sprite
ft" ; i

Saiikaracarya in his Vivekacudamani (125, 207) explains the Supreme 
Reality as the witness of the three states and distinct from the five sheaths 
or coverings. Vidyaranya muni in his PahcadasT (III. 10) explains 
Anandamaya Kosa as the bliss sheath :

^ 3IFF? fl*#: II3 o «

Sadananda describes the collective (Samasti) and individual (Vyasti) 
aspect of Anandamaya in the following manner :

^ o’Ezit mil i.e. This aggregate of ignorance 
associated with Hvara is known as the causal body on account of its being 
the cause of all, and as the Anandamaya Kosa (the blissful sheath) on 
account if its being full of bliss and covering like a sheath, it is further 
known as the cosmic sleep (Susupti) as into it everything (i.e. other etc.) 
is dissolved, and for this reason, it is designated as the state of dissolution 
of the gross and subtle phenomena.1 The individual ignorance, associated 
with it is also known as the causal body on account of its being the cause 
of egoism etc, and is the blissful sheath because it is full of bliss and 
covers like a sheath, it is further known as dreamless sleep since into it 
everything is dissolved; and for this reason it is also designated as the 
state of the dissolution of the gross and subtle phenomena.

fm: I^M^rar:W: W: I 3TPP? 3rfT?J}T 9fWIffWBT I’ ‘Joy is

Sarvopanisad defines Anandamaya Kosa as : i
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Interior and superior than the sheath of the cognitive is the subtle sheath 
of bliss. Here the soul recognises himself to be bliss.

The five sheaths are all modifications of Prakrti or primordial matter. 
Whatever reality they are perceived to possess, is due to Atman’s being 
their substratum. The true glory of Atman unobstructed by any sheath is 
fully realised by the seeker, when, through self-control and modification, 
he no longer identifies himself with the sheaths or with any modification 
of maya, but is completely absorbed in the self. Atman is an unchanging 
reality, knowledge of which enables one to break the bondage of the 
relative world and attain Supreme bliss.

Hierarchy

Five sheaths

These five sheaths or Kosas represent the hierarchy or spiritual progress 
from gross towards subtle.

1 - Annamaya Kosa
2 - Pranamaya Kosa

3 - Manomaya Kosa 

4- Vijnanamaya Koia 

5 - Anandamaya Kosa

The Annamaya Kosa can be well represented by insects, which only 
signify physical existence, for e.g. amoeba (one celled life). Pranamaya 
Koka can be portrayed though birds and similar such creatures (aquatic), 
who show their relation to the vital air along with their mere physical 
existence. Manomaya KoSa can be represented by both, birds and animals. 
It can be seen in case of those birds like eagle, peacock, etc. and animals, 
like elephant, monkey, etc. who are intelligent and showing their relation 
with the vital airs as well with mind. Vijnanamaya Kosa is related to 
human being. As the term Vijnana itself suggests proper knowledge, 
which is only found in the case of human beings. Anandamaya Kosa is the 
subtlest of all and hence it is referred to as soul.
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Five sheaths means consisting of Anna ^matter), Prana (force), Manas 
(mind), Vijnana (knowledge) and Ananda (bliss). The first viz. Annamaya 
comprises this body of ours, the next three viz. Prana, mana and Vijnana 
make up the subtle body (Suksma-sarira) and the last i.e. Ananda, the 
causal body (Karana-sarTra).

These five sheaths are again classified into three Sarlras or bodies; like 
the sheaths, they are also one inside the other. The first and most obvious 
of these bodies is the Sthula Sarisa, the gross body, constituted of the 
outermost sheath, the Annamaya. This is the physical body of man, 
product of anna or physical food, the subject of physiology and anatomy. 
The second, not so obvious, is called the Suksma Sarlra or linga sarlra, 
the subtle body, constituted of the next three sheaths, viz., the Pranamaya, 
the Manomaya and the Vijnanamaya. This is the subject of neurology and 
psychology, and partly also of philosophy. It constitutes almost the entire 
content of man’s personality and the focal point of the Indian theory of 
Karma and Reincarnation. The third body is called the Karan a Sarlra, the 
causal body constituted of the fifth and last sheath the Anandamaya. This 
is the subject of psychology and epistemology. These three are referred to 
as bodies because they are the products of matter in its gross and subtle 
forms. They constitute the non-spiritual vesture of the truly spiritual part 
of man, the Atman.

In human experience, these three bodies have their specific fields of 
manifestation; these are the waking state (Jagrat A vastha) for the Sthula 
Sarlra, the dream state for the Suksma Sarlra, and the dreamless sleep 
state {Susupti) for the Karana Sarira.

Conclusion :

Thus from the above discussion of sheaths as found in the Sarvopanisad, 
which is based on the earlier Upanisads viz. Katha and Taittirlya 
Upanisads and as discussed by Sankaracarya on the Brahmasutra as well 
as in the Vivekacudamani and by Vidyaranya in PancadasI it can be 
concluded that these four sheaths beginning from gross (Annamaya) to the 
subtler ( Vijnanamaya) are different from the Supreme Reality as they are 
temporal and impermanent; while Anandamaya (the subtlest) is identified 
with the Supreme Self. These sheaths correspond to the three types of 
bodies viz., Sthula, Suksma and Karana Sarlra. The hierarchical structure 
also helps us to derive that the different species can also be related to the 
cycles of life on the earth as already mentioned.
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Education in its wider sense is self-culture and self-improvement, and in 
narrower sense is denoting the instruction and training which a youth 
receives during his student-hood before he settles down to his career or 
profession.1

Education can be thought of as the transmission of the values and 
accumulated knowledge of a society.2 From the Vedic age the concept of 
education of the Indians is that it is a source of illumination, which leads 
us correctly in the various spheres of life. Nothing gives us such an 
unfailing insight as education, says the MBh.: ftWRni •Wcm-hh

cPT: In the spiritual sphere, it leads to salvation : ^TT ftfWT

The illumination given to us by education shatters illusions, removes 
difficulties and enables us to realize the true value of life. Hence the uses 
of education are diverse. It nourishes us like the mother, directs us to 
proper path like a father and gives us delight and comfort like the wife :

T$rft ft# ’gift i
FT33TT wilt NcHira "Et K^BTra m II

It enhances our reputation, minimizes our difficulties and makes us purer 
and more cultured. Bhartrhari in his Nitisataka equates a person without 
knowledge with an animal (beast). When we are in the solitude of a 
journey, or of a foreign country, it serves us as a noble companion : ftUT 
w^Rt f£r#WT# ... I li

On the basis of the invocation verse of Katba Upanisad, viz. W

i m i m i -rt v
Jogeswar Sarmah3 derives several aims of Educations : (a) The protection 
of self (saba navavatu), (b) Bringing economic efficiency {Saha nau 
bbunaktu), (c) cultivation of physical competence (saba vlryam 
Karvavabai), (d) may our study be charged with strength and illumination, 
(e) the development of personality {tejasvi bavadhitam astu) and (f) to 
acquire the spirit of tolerance.

The AV (XI. 10.15) points out the importance of education giving the 
example of a warrior and an administrator. If the warrior shines on the

Altekar A. S. — Education in Ancient India, page 3.4
2 Encyclopaedia Britannica - vi. 18, founded - 1768, 15,h Edition, page 1
3 Ibid page 37-40
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battlefield, or if the king is successful as i n administrator, it is all due to 
their proper training and education :

ipf fen Unr: tw^nr i
Tsm wf am wt 3t^t 11

Highlighting the importance of knowledge, God Krsna states that even if a 
person is most sinful, he crosses over all sins by the raft of knowledge :

^pt ii

During the Vedic age, literary education was transmitted orally, i.e. by 
word of mouth from teacher to pupil. We find indirect reference to such a 
system in the Manduka-sukta (frog-hymn) of the Rgveda (VII. 103):

3Rtr cjpr whjfN ^fci i

This fifth hymn (RV-VII. 103.5) gives a picture of the earliest Vedic 
school by the comparison of the croaking of the frogs to the chorus of 
voices heard when a teacher recites the Veda, section by section (Parvan), 
and the pupils repeat Ms words after him.

The Upani§ad& contain several lists of subjects of study, and these give us 
a good idea of the wide range of the knowledge in these days. One such 
list is given in the Chandogya Upanisad (VII. 1,2), which not only 
mentions Veda, Itihasa, Purana and Brahma-vidya (spiritual knowledge), 
but also Vyakarana (Grammar), Raff (Mathematics), Nidhi (Chronology), 
Vakovakya (Dialectics), Ekayana (ethics), astronomy, military science, 
science of snakes and knowledge of portents (Daiva). The process of 
education was carried on in a kind of a healthy dialogue between the 
student and the teachers. We find Narada seeking another Guru to solve 
the problem that pestered his mind in spite of his encyclopaedic 
knowledge, in the Chandogya Upanisad. Similarly Jsvetaketu obtained 
knowledge of the Supreme Truth from his father Arum after completing 
his studies with the teacher at the Gurukula (chan. Upa.-VI.l).

In the minor Upanisack we find scholarly personalities approaching sages, 
gods, etc. in further quest of obtaining answers to the questions that haunt 
them. We find the teacher imparting the knowledge to the students in the 
Upanisads like Kaivalya, Jabala, Aruneyl, Atharvaffra, Atharvaffkha, SIta, 
Parabrahma, Sandilya, Annapurna and Dattatreya Upani$ad&. The style 
generally is catecMsmal. Students like sages ASvalayana, Atri, Janaka,



302

Aruni, Pippalada, Angira, Sanatkumara, Saunaka, Sandilya, Nidagha and 
celibates approach with great reverence and inquisitiveness for different 
topics, to the learned, erudite preceptors like Paramesthin {Brahma), sage 
Yajnavalkya, God Prajapati, Rudra, sage Atharvan, sage Pippalada, Rbhu 
and God Narayana. These disciples express their desire to know about the 
metaphysical and moral topics like the knowledge of Supreme Reality or 
Brahma-vidya, knowledge of Samnyasa and relation of sacred thread with 
a Brahmin; identity of Rudra, knowledge of Slta and Her divine form, 
meditation, eight fold yoga, the means to purify the NadJs (nerves) etc.; 
freedom from the bondage of Karman, the means of bondage (bandha) and 
liberation (Mukti and Moksa) etc.

All the Upanisadic teachers attempt to solve the most inscrutable 
problems of life by answers, which are largely symbolical and 
metaphorical. For e.g. in the Kaivalya, Qattatreya, Atharvaiikha and 
Parabrahma Upanisads, the personages like Paramesthin, Narayana, Sage 
Atharvan and Sage Pippalada are addressed respectively as Bhagavan. 
Moreover, while imparting the knowledge of Brahmavidya in the Kaivalya 
Upanisad, God Paramesthin states that this Supreme Knowledge can be 
obtained only by observing certain rules and above all approaching the 
preceptor with devotion. Similarly to show the reverence for the preceptor 
Angiras, sage Saunaka approaches duly i.e. with due respects as stated in 
the Parabrahmopanisad : 3f«T t*T MSUfllW: WR1 fqw

. . . . I (Also found in Mundakopanisad).

At the time of Upanisads, the reverence for Guru is seen to be intensified 
and spiritual salvation used to depend almost entirely upon his proper 
guidance : ^THPT 3b 1^53 ■ crfsWTC

li Mundakopanisad
(1.2.12) specifies a teacher to be SrotrTya and Brahmanistha i.e. one who 
is well-versed in scriptures and has realised the Supreme Reality, as 
Sankara in his Bhasya says : I fto*T

f%T TOf I In the Mundakopanisad {1.1.5), the
study of the Vedas and Vedaiigas was considered to be an inferior type of 
knowledge and the higher knowledge is considered to be that of the 
immortal self.

The Svetagvatara Upanisad in one of the mantras has said that the 
mystical knowledge contained in it could be comprehended by those 
alone, who are extremely devoted to both God and the teacher :



w wfipfqr w ^ i 

^f§Rrr ir*rf: wtcr! wr: ii#?it.^tn
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Similarly Bhagavadglta remarks that knowledge can be obtained by 
prostrating oneself before the Guru, putting him questions and by serving 
him :

crftft uf&RTfa ■'rfcr^T "tor I
3 !TH 5llPHWTcj<^rH: lI’qjft.-'tf.T* II

Similar concept is also found in the Prasnopanisad and Chandogya 
Upanisad and Vivekacudamani.1

The students look upon the teacher as an ideal person of very high 
character and proficient in all the branches of knowledge. Kalidasa in his 
Malavikagnimitram points out that a person who is a scholar as well as 
adept in teaching, adores the foremost place among teachers :

1%arr tor wrf^r?WF?T i
TOhre %w^rf ^ft xrf^giqfErcrszr ^ rarofcHftiP&Pi-t.tt ii

Unlike these major Upanisack the minor Upanisads undertaken for study 
do not directly specify the qualifications for a teacher but incorporates all 
the above ideals under one simple and deeply significant form or address 
i Bhagavan'.

Moreover in the Kaivalya Upanisad we find God Paramesthin telling sage 
Asvalayana the proper method of attaining Bliss, where the student should 
duly approach his Guru:

3wiwi: wp fr ii%^i-^ ii

Similarly in the Annapurnopanisad, Nidagha bows down to Rbhu who is 
mentioned as the knower of Brahman : TFT I

^ : || % II Further it is mentioned that by the
teachings of the Guru regarding Pranayama, Abhyasa, etc., a person can 
control his breath :

‘^?TT^*m[5Fsr:..........WRT
fen ftfer wfem: i

3TF# I 1133 It
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Hence Altekar1 rightly opines : “The continuous transmission of the st re 
of the Vedic knowledge, which society regarded as priceless, was possible 
only through the instrumentality of the teacher and his importance 
therefore could not be exaggerated . . . The glorification of the teacher 
must have produced great psychological influence on students”* It is 
stated in the third khanda of Dattatreya Upanisad: - One should accept 
only a devout person as his pupil.

In the Tejabindu Upanisad (4), it is said that one who makes that which is 
inaccessible accessible, one whose aim is the serve the Guru and his 
cause, He (sage) reaches the three gates, (Mukhah) [viz. Vairagya 
(dispassion), Utsaha (zeal) and Gumbhakti (devotion to the Guru)2]. This 
is with reference to the three states - Jagrat (Waking), Svapna (Dreem) 
and Susupta (Dreamless sleep) :

fa^Ri ftwm -&&& iiihrfsF11

In the Atmopanisad it is stated that the Brahman alone manifests itself as 
Vidya (Knowledge), Avidya (Ignorance) and the like, possessed of 
distinctions, such as being and not being and the like, differentiated as the 
Guru (Preceptor) and the disciple and the like : '

The word ‘Brahmacan occurs in the Upanisads like Jabala, Arunika and 
Sandilya. In Jabalopanisad (Khanda-3), the celibates (Brahmacarim) ask 
sage Yajnavalkya about the means to obtain immortality : IN

sptfir I The Arunika Upanisad' mentions Brahmacan
with reference to the acceptance of Samnyasa. Sandilyopanisad defines 
the term Brahmacarya as : TR TP&T

i\\.\ II i.e. a person who is self restrained in every respect, is fit
to be called a celibate. Hence it is stated by R. C. Majumdar3 : “The 
numerous vows and observances obligatory on the pupil (Brahmacarin) 
after the Upanayana, which was a kind of initiation by the Guru (teacher) 
into a new spiritual life, entailed on him the most rigorous discipline for a 
prescribed period, during which he was to live religiously as a student on 
the house of his teacher. His daily routine is begging alms, collecting fuel,

1 Altekar A. S. — Education in Ancient India, page 51.
2 As interpreted by Swami Madhavananda, Minor Upanisad, page 30
3 Majumdar R. C. — The History and Culture of Indian People (Vedic Age), page 521.
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looking after the sacrificial fire, tending the house (of teacher), learning 
and practising austerities. The maintenance of chastity was obligatory in 
the Brahmacarin.”

The word "Brahmacarin’ connotes two meanings which points to two 
different aspects of life opines D. G. Apte.1 According to.one meaning it 
means a boy who studies the Veda because the word "Brahma’ is 
commonly used in Sanskrit for the Vedas. The second sense of the word 
" Brahmacarya’ is moral as different from educational refers in general to 
the control of instincts.”

In the AV one whole sukta comprising of 26 hymns is known as 
Brahmacarya-sukta (XI.7), which highlights the rules and a particular 
code of conduct to be followed by a Brahmacari. He is supposed to be a 
celibate who nourishes number of people by his penance wearing girdle 
around his waist and carrying fuel sticks in hand (AV-X.7.2,5). It is 
pointed out the gods have a liberal attitude towards them as they protect 
the heaven as well as earth (XI.7.B). Highlighting the importance of 
celibacy it is stated here that by the lustre of penance in the form of 
celibacy, the gods got rid of death. Hence we find the importance of 
Brahmacarya (celibacy) even at the times of AV.

According to R. C. Majumdar,2 “The education in this home university 
was not merely literary, but also included physical and moral training, is 
seen from the hard daily routine of the pupil and the code of moral 
conduct prescribed for him, while residing with the teacher.”

The AV refers to a Brahmacarin (Vedic student) gathering sacred fuel for 
fire-worship and bringing alms (begged from door to door) to the teacher3:

^rfw ¥frc went i

In a mystic hymn in the AV (XI.5), we find, the Sun or the primeval 
principle under the guise of a Brahmana student bringing sacred fuel and 
alms for his teacher. Similar references are also found in various texts like 
tfat.Br.-X.6.5.9; Ch. upa.-V.U J-, Br. upa.-V 1.2.7; II. 1.14; Pradna upa.-l.l. 
Similarly various students were accepted on moral grounds in Upanisads 
like! C6.(IV. 1.1 ;IV.4.5); Katha (1.1.9); Brhad. (IV.5.3;III.8.1-12; IV.4.23).

1 Apte D.G. — Our Educational Heritage Page 152.
2 Majumdar R. €. — The Vedic Age (History and Culture of Indian People), Vol.-I, page 460.
3 Also compare AV-XI.5.9; Go.Gr.S.-II.10; Dr. GrS.-II.5-16; Manu-H.65.
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Dr. Veda Mitra1 states : “The educational system in ancient India was 
based on the conception of Brahmacarya, which laid greater emphasis on 
carya than mere learning. The system was established on the tie of 
constant association between the teacher and the taught.”

“The teacher is the central figure, the very pivot of the education system. 
He introduces (upa-ni) the boy to studentship and is in sole charge of his 
moral, mental and physical upbringing. That physical training was an 
integral part of the education scheme”, as stated byJt. C. Majumdar2.

Different texts point out certain traits which highlight the eligibility of a 
student. For e.g. Satapatha Brahmana also highlights certain pre-requisites 
to be attained by a student. For e.g. He should do work, and indulge 
himself in evaluating his own self i.e. in introspection. He should have 
total control over his sense-organs as a result of which he should obtain 
intellect and fame. He should regularly continue his studies. He should 
not be lazy, idle and should not eat honey. Moreover, he should not sleep 
on a luxurious bed and study : 1 *TT ?fcl i W m.W-

^ h dwr^j«*n#-

rcr.'rr.-'UA.fe.*<>i , . •
Similar concept is also found in Maitrl Upa. (VI.29) : qXRf
•ii^N I This is quoted in Nirukta (II.4), which states
that a teacher should not impart knowledge to a student who is jealous, 
crooked and not self-restrained. But he should teach to one who is pure, 
attentive, intelligent, practising celibacy, one who would never prove his 
teacher false and who would guard what he learned as a treasure:

^x II^Rre-3 AT%%o ||

Similar reference is also found in the Vasistha DharmaSastra and 
Manusmrti (11.114) :

^ w wq, n^r.*FfR .c ii

Similarly Lord Sri Krsna states in BG that this mystery or secret

1 Veda Mitra — Education in Ancient India, page 14
2 Op. cit.— page 522.

•r w wq, i 1w: T$fsr*nnrcf
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knowledge should not be imparted to those who do not perform 
austerities, who have no devotion, or a desire to bear it, nor to one who 
vilifies the God :

IS % 'WIW 1WI I

^ ^ItZ! xf TTT

The minor Upanisad also mention the eligibility for a student:

WT 1
RiysiWHi rtI%rr # -p: iia^orf-H.u^ n

This verse is borrowed from Svetasvataropanisad (VI.22). But in 
Svetasvataropanisad, both the words viz. Asisyaya and Aputraya are used.

This concept is based on Br.Upa. VI.3.12 — ip: I tN
WRIPTT . . . (T^cT ^TTcfU U II

Thus it is observed that since ancient times students had to prove their 
eligibility to learn any Vidya (science or knowledge) unlike the modern 
days, where the eligibility is proved with the percentage. It is rightly 
stated by Dr. Veda Mitra, 1 “The teacher was to begin the education of the 
student as soon as he was satisfied that the latter was sincere, zealous, 
well-behaved and possessed the necessary calibre. If there is no real 
desire for learning and improvement, it would be useless to waste time 
and labour over the education of insincere students.” As it is rightly 
pointed out by Baudhayana Dharmasutra and Manusmrti.2

Conclusion :

‘Education’, according to Vivekananda3, is the manifestation of the 
perfection already in man’. He states further that the highest aim of

1WTT m Tcfszf ^ .*4II

SUMS!Pi 1t ‘sfrtRT ^ U

2PRJ2RJR "RT RKPRSTT W ^HWRT A II

Veda Mitra — Education in Ancient India, page 54.

3 Swami Vivekananda ■— CWV, voL-V, page 358, 342
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education is ‘MuktiBut for this achievement of highest aim, one has to 
cultivate his own personality as it is the individual’s inherent divine 
nature and hence the aim of life should be the manifestation of that nature 
of man. He emphatically pleads this, as ‘We want that education by which 
character is formed, strength of mind, is increased, the intellect is 
expanded and by which one can stand on one’s own feet.1

Highlighting the importance of Education, the Taittinya Upanisad holds 
the view that without the qualities of studying and teaching, the life of a 
man can never be complete :

-=fjcf ^ ^ wf ^ ^ . Trrjqr ^

tt trwr ^ ^ n
This proves that Education is regarded as a lifelong process and a man 
should continue his study and teaching throughout his life. Hence, 
education is a source of illumination, which helps an individual in the ' 
progressive development of physical, mental, intellectual and spiritual 
powers. It helps us to live our life as useful citizens of society. Jogeswar 
Sarmah2 3 remarks : “Education is the instrument which can enable the 
individual to transcend all mundane experiences and attain the Absolute 
which is the true, the beautiful and good.”

According to Swami Ranganathananda “The Upanisad conceived 
education as training in clearness of vision, in purity and strength of will, 
and in richness and stability of the emotion.”

PSYCHOLOGICAL DATA

The word psychology has two meanings: (1) the scientific study of the 
human mind and its functions and (2) the mental characteristic or attitude 
of a person.4 This topic comprises of the Nature, Function and Categories 
of Mind, as found in the minor Upanisads of AV undertaken for study.

INTRODUCTION

The word Manas literally means “measuring”, and it to used in this sense 
in the early Vedas and Brahmanas. Manas was considered to be part of 
that which was designated by name, Nama. It is an activity in the life of a 
man, by which he measures his wisdom, pleasures etc. This manas is said

1 ibid, vol.-II, page 15.
2 Sarmah Jogeswar — Philosophy of Education in the Upanisads Page 49.
3 Swami Ranganathananda- The Message of Upanisads, 1971, 2nd edition.
4 Compact Oxford Reference Dictionary Page 673
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to be annamaya, of the form of matter at the Ch. Upa. (VI). It is not gross ; 
but subtle matter. In the Br. Upa., Manas is treated as a sense - organ i.e. 
as an instrument of knowledge with physical basis. To link up matter 
which is gross and self which is pure consciousness, manas or mind which 
is subtle matter capable of reflecting consciousness is necessary. This idea 
that manas is subtle matter is common to almost all systems of Indian 
Philosophy. The Samkhya and Yoga systems hold that both matter and 
mind are but evolutes of ultimate reads, gunas, which are the constituents 
of prakrti the primary substance. Manas is predominantly sattvic. In the 
Samkhya system manas is one of the three internal organs (antahkaranas) 
The Yoga system believes that with the practice and non - attachment, a 
person can attain Super - normal powers of the mind. The term Yoga itself 
is cognate with the English word ‘Yoke’ which means ‘Union’. It is a 
method of concentration by which the psychoses of the mind are 
sublimated and ultimate reality as initiated. If disciplines the mind in the 
concentration. Hence here mind and manas is treated only as an 
instrument, which serves the purposes of the self. The Naiyaylka includes 
self and mind in the category of substances. Mind is the internal sense - 
organ by which pleasure, pain etc. are cognised. Since it is intangible, it 
can be known only through inference. According to the Vaisesikas, manas 
is one of the nine dravyas or substances. The Vedantic view, in particular 
the Advatic view, is that antahkarana or the mind, is like everything, 
product of maya. Mind is an instrument, on antahkarana whose activity is 
as an indicator of the existence of the pure self.

Manas is said to be characterized by Samkalpa and Vikalpa. The activity 
of manas called Samkalpa is that “which co-ordinates the indeterminate 
precepts into the determinate perceptual or conceptual forms as class- 
notions with particular characteristic”1 This view must be taken from 
Nyaya Philosophy, which defines Manas as : I

: II

Citta is a word, which has the double meaning of thought and intelligence. 
Sankara (Ch. VII. 1-7) interprets this word to mean the power by which a 
thing is known properly and also that by which the past and the future 
purposes are know. This is a greater faculty of mind than even will and 
knowledge.

The forms of mental activity i.e. Cittavrtti have been very broadly divided 
into five types by Yoga. They are Ksipta (restless Wandering), mudha

' Dasgupta: Yoga Philosophy, Page 264, University of Calcutta, 1930
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(infatuated, forgetful), Viksipta (distracted), ekagra (one - pointed; single 
in intent) and niruddha (restricted, restrained). These are the five attitudes 
of mind that are normally found in man - Ksipta is the wandering mind. 
When the mind is unable to settle on any one thing, when due to the 
energy of its composition (i.e. rajas), its attention in always shifting, it 
does not tend to be steady. Similarly the second cognition of mudha, 
which is being either forgetful or being infatuated, is the state of tamas 
when the mind is full of deep sleep or unawareness of the right course of 
action because of deep passions like love or anger. The third state of the 
mind, Viksipta, is that which is found in the average man when the mind 
is tossed abut between evil and good. When the mind is these three states, 
it is not fit for contemplation. It is only in the next two, ekagra and 
nirodha that contemplation is possible. Ekagra is that state where due to 
steady following of one path of concentration on one thing, the mind 
attains knowledge of the nature of reality. This in turn removes ignorance, 
thus making the mind ready for the next stage where even this mental 
concentration on one thing is restricted and the manas turns towards 
Purusa realizing its own nature.

In the Yoga Philosophy out of these five Bhumis (stages) of the Citta 
which are mentioned; as Ksipta (agitated), Viksipta (distracted), Mudha 
(Inactive), Ekagra (concentrated) and Niruddha (controlled)- The first 
three stages are commonly found in our day to day activities of life. The 
Citta of a man in the wakeful state (Jagratavastha) is generally in the 
Ksipta - stage. In the dreams and at the time of inadvertence it is in the 
Viksipta - stage. In the deep sleep it is in Mudha - stage. One gets the 
fifth stage (Niruddha) in the Asamprajnata Samadhi (Samadhi where one 
is not conscious of any object). The fourth stage, Ekagra, is the stage of 
the mind in the Samprajnata Samadhi (Samadhi where one is conscious of 
an object). This stage is connected with the wakeful state only. When a 
man is completely absorbed in an action or concentrate on an object, this 
state is called Samprajnavastha :
srcnraTcf: | Thus these two stages, Ekagra and Niruddha are connected 
with the Samprajnata Samadhi and the Asamprajnata Samadhi 
respectively.

The Vaj. Sam discusses the conception of mind as a psychical entity. And 
described the nature of mind as something “which goes out afar”. It is not 
a physical sense - organ as it cannot be concerned as going out of the 
body, nor can it be the soul or self for the same reason. In the third mantra 
we find the threefold division of mental activities viz. intelligence filling
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and restriction and the description of mind as that which is responsible for 
all accomplishments. Making the use of the Chariot smile and saying that 
the mind of man is like the controlling principle in the wheel of the 
chariot and the will of man is like the good charioteer who controls the 
horses with the reins1 the nature of mind is described. .This simile is found 
again in the Upanisads. From these mantras, it becomes evident that even 
in this ancient text, the psychical and epistemological functions of the 
mind were recognized and acknowledged.

AV also emphasizes on the recognition of composed mind for 
understanding the status of self and its importance in Self - realization :
^tff’FT3«f^'*rRri

cfFFJT efFP£q II
1

The mental power was considered capable -of driving away the evil 
powers. In the view of Atharvanic poet one, having controlled mind, was 
endowed with greater speech power :

^ TTcf I

¥ 3#fsfirPr^

In the Sat Br. (X 6.3), there are a number of references to mind which 
conceive the forms of knowledge as Name and Form. The word mind is 
used very often in the sense of soul, and in some places its capacity as 
psychical instrument is referred to. It is that which knows name and form, 
which is not equivalent to the body but something, which includes the 
body.

More advanced analysis of mind is found in the Ait. Aranyaka (II 6), 
where it is stated that man is Superior to animals because of his capacity 
to anticipate the future and remember the past. A list of psychical 
qualitative are enumerated in this chapter viz Samjna (awareness), 
Vijnanam (understanding), Prajnanam (knowledge), drstih (insight), 
dhrtih (resolution), matlh (opinion), smrtih (memory), Samkalpah (will), 
Kamah (desire), VaSah (control) etc. Here it is portrayed that knowledge 
is the basis of all activity.

Mind is defined in the Sandilyopanisad as whatever form the basis of 
belief, all that has to be known. The knowing of it is known as Manas : 
•-HsfadW ^ cT^TFf TFT IU.^3RII

1 BfrfSR: xpf -m m I arolqpi writ WPS
WTO: II
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Manas being material is described as that which governs the sense - 
organs. The ten - indriyas (the five senses of action and knowledge), work 
under the control of manas, the central or internal sense - organ. These are 
dependent on manas for their functioning. It is only when the manas is in 
conjunction with the sense. - organ that it is possible to have any 
perceptual knowledge.

In the Ch. Upa. VI.6.5, Uddalaka while instructing Svetaketu in the lore 
of Brahman tells hims that when food is eaten, the finest part of it 
becomes Manas. Commenting on VI-7.1 San1 says that since by eating 
food one increases one’s mind, such increase must be caused by the food 
that was eaten. For, when a man does not eat, his power of speech and 
mind are at a very low ebb. But when food is consumed there is a gradual 
increase in these powers so manas, which is a product must be of the 
nature of food. Moreover as each person consumes food according to his 
need, it can be said that mind is made up of the finest particles of food or 
matter.

Mind is looked upon as one of the sense - organs as mentioned in BG 
Vedantasara or Tarkasangraha, so also in Annapumopanisad which state 
that along with the mind there are five doors such as the eyes etc. which 
are known as the organs of perception :

j|3?5P£rjf-3.v9ll

In the Chan. Upa. (VI.6.4), we find mind conceived as that which not only 
directs the sense - organs, but also as something superior to them. Similar 
reference is found in Brhad (I 5.3) Upa.

The Katha. Upa. (I 3.10) mentions mind as superior to the sense organs in 
order of progressive to the supreme :

W TO I
11?.3.?o ||

Similar verse is borrowed by BG

sPfcqrHi m to i
m ^{f 7T: 113.1^ II

The throbbing of the vital air is mentioned as the throbbing of mind alone 
by the Annapumopanisad : ^ Hr n

' r ^tsfarsr m3: ^ •
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Importance of mind is portrayed by stating that if one's mind is not intent 
on investigating about Atman, he is said to be as dead :

^TSfq ^THIcT: WMchft I 
^ f£jxiK«r< #cft -3^21# iiar^prf-H.^ii

Annapurna Upa. mentions mind to be one of the Buddhindnyas :
■waRipjf

Kaivalya Upanisad states that the mind is produced from the Supreme 
Reality.

This idea that mind is the internal sense - organ directed by the Atman 
and itself directing the other sense - organs, is given in that beautiful 
parable of the chariot in the Katha Upanisad (111.3.4,5). Here there is a 
comparison drawn between the Chariot and man. The chariot driver who 
is buddhi or intellect, holds the reins which is manas and thus control the 
horses i.e. Senses. Here the word manas is used in very restricted sense to 
mean only the characteristic of volition and doubt and buddhi is used to 
mean intelligences. In this parable, manas along with its determinative 
aspect is that which guides the senses and also we get several aspects of 
mind being distinguished viz. determining, valuing, attending, doubting 
etc. In the Katha. Ill 3.10, we are given the order cf progression from the 
senses and derived from subtle elements, which are higher than the senses. 
The mind with original non - perceptual qualities such as will and desire 
to more subtle, hence more valuable.

In the Chan-VI.8.2, Uddalaka' teaching Svetaketu tells him that the mind 
is like a bird that is tied up to the soul, it wonders about here and there, 
not finding any rest in its flight, comes back and settles down on its 
resting place.

Mind is classified into two types by the Maitri (ni.3, 4, 6) and PancadaSl 
(11.112). The verse in verbatim is borrowed by Amrtbindu Upa.

w w ISRfsr TO xii^qoi xj i • 

snpi wRifH ^5 n n

The mind is chiefly spoken as of two kinds - pure and impure. The impure 
mind is that possessed of desire i.e. attachment to sense - objects and the 
pure is that which is devoid of desire. It leads towards final Beatitude 
(Moksa). Pure mind can be further elaborated as mind purified by
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countless good deeds in past incarnations as well as by prac tees of self 
control.

Sandilya Upa. states that internal purity or cleanliness is only possible 
with the purity of mind which can be obtained through the study of 
wisdom performing to the Atman : IRA ii

Annapumopanisad also shows another category of mind viz. without 
desires or options.

t WSTTSf fmfcFFFTT W* |

Mind is considered to be the root cause of bondage and freedom in this 
world, as stated in no of texts viz. Maitri Upa. (VI - 34.11) and Visnu 
Purana (VI - 7), PancadasI (XI - 17) and borrowed by Amrtabindu Upa.

Wi ^ I

It means, mind that is attached to sense objects leads to bondage while 
dissociated from sense - objects, leads to final - beatitude.

s

Annapumopanisad observes that the mind when raised to a higher level of 
purity brings Moksa and the person freed from empirical bondage.

rppftc# rpPRh IIR .T* II

The Katha Upa. States that liberation can be obtained by mind :
*FriH^nn5«i % ^=11^ r.^.uh

Following the earlier texts, Amrtabindupanisad advices the Mumuksu to 
keep the mind free of desires which would lead them to that transcendent 
state.

■q# Wit I
mi ■SBPf II

^i55wnr*Ht cf^r wcwf n* 11

Mind plays and important role in obtaining Final Beatitude as the 
dissolution of the mind on the eradication of all desires is shown as 
known as liberation.
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T TOT: ^ 'H I -

TOfolT.tfqtf 3cf: $Rt ^ '<cflu|<t R.33 II

W^‘ c£ WRT Wlfiw^ I 
T^iTSjf^Wf -qftSR: UVkt II

The mind of a Jlvanmukta is said to be undisturbed or unperturbed i.e. 
destroyed, whom neither adversity nor niggardliness, nor zeal nor 
infatuation, nor dull - wittedness nor the height of prosperity would drive 
out of temper:

irfftERT: I
7T Tf -t^czf cTR T2 ITT! Ihf .U II

The dissolution of the mind is said to be of two kinds in Annapurna Upa. 
(IV. 14-18) one with form (seed) and another without form (seedless) :

ftfasrf*TrFTT#5f*<r TR ^ I

TO:

Wmf TJScif f%f^ '2RT WPT l
f^TcFrmf^mH ft ■*.««

The first form occurs in JTvanmukti and the other in Videhamukti. It is 
discussed further that the existence of mind leads to misery, while the 
destruction of the mind contributes to happiness. Hence one should try to 
wane the existence of mind to reach the vanishing point and bring it to the 
point of obliteration. This is known as the dissolution of mind with form. 
The dissolution of mind without form can be obtained by those who have 
reached the vanishing point of the mind as well as of the vanity of worldly 
existence.

According to Annapumopanisad, with the giving up of mind, all sense of 
dualism perishes and there remains the exquisite, quiescence, transparent 
and non-ailing entity. A person remains in the state of Atman 
tranquillized devoid of mental functions and mind dissolved. Hence it is 
stated that the existence of mind is the source of great misery and the 
giving up of the mind will result in Highest Bliss:

fsrel ■qrfh i
WT IIH.53 II

Wffa MRRR *RFPT I
*ft«lf8ra: WRPft: m.«*ll
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-^r m.«oi
The Dissolution and the existence is brought about through the closing 
and opening of the eyes of the mind. Therefore one should call his mind to 
be deprived of it power of winking its eyes by preventing Vasanas and the 
Prana :

Moreover that, which, having given up everything within itself, abide in ,a 
cool - heart (in a state of unconcern), that mind even though functioning is 
said to be of a non - existing form.

3WRHccUca?rtf I
SPRTcfT wilWlW ll*.*dll

The dissolution of mind is referred to as best one of fruit when practiced 
for an equal length even a long period along with obliteration of Vasanas 
and acquisition of the knowledge of the Brahman.

Wit I
wiles f^TT^iwr w: r*.43»

According to Annapurnopanisad when the real nature of Atman is 
thoroughly understood, the mind giving up its real from, attains 
quiescence, devoid of its feverish functioning just as a mosquito revelling 
in the stagnant water of the hoofs of a cow gets drowned. (1.41,43). Hence 
it is said that enjoyment etc. do not cleave through anyone’s mind just as 
gentle breeze blowing over a mountain cannot cleave it.

1TOR I
WNfa

c( WRtRtsfq fHTHvjslfd |

f^PfW Wfct W litII

Mind is considered to be the means of obtaining Supreme Reality in the
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major Upanisad like Brhad, Katha etc. Brhad states :
l^.^.?o3tof h Here the mind in the instrument by which the self

may be seen.

Dhammapada (a Pali text), points out the importance of mind in obtaining 
the supreme Reality and further states that neither mother nor father, nor 
Kith and Kin, will do so much as a well-directed mind does to a man:

f%f^j farlftc' I 

-mi WT^T ms R arfMtaRt fMF II^.6 II

T cf W fw ^f%TT 3T^ ^ olld'H I
'H^HIMfuifid f^tT 'd'ORlt cRTt ^ II^.^H

Following the major Upanisads, the minor Upanisads of AV also 
considers mind as a means of obtaining Supreme Reality, e.g. 
Ksurokopanisad (10,11) by resorting to Yoga and with keen Dharana 
(Fixation) of the mind, advises Yogi to cut asunder the knot of ignorance.

cf^T ^TFT II ^ ° II

q%rluf ^Punter i
FSfera II1% II

Similarly Sandilyopanisad also points out to behold the vital air in the 
middle, of the mind which would help in the direct accomplishment of the 
Brahman : .. . ^FhkiRu *n<Ricqi ^ichii I l^.^o B

Annapurnopanisad states that the exquisitely blissful outward 
manifestation of the Parmesvara arises only through the mind by cutting it 
off from its functions.

WRT ^tT crj: MkA«k1 I 
TprcN HH^tcII cl*# ||||

Moreover when there is obliteration of Vasanas, the mind reaches 
Brahman and when mind is given up, all the sense of dualism finishes 
along with it.

dl*HiqMU^HII'=KIH<<J|qfcfdHs I 
<Hc|RPf HH)*1H PHF*H "’FT: II<\-^R II

A person attains the Supreme abode of Visnu who controls his mind states 
Kathopanisad :
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is__________ r ■ ________wTFRIK^fq^ Vf: MPM: 1 
iTtssspr: qwijARr crft^il: wr wi, ik.^.sb

Moreover the same Upanisad emphasizes on the control of mind stating 
that one whose mind in always restraint reaches that goal from which he is 
not bom again.

ftlH WPHSlfd ™>: W ^4: I

it^ (Rwnjftft rr wrt \\\3.cu
Following the earlier view Annapurnopanisad states: the alone is Supreme 
state which devoid of Vasana i.e. mental impressions from which is 
attained the state of actionlessness.

SRTBFT TfSRr YTrf) W«TPT ^ l 
1^4 %*Tcft*TPI WtfiN ^T cTcTTcJT II

wrot rraiprcpppf flcf41fh'Ti*iv i
¥^«T«TTCST^TT ^ ll4.^T.-^.^o U

TOTl 11#.^.-3.W

According to Gaudapada all the Yogins depending upon mind-control 
experience absence of fear, misery and complete awakening and peace 
itself. As the draining out of the by one of water by means of the point of 
Kusa grass would be the control of mind without all out toiling.

BG. (VI. 12, 13, 24, 26) also refers to control of mind while VI. 16 refers 
to the serenity of mind as mental austerity:

wu WF?: irNcar

Amrtabindupanisad (4 and 5) emphasizes on the control of mind in such 
manner which would lead one to the Realization of the Supreme State;

fSftwfawirf ifPres ^ i
^ss*nr*nwft *n®f crt cfiqiF wi h* n

ffierS'cf ^*1% TTcf $PT^ 1
^ «4H ^ 1^cTI: H\II
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It means when the mind with its attachment for sense - objects 
annihilated, is fully controlled within the heart, the seat of pure 
consciousness, then that Supreme State is Realized. Moreover the mind 
should be controlled to that extent in which it gets merged in the Heart i.e. 
Realizes the fact the ‘I am Brahman’. And this is called true knowledge 
and Meditation.

Annapurpopanisad states that it is not possible to conquer the mind 
without recourse to a stratagem by no means despicable. Placing implicit 
reliance on the pure perception of the Atman at first, devoid of passion, it 
should get oneself firmly established therein.

WPl PFTt
^p[f tffoRPl'fftrtf 'cfttRPf: II*.^o It

Gaudapadacarya state:

Amritabindu (20) stats that the divine knowledge lying within is to be 
constantly churned out with the help of mind, just as the ghee is churned 
out of milk.

TO *FRfT

Ksurikopanisad (2) like BG (11.58)1 emphasizes on controlling the mind 
like that of a tortoise: PTt II Similar concept is
found in BG VIII. 12 :

Amritabindu Upa. mentions that mind should be checked only as long as 
at becomes powerless in the heart: "Htf IH3RII

The fruit of his birth is attained by the person who restraints the mind 
even to the slightest extent through investigation into the truth of the 
Atman, states Annapurnopanisad :

TRinfa toRi^r wrt fnr?: i
w*fu ii

iihjtI.-^zii
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Similarly by repeated practice when the mind is at extrei le peace at the 
time of Death, then a person obtains Nirvana states Annapurnopanisad.

''TfSW'3 ¥FTHT SPPTFlt I 

■*Ff: TOTOit IRA^H

Mind is considered to be fickle - natured as pointed out earlier in BG.
If WU I

(MI? ^ il

The third division (vagga or varga) of Dhammapada (3rd Cen, BC-Pali 
version) deal with the mind which is known as Citta-vagga. It points out 
the fickle nature of mind describing it to be unsteady and difficult to 
guard:

xpfpf fETcf ^FST I

^ tNft iraH
^cTOTTfwfM I

Rid HI wit 1%tf IJT3F1W IRA II

Following BG, Annapurnopanisad also establishes mind as having fickle 
nature, which is manifested:

cRT: FP1TO: Wm fWRttTKT I
si# ^ g rqin uft ir.h ii

q<ufy$;qrmfd i
•qic^ffeRwfe ir.^h

Mind is addressed as the demon when strikes terror into our hearts and 
which is inauspicious and robs as entirely of the treasure of our courage, 
in the Annapurnopanisad which advises is to exercise the mind - demon :

^ „.£S&« <"*'>»- . N.

wSTtf TWO

Mind is identified with the Supreme Reality in several texts. For eg. Chan. 
Upa III 18.1 and VII 3.1 identify mind with Brahma : *Fit ¥$remold ... I

Other such references where mind is identified with Brahma are Brhad 
IV. 1.6, Taitt. (III.4). The Taitt. Ill - 4 glorify mind as the creator, 
sustainer and destroyer of the universe : 'RRf czpfFn^ I •m-til #0
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I *FRTT Wdliw I ^FT: yjqR^RjJdfJH'tftftj II;

Following Taitt Upa., the Sandilya Upa. states that everything is merged 
in the mind at the time of dissolution:

tWT ^ eVl'MHFl'' IU.34II

and Sitopanisad mentions Goddess Slta to be of the form of mind: HT 
.............. 3Tw^fi ^ f^rrq^ h^r it

Suryopanisad identifies Aditya with the mind: 3u(V4ls^l: 
fsiWfRT: I

The aim of these several characteristics of mind given in the Upanisads is 
only to maintain that even though the mind is instrumental in the 
acquiring of knowledge, it is only for the sake of the self that mind acts. “ 
From the epistemological point of view it is interesting to note that mind 
is not only conceived of as an indriya but also as that which determines 
the nature of the knowledge so received,” states Sarasvati Chennakesavan1

PSYCHOTHERAPY

Psychotherapy is the psychological therapy of functional psychic 
disorders based on the psychogenic theory of disorders.

Indian psychotherapeutic practices exist simultaneously from the times of 
the Vedas as the AV (XI f 4.16) clearly describes the four kind of 
therapies such as psychotherapy, organotherapy, naturotherapy and 
drugtherapy. Out of these four, only one i.e. Drug therapy has come the 
light.

Indian psychotherapy started along with the other three approaches from 
the times of the AV. For every physical or psychic cure and even worldly 
attainments the AV has made psychogenic approach.

The AV aims at the welfare of humanity. It tries to help man to live the 
full life of hundred years, and attain Brahma.

According to N. J. Shende2 “The attitude of the Atharvaveda is purely 
defensive, obliging and working for the benefit, happiness and long of the 
people who follow its.” Hence is the purpose of therapeutics, which is one 
of the many subjects dealt in the AV.

1 Chennakesavan Sarasvati — The concept of mind in Indian Philosophy, Pages 49-50.
2 Shende N. J. — The Religion and Philosophy of Atharvaveda, page 164.
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As als > explained by Karambelkar1, the AV has made two kinds of 
therapeutic approaches = Atharvavic (Psychological) system and Kausik 
(Physical) system. It is noteworthy that psychological and Manas 
approach for every problem of humanity is the speciality of the 
Atharvans. They claim to control not only psychic but Physical world too 
by means of psyche or Manas.

The AV is also called Atma - Veda or Brahma - Veda, so on the 
therapeutic side it has applied Manas Cikitsa to cure of physical diseases 
too.

AV. XIX - 67 apply to psychological methods to avert mental disorders, 
danger and calamities and to gain health, security, social integration and 
happiness. Shende2 rightly explains the object of AV, “The Atharvanic 
ideology aims at securing full enjoyment of life for a persons of hundred 
years and becoming free from all diseases, distress, sin and hostile 
witchcraft, which shorten the life of a person.”

In AV XI 4.16, we find broad classification of therapies such as (a) 
Atharvani (psychotherapy); (b) Anglrasi (endocrine therapy); (c) Daivlya 
(divine, nature therapy) and (d) Manushyaja (medicines prepared by 
human beings). All the four types of therapies have been used for all 
kinds of psychic and somatic diseases.

Satavalekar3 says that all the activities and deeds of the AV are done 
through the capacity and concentration of Manas because the AV is 
related to Atma, Manas, Buddhi and Citta. He quotes Gopatha Br. Ill . 2 
and Ait Br. V - 33; which say that VanI and Manas are the two sides of 
man and the knowledge of the Rg. Yajur and Samavedas energies and 
purify VanI while the AV energizes and purifies the Manas.

Karmabelkar4 states : “The Atharvaveda is a record of psychomatic 
technique of healing by a combined procedure of charms, prayers, 
incantation, amulets and drugs.”

Shende5 opines “ There even in his scientific treatment of the diseases he 
administers has medicine to the patient only in association with his 
spells.”

1 Karambelkar V. W. - The Atharvaveda and the Ayurveda (Usha Karambelkar, 1961) Page 51
2 Shende N. J. — Religion and Philosophy of AV., Page - 12
3 Satavalekar S. D. - Atharvaveda ka Subodh Bhasya I Part I, Page-4.
4 Karmabelkar V. W. — The Atharvaveda and the Ayurveda Op.cit. Page 119
5 op. cit.
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So lie AV claims that Atma or Psychic as Superior to matter and matter 
can be controlled by psyche.

AV contains philosophical speculation fraught with a psychological 
treatment of human nature. We find in AV inherent psychological and 
internal powers - Manas, Cetas, Dhl, Akuti, Citti (Smrti), Mali, Sruta, 
Caksu etc.

wr§ fm sirfcFT w 1%xr^ i 
^ loT^T ifw 11^.^ A II

SPIFfPI I
fflraT II II

Both these mantras pray for growth and achievement of these powers. The 
first mantra deals with the powers of internal organs in Antah - Karana 
and sense - organs; while the second mantra pertains to Prana and its 
Vidya. Moreover AV. V 9- 8; 10, 8 also aim at prayer to the duty for 
better organs.

We also find such therapeutic methods in the minor Upanisads of AV. eg. 
Sandilya Upa. Advises the Yogi to control breath with the help of mind:

inureri i
1 ^fo^T H^frUMRuil U.V*»

Further the Upanisad describing the posture for a Yogi discusses that by 
holding the vital air as far as possible in the middle of the mind, he should 
assume the attitude “ I am the Brahma”, which will lead to the direct 
accomplishment of Brahman : . . . Wc*fFT I

Moreover the therapeutic aspect of mind is put forth by the upanisad 
stating that by drawing in the Prana from outside, in-filling it in the belly 
and holding it by the mind in the middle of the navel in tip of the nose and 
the big toes of the feet, either in the twilight or always makes the Yogi 
free form disease and fatigue. Highlighting the importance of Mind along 
with Pranayama, it is stated that one who sees what is ought to be seen at 
the tip of the nose, along with the mind, for atleast one Muhurta, gets rid 
of all kinds of fevers and all poisons prove ineffective in his case.

.  - - . ......» . „--V„ „ ............. „
STKZRFRfT UFT I

11*.^ II
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^ru: ^fsf% fowl* M§r*rrPir ^ i
^ 1^f '=TRn^ *R¥T w iu.3£ ii

This my be categorised under the category of Yoga-psychotherapy. 
According to H. G. Singh,1 “Yogic approach is always Psychic therefore 
through Psychotherapeutic methods it treats diseases. We can define, ‘All 
Yoga therapy is Psychotherapy as its aim is Cittavrttinirodhah’.” It means 
that when the methods of Yoga are applied to cure mental disorders, it is 
called ‘Yoga-Psychotherapy’. In the above verse, the mind with the help 
of Pranayama is able to get rid of all fevers, poisons, etc.

Further Annapurnopanisad mentions that as the mind with its fickleness 
abated and grief got rid of, and deserves extinguished is thoroughly 
tranquillized, the person remains immune from disease.

TFTl Wf ^ ifa ^ITWHFFl: II

Conclusion

Thus it is observed that the earlier texts like the Saihhitas, Brahmanas, 
Aranyakas and Upanisads have dealt with all the aspect of mind in details. 
Similarly the minor Upanisads of AV also point out the category, Nature 
and functions of mind in detail. Apart from the above topics, these minor 
Upanisads of AV also portray the inherent character of AV lying in them 
by also pointing out at the therapeutic aspect of curing ailments with the 
help of mind.

MORAL AND ETHICAL VALUES

The word 'moral' is derived form the Latin substantive 'mores', which also 
means customs or habits. Ethics is the science of morality, which is 
connected with religion. Ethics deal with moral ideal, which inspires and 
elevates us only because it is the expression of the Supreme Reality. 
Religion is the ideal ground of morality and morality is the outward 
manifestation of religion into the society. The object of morality is to 
bring about happiness by establishing harmonious relations between all 
the Jlvatmas (individual souls) that belong to any special area i.e. between 
the member of family, community etc. Thus we have family morality, 
social morality, national morality, international morality, human morality, 
inter-world morality, and all these concern us.

1 Singh H. G. — Psychotherapy in India (from Vedic to Modern times), pages 159-164.
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According to Jadunath Sinha1, “The moral faculty is the capacity of the 
self by which it apprehends the rightness or wrongness of an action. It is 
often called Conscience. There is no distinction between conscience and 
moral faculty.”

Supermoralism is the state of being beyond good and bad, the ethical 
counterpart of the metaphysical theory of absolutism. The Upanisadic 
Supermoralism affects the individual as well as the absolute, and the 
individual only so far as he may be regarded as having realized the 
absolute in himself. The passage from the Kathopanisad,2 which tells us, 
“The Absolute is beyond duty and beyond non-duty, beyond action and 
beyond non-action, beyond the past and beyond the, future.” supported 
likewise by the passage from the Chandogya Upanisad3.

The word ‘Ethics’ is derived from the Greek adjective ‘Ethica’, which 
comes from the substantive ‘Ethos’ which means customs, usages or 
habits. Ethics is also called ‘Moral Philosophy’. Ethics is the “Principles 
of Harmonious Relations”. “Ethics include the fundamental issues of 
practical decision making, and its major concerns include the nature of 
ultimate value and the standards by which human actions can be judged 
right or wrong.”4 Ethics is the science of rightness and wrongness of 
conduct. Conduct is purposive action, which involves choice and will. The 
will is the self in action. Thus, Ethics is the science of human character as 
expressed in right or wrong conduct. But rightness and wrongness refer to 
the good, which is the ideal of human life. Thus, Ethics is the science of 
the Highest Good. It is the science of Morality.

In the Rgveda (VII-86), Varuna is mainly lauded as upholder of physical 
and moral order. He is a great lord of the laws of nature. He is pre­
eminently called dhrtavrata -'whose laws are established'. The gods 
themselves follow his ordinances. As a moral governor, Varuna stands far 
above any other deity. There is no hymn to Varuna in which the prayer for 
forgiveness of guilt does not occur.

The ISopanisad enjoins upon as the duty of performing our own assigned 
part in life, together with the social and religious duties attendant upon 
the same, not with an eye to any ulterior benefit (Which may not ensue) 
but in faith, with the assured belief that there is a lord to rule over the

1 Sinha Jadunath — A Manual of Ethics, Pub.-Sinha Publishing House Pvt. Ltd. 39, S. R. Das 
Road, Calcutta-26, page 2, Third Edition, 1962.

2 3Rt5T i »Fa?r=r to#

3smftf rer.-z.^.tn
4 Encyclopaedia Britannica, vol. 18, page 492, Founded 1768, 15111 edition.
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destinies of the world.
$ effete ^nrffof ^PTT: 1

ttcj ceff^ ^TRi^frsf^r ^ ^ nfsr-3 11

f^FR? ^ ^jrf Tft ^TFft wfar: 1

qftwrerft ^ t *r gRre3wfqt. E^Jft -3.4 h

The insistence on the true knowledge of the Atman who is and ought to be 
dearer than everything else in the world Br. 1.4.8,15 and beyond all fear 
and all accidents of death and decay gives is the real starting point for the 
ethical speculation in the Upanisads.

<f$cR*fa: ^Tr^tl f^TcHc^S I «j'cf WWW I
3Hc*iR#3 fyqjjqR^ 1 fTFl fN TRTnp> ll^fl^-%X.C II

It is interesting to come across the view that, the seekers of the Atman 
may have to urge to the contrary, it is the believing and self-less 
performance of one's own duties in life, such as the Sastras declare them 
to be, which is the safest and truest way to reach the summum bonum, this 
is the view advocated by Brhad (1.4) with its insistence upon Dharma, and 
also by Chandogya (III-17) : m IT II % II

r n.... i

The habitual performance of duties leads, to a virtuous disposition. Duties 
are turned into virtues by habit. Virtue denotes a good character - Duty 
denotes a particular action that we ought to perform. Virtue is the 
excellence of character which is the result of the habitual performance of 
duties. Duties are overt acts in conformity with the moral law or moral 
ideal. Character is the inner counterpart of conduct, which is its 
expression. So virtue is expressed in duty. Duties habitually performed 
lead to the formation of a virtue. Virtue is an acquired disposition due to 
the habit of controlling and impulses and instants by reason. Duty leads to 
virtue through habit. Thus virtue and duty are two aspects of the same 
thing. Virtue is the excellence of the inner character. Duty is the external 
expression of a good character.

The moral tendencies of man are classified by Lord Sri Krsna under two 
broad divisions - Divine qualities (Daivi Sampat) and Demoniac traits 
(Asuri Sampat). Under DaivT Sampat, Sri Krsna placed the virtues that go 
towards bringing about harmonious feelings amongst all beings :
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3Tf^TT •« consul 
^T ^sefc^WcfEI *ncN II* II

?N: mi *jfcf: #EFT5tlt ^ifcWlpTcII I 
HWfnr Tm4 ^cftt|f9T5HcTCT *»TRcT II II

Under Asurl Sampat (Demoniac traits), he has placed all the opposite 
vices-all that tends to divide the Jlvatmas, and to accentuate the feeling of 
Egotism of the separated self. He has described as demoniac those 
qualities which have their root in and grow out of the delusion of 
separateness.

<prfsfww qrwici ^ i

TcpaiT spTOFTWf^raT: I

w# '!pt n ^ .^vs ii

Duties are the debts a man owes to his fellows, paid to discharge the 
obligations under which he lies for benefits received. While five duties 
are mentioned in Manusmrti for the purposes of the five Daily sacrifices, 
three of these are called the debts in a special and larger sense, as 
permeating the man's whole life viz Rsi-Rnam - the debt to the Rsis; the 
Pitr-Rnam - the debt to the Ancestors; the Deva-Rnam, the debt to the 
Devas.

The practical side of Ethics, i.e. the enumeration and inculcation of 
certain virtues in the various Upanisads are discussed. The ten injunctions 
of Prajapati, the Lord of creation, in the case of a Paramahamsa - 
Parivrajaka according to the Aruneyl upa. (4) are : to renounce first of all 
(love) passion, wrath, greed, confusion, deceit, pride, envy, selfishness, 
egotism and untruthfulness. His four cardinal rules are to practice 
chastity, non-injury, truthfulness, and to be without worldly possessions 
(Aruneyl Upanisad 3). Other vices mentioned are : desires, anger, hatred 
etc.: 3T*mr: ,4hK**l«rifq?ll WffRTfcfl<0HPi
cq^i ’oraftire ^ ^ t wat t t jm
iisfr^ulqM ii

This minor Upa. follow the earlier texts in the depiction of these virtues 
and vices. The earlier of the Upanisadie texts like Chandogya, Brhad., 
Taitt. Upanisads etc. insist upon the importance of virtues like charity,



328

conformity, Vedic study, celibacy, self control, asceticism, truthfulness, 
faith and the like. Illustrations of these virtues are scattered in the various 
Upanisads. Truth is inculcated as the supreme virtue. In the famous 
passage of the Chandogya Upanisad we are told how Satyakama, the son 
of Jabala, who had led a wanton life in her youth goes to the spiritual 
teacher to get himself initiated and tells the tiuth about his not knowing of 
which family he belong to. The spiritual teacher exclaimed.
^MIrtl ^Tc^f ...........................^ IW.-'tfII

Then again, in the same Upanisad, we are told how truth has the power of 
saving a man even from death, for truth is merely the counterpart of 
reality. When a man who has committed theft is brought hand cuffed to 
the place of trial, they heat an axe for him, and if he has really committed 
the theft, then he covers himself with untruth, catches hold of the axe and 
is burnt to death. On the other hand, if he has not committed the theft, he 
covers himself with truth, catches hold of the axe, and is not burnt at all, 
but acquitted. : .....^ 1 II

This is how they used to distinguish the culprit from the innocent man in 
ancient times. Similarly in the PraSnopanisad Bharadvaja tells that if a 
man speaks lie he shall be dried up from the very roots, hence it is he 
says, he dare not tell the untruth. : I

3TFT 11

On the other hand, the Mundakopanisad tells us, that truth alone becomes 
victorious in the world and not a lie, by truth is paved the path of the 
gods, by which travel the sages, who have all their desires fulfilled to 
where lies the highest repository of truth.

^TFI<T ^RTT ^PTFT: I

Thus the practice of speaking truth as a moral virtue enables one to reach 
the Absolute. In the Chandogya Upanisad, when Narada asks his teacher 
Sanatkumara regarding the nature of truth, the teacher answered it was 
only when a man had realized the ultimate that he might be said to tell the 
truth : WT ’Prat fafadW I.......... I
"Pra dqfd :?rra ddRl r^T.'s.^.^vsli Thus, truth is regarded by the
Chandogya Upanisad as the ultimate moral correlate of the realization of 
the absolute. The ultimate Truth is to be found only in the attainment of 
the Supreme Reality.
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Speaking of Virtues and vices, of right and wrong, of good conduct and 
bad conduct, we must not forget that in whatever way they may find 
expressions in human conduct, they are all based on Truth, which 
embodies the Law itself. Sacrifice and duty follow the law; the law itself 
is an expression of Truth as stated in MBh :

TT?4 ^ TTPcTT P I

3TRTcP"4 $1f&lfdSn5H^dl IIP.PT.-'STTf^ II

cPFTt RTPHTspstfcP TRET ^TT I
^ IR.'HT.-'STTfnTA II

Truth is that which is the Eternal Brahman : TT?P *nid-iH, I “Truth is 
the Eternal Brahman. TE3 '5fldf8d\ I ^.’IT.-ViiP^ A II Everything

rests on Truth.”

Roger Scruton1 opines “Spinoza is right to believe that truth is our only 
standard; and that to live by any other is to surrender to circumstance. 
There is implanted in every rational being the capacity the distinguish the 
true from the false, to weigh evidence, and to confront our world without 
illusions. In this capacity our dignity resides, and in committing ourselves 
to truth we stand back from our immediate concerns and see the world as 
it should be seen, under the aspect of eternity. By following truth as our 
standard, we chase from their ancient abodes the miraculous, the sacred 
and the saintly.

Self Restraint is equally recommended for a person treading the path of 
spiritual progress by the philosophical texts like Upanisads, BG as well as 
some Smrti texts and Puranas. In the Chandogya Upanisad we get a list of 
virtues in the conversation between Ghora Angirasa and Krsna. viz. : 
Austerity, charity, straight-forwardness, harmlessness and truthfulness. 
These according to Ghora Angirasa constitute the chief virtues of man - 
3T«T PrRt PT 3TBT ^f$n»TT The
Brahmanas desire to know that self by the study of the Vedas, by 
sacrifice, gifts and by austerity, only brings out the fact that the 
generation of a desire to know the self and thus a preparation for that 
knowledge is the utility of rites etc. when it is further said that what is 
called austerity is only celibacy (Brahmacarya) :

1 Scruton Roger — The Great Philosophers, SPINOZA, page 53, Pub.-Phoenix, Great Britain, 
London, 1998.
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Celibacy is exalted and praised as a sacrificial rite and thus it is clear that 
sacrifices like celibacy, are instrumental to the purification of the mind. 
They have no place or competency in the matter of final release which is 
the fruit of knowledge; like the horse which is competent only to draw the 
chariot, but not to plough, even so the sacrifices and other duties 
performed are useful in generating the desire to know and not in the final 
result of self realization : fci^l I

II In Chandogya Upanisad1 the author mentions Moral 

law of three kinds viz. sacrifice, study and charity; austerity or penance 
and Intellectual tutelage and life in a preceptor's house in which the last 
part is life in Brahman.

The inculcations of moral virtues like truthfulness and duty, the study and 
instruction of the Vedas, sacrifice and procreation are preached in Taitt. 
Upanisad (1.11) : [4ft WT ^ I «pf m I TOlcqrapn

I................... ! The Taittinya Upanisad adopts a
deliberately didactic tone, and impresses a number of virtues to be 
observed and the study and teaching of the sacred scriptures form the 
main part of the discourse. We are asked to respect the law, to tell the 
truth, to practise penance, self - control and tranquility to offer ceremonial 
as well as daily oblations to the fire, to receive guests with Hospitality, to 
practise Humanity and to increase and multiply. We are also told in the 
same Upanisad, the opinions of the three different moralists each of whom 
insisted upon a special virtue. The sage Satyavacas Rathltara taught the 
virtue of Truth. The sage Taponitya Paurulisti insisted upon the virtue of 
penance. Finally the sage Naka Maudgalya said that here was no virtue 
higher than the study and teaching of the escarped booker, for that he said 
one should perform penance, ^ ^ I wf ^ I WT I I

I mm I snfinN ^ i arfN*«r m i Trarfiw i
wrfifft mvwzn Trahrc: i cpt wmIRoM: i

Merit implies the moral elevation of character, while Demerit vice versa. 
An action is right, if it is in harmony with the moral standard. It is wrong, 
if it violates the moral standard. Plato recognizes four cardinal virtues - 
Wisdom, Courage, Temperance, and Justice.

)•

\
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In the Brhad. Upanisad, the three cardinal virtues are enumerated : Once 
upon a time the gods, men and demons all went to their common father 
Prajapati, and asked him to communicate to them the knowledge which he 
possessed. To the Gods, Prajapati communicated the syllable ’Da’, which 
means to practice self control (Damyata). To the men he also 
communicated the syllable Da, i.e. they should practise charity (datta). To 
the demons likewise, Prajapati communicated the syllable Da, which 
means they should practice compassion (Dayadhvam) :
froft w^° twr ^

ifw............WFprsfiif ^
<*4lfqfd PfJ3q.-H.7.S-3 II Even though

Prajapati gave the same instruction to the different inquiries, they 
understood the import of instruction according to their different capacities 
and learnt what was for them the right thing to do. When the celestial 
voice, the Thunderbolt, repeats Da, Da, Da it intends to communicate the 
three different sets of virtues namely, self-conceits charity and 
compassion.

The Brhad. Upanisad tells us that man is merely a conglomeration of 
desire, will and action as his desire is, so is his will as is his will, so is the 
action that he performs, as his action is, so is the fruit that he procures for 
himself — WTR4 W? ^fcf i ^

cfc3»*f «JT5# '3cEFf II

It is generally implied that man as a creature of free will (Br. Up 4.4.5) 
determines his own moral state and the aspects or qualities inherent in the 
various predispositions are analyzed as follows: "Man is transformed 
(from what should be his perfect divine state) by qualities of darkness and 
of passion characteristic of the dark quality are: delusion, fear, 
despondency, sleepiness, slothfulness, heedlessness, decay, sorrow, 
hunger etc. Perhaps the most definite and positive utterance in the 
Upanisads as to ethical behaviour in its relation to religion is “He who has 
not ceased from immoral conduct (dus-carita), cannot obtain God through 
the intelligence.” Nor, it is added, can one get to God if one is not “Self 
restrained” an expression of wide ethical import. A verse following the 
former description declares that he who is always impure is born again 
and again, that is, he fails to reach the highest goal. (Katha up. 1.2.24 and 
1.3.7).

wrfb
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Thus, it is observed that the virtues and vices mentioned by the Aruneyl 
Upanisad (3 & 4) are laid down by the major Upanisads for a layman 
desirous of salvation (Moksa).

Like the major Upanisads, there are different ways suggested by the minor 
Upanisads for controlling sense organs or mind.

Ksurikopanisad, a minor Upanisad of AV, emphasises to control the gates 
i.e. sense organs (Karmendriyas, Jnanendriyas and mind) by the twelve 
Matras and Pranava.

ichh ttqsKnsf^^ 113 II

Kaivalyopanisad stresses on other attributes along with controlling sense 
organs for attaining immortality.

3R*iwrcsr: ^r^f^nfsr frwr wit »s ii

It is stated is Sandilyopanisad that one who controls or beholds prana by 
mind in the evening he becomes a Yogi free from Klam (weariness) and 
free from all diseases.

n *\ ......... „......., ,♦ ... v . . K
qnr w I

m&m: m.^ii
Annapurnopanisad shows the way to control the mind :

■**<» I,

Wlft ^cTS: I

^Fcft itanf wm: Him »

The sixth chapter of the MaitrayanT Upanisad mentions that mind is the 
cause of bondage and that a man becomes bound when his mind is full of 
desires and is subject to volition and conception and self-conceit; and that 
his freedom lies in freeing his mind from all these. Purification of mind is
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therefore essential to real freedom (Final Beatitude), which may be 
attained by fixing one’s mind on Brahman instead of objects of sense :

*R hcf H^|u|i l

Mind, the cause of bondage and freedom, is again declared to be two-fold- 
pure and impure; it is pure when it is free from lust, and impure when it is 
touched by it. One should therefore endeavour to purify his mind, since it 
is the cause of the cycle of births. When a man is thus absorbed in the 
Atman, he becomes indistinguishable like fire in fire, water in water, or 
ether in ether, and attains the final liberation (MaitrayanT-VI.34).

3FTFTnt5ftnifl R I

HciH^fcT *R: ^ II

Control of sense organs is given great importance in BG as the excited 
sense are said to impetuously carry away the mind of even a wise man. So 
one who subjugate his sense is called a yogi.

ddd'l llFi f^PTf^R: I
M# ITFct ^RT’T *R: H ^ .^o ||

dlfd 4Rff^T <HKt1d HcHC I

^ ft ^f^FTTfa <TFT 3RTT IR.^B

ft 'HRT I

tRRT fTft 3RTT II

Each of these, mind, speech, and body must be brought under complete 
control for achieving success.

f^ftcIT ^ ||

^ <R: Rh^Rt B^F^ft-^.U II

The most disturbing part of man’s nature is his desires, which are ever- 
craving and never satisfied. In fact the more they are gratified, the fiercer 
they grow.

^ ^R, ^FR: cfiRHFJTRfifa ^||«|fd |

Manu also lays stress on the danger of allowing even one sense to slip
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away from control, using a very graphic syml ol of slipping leg in water. 
“If one sense of all the senses leaks, then understanding leaks through it, 
like the water.”

srcfa-shit iiTjrirfci-^.w

Lord Sri Krsna states that by practice and non-attachment, mind can be 
controlled :

3tW*f ■^Tc^ I

It is not immpossible but difficult to curb the mind and it can be attained 
only by constant practice and dispassion. Only long-continued effort and 
perseverance can bring under control this restless vigorous mind and yet 
without this control man can never be happy :

ddWdl cRT Il’TJTt.-^.^ II

The mind, then is to be brought under control, and is to be used to control 
the senses. In the Kathcpanisad,1 the mind is therefore compared to the 
reins with which a driver pulls in, guides and controls his horses, the 
horses being compared to the senses, which run away with the body and 
the Jlvatma, who dwells in the body. Manu uses the same imagery. 
Referring to the five organs of sense and the five organs of action Manu 
declares that by controlling the mind the sense organs are automatically 
controlled :

$P£4I«N faxRdl' |
<!JHHlld& foiled dlPddlH, .CC II

One who has restrained the senses by mind, he excels The control over 
sense organs and mind is emphasized by lord Krsna because they are the 
seat of desire (Iccha), which is a constant enemy (foe) of the wise in BG :

^Rcdf^lN tptot f^P=TTrit^3^ I
Il’Tjft.-} .Vs II

1 <nicHi-i Tf§R ?Rk I ^ fR: 331pt3 3 11353 33.-? .? II

i 'ilTbr^i^4'flftul: 11353 33.-?:* II

RW rRT I 53 5TR^: 11353 33.-?AH

3^ (^?ihcii^iRfit^63 wi w 1 dfilRkiif<)i e)^il4 53ii3R33.-?.m 
|2HlH«l<fa4*<l 33: iwt: I 3tstzR: TO# 3T3 333, 11353 33.-?.% II
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3TWf^aH*i^ I 
^RiTic[rq II*Tjft.-^Xo II

Annapurnopanisad (V.37- 40) mentions about controlling the desires
ctF^TSFl <J cj[3#'q qjRur^ I

dfHISI^i 'qftc^R BH.^H

3TRTT ’TRFTT !

<4KMI{fe<)<ltHP&*tf: i
^ ^c^frwfd% IlH.^H

’51«MftI*R: im.^o 8

Desires can be curbed only when the mind is engaged or engrossed to get 
rid of it.

en^re^rqi*! ^ Wf q*tfq qt: I
4Wffe>W 'dMSRMiqPf: B'tf,V94 U

mm I
mm <*RHHf«WMTlve|HW ; ^cT: II

And if the desires are curbed then only the state of Kaivalya (Mok§a or 
liberation) is attained.

TTfturPI 4NMMI' *2? 3tTO: I
^dl'tfmM^Mr4lxir4.cjrM4< f^: llH.tHH

Wf^f WRPTT rfrfT Wct^U ^ %S^ I 

fwfwi ^RRt m cf^f fllfe’ im.^S, II

qw-iRi^i^T ifi^«i&mt^(aqi*iPi i

%f^l«II ^ HH.^II

MfSPTRTfpftW: WRIPTFWraT^ I

II*\.%6 II

Regarding Iccha (desire) the Lord opines in BG that illusion arises from 
desire and aversion.

TO I
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^pfh? ^pf ^rf% rt<ir ius.^ h

So the Yogi works for self-purification, abandoning attachment and 
performing work with the body, mind, intellect and the senses.

It is stated in the Sandilya Upanisad :
«cfira: ^ !

In Krsnopanisad Lobha (Greed) and krodha (Anger) are described as 
demons :

-cfTTOrepr t ^rt: i

H°JI

Similarly It is specified in the Tejabindu Upanisad :
eftR ift* TO* ^ I

R ^ R lltR «

Brahman is not known to those who are possessed of avarice, delusion, 
fear, egotism, lust, anger, and sin, hunger and thirst or mental resolve and 
indecision, or pride of birth in a Brahmana'family.

Lobha (Greed) is said to arise from the Rajoguna in Srimad Bhagavadgita:
t^hT: YlfrRHWT: qrfBHWlW: I

RwfR II H

TOwsrprt wf Turrit ret r i
RWfhlt *PTO: RR#5HTRiN R i|

Lobha (Greed) along with kama (Desire) and krodha (Anger) i.e. desire 
and anger, is said to be the gate of hell by Lord Krsna. So these three 
should be shunned :

m wpipr: i
WR: R>lSRR*IT 1^.3* I

Similarly, Krodha (Anger) is also said to spring from desire, according to 
BhagvadgTta :

SRTRRt |
RRR: ^IRIr^MsfSnsTPRl [R.^RII
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Kama (Desire) and Krodha (Anger) is known as one’s enemy o t this earth 
springing up from the Rajoguna and they are described as one of the 
demoniac traits - Asuri-sampat by Lord Krsna :

-mwft WTFffT II ? ll

*56te: ^ I
3raH '^if^RTd^ TTrsf II.* II

And the person who gets rid of this and other such demoniac traits, he is 
fit for attaining Brahman.

srpPR <pf wf 3^«f -qfi
f^xzi ?nra: ii

In Kaivalyopanisad, it is stated that by Tyaga or sacrifice, one attains 
immortality and not by anything else.

^ wfm *r ¥5rqT ^ ar^cr^Rpr^: i
^ w f%fW■ *j$r*rr i^njT^ <ra<Fit ns.311

AnnapOrnopanisad states that one who sacrifices with cetas or mind all the 
inner feeling or sentiments, attains all pervasiveness of ether (Aka£a) by 
being introvert. :

^TT^RRfT^lw II

The author of Annapurnopanisad points out:

?INt1!c|riHlrtleh: IbWI

TWTW cfRWTT 1 I
#®T n/*m

lc*tlcirt|cbil«r ^ cTFncSpf ^Tftc^r#^ I

wi tRPft m ii

3ERTCR TRt WT fclftri *R: IlH-^R II

While defining Anasakta i.e. unattached person it is stated :
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^PTt -qftrJfFll ^ftswajffcT Pp: IRA II

That is why it is stated in BG that peace immediately follows 
renunciation :

^fr ft wpFr^iraT^ tosh fWfw^rt i
il^.R II

A detailed discussion on Tyaga or renunciation is found in the eighteenth 
chapter of BG which defines Tyaga as the abandonment of the fruits of all 
works :

^TRRFTT WTTfi ^FRITO wfr 1^: I 
yif^HI f^PWTT: IIUR II

Three types of Tyaga are mentioned by Lord Krsna in BG : c^pft ft 
ftf%3T: II U XII The Tamasika, Rajasika and Sattvika

abandonment, are stated as follows :

^ ^rr Ti^Rf c^tft rwrm ii ur h

ftWFT 1 RlTWcf I
tflllxilFM cfFTO: A^Bffcfl: 1*6.vs I

cjipfplcaf cl ^r^cf f^RTcf f^lts*^ I
Iff oMiMI TO ^Nr¥ c*TF?: ^TTflr^ IIUAH

Abandonment of obligatory duty out of ignorance is Tamasika tyaga.

One who renounces all his actions and is ever satisfied and independent is 
not affected by Punya and Papa i.e. merits and sins.

*RNnfqft5*n*ft ftc^lpif fTCT«PI: I
■q T£o^r ^ Tu^r ^ fpv«ia n ar^Tjprf-H ii

Sankalpa or Determination is said to be cause of bondage and free from 
sahkalpatva is Moksa.

ft cT?qft^PT l
iterf ^FEh^f^qrn^Rf fw iis^urf-^.*«,* n

So it is said :
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wM i
MuNifiif’H: ^fNi^ra: WF?Nh USjsPp’rf-H.U'*#

fgfRraT m f^racsm: m i
3T?ftef f^FERt TS WPt^fT^ iism^-k-u^ii

In BG Lord Krsna says that by the abandonment of desires which have 
sprung from determination (Sankalpa) and by curbing all the senses by the 
mind, when the intellect is firm, a person attains quietude, with his mind 
fixed on self.

c rv
I

WRTcT: II II

TR: ^ faf^Kfq II^.WI

So the wavering and unsteady mind should be controlled and subjugated 
solely to the self.

W9t 4 til I
<ra^ra> CRT 11^5, II

CONCEPT OF DHARMA

The word dharma is derived from the root Vdhr (to uphold, to support, to 
nourish). It can be stated - SRtftfir «pf:, W&& 3f^T ^ *pf I or fire#

SRxft vM I or I As according to

MBh :
«jRWR**f 1%«PT: ¥^T: I
*T: TOTOTOIW: ^ *nf ffir fr*RT: ii

Therefore, that which sustains social structure stable and contributes to its 
progress is ‘Dharma’. Dharma rules accordingly as a man over world, 
nature, society and individual existence. Thus it is an integrated scheme 
6f life which seeks prosperity (Abhyudaya) here and highest bliss 
(NiMreyasa) or deliverance (Moksa) hereafter, as stated by the Vaisesika 
Sutra : ftffe: ¥ *Ff: II

Dr. Radhakrishnan1 states : The principles which we observe in our daily 
life and social relations, are constructed by what is called ‘Dharma’. For

1 S. Radhakrishnan — Religion and Society, page 104-110, George Allen and Union Ltd., 
London, Second Edition, 1948
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our purposes, we may define Dharma as the whole duty of man in relation 
to the four-fold purposes of life (viz. Dharma, Artha, Kama and Moksa) 
by members of the four groups (Caturvarna) and the four Airamas 
(Caturasrama).” These three aims culminate in the fourth viz. Moksa.

Thus, Dharma means observance of duty in general whereas Moksa is the 
final stage into which the first three automatically culminate. Artha and 
Kama are to be controlled by means of Dharma which gives equipoise to 
everything : *Pff Wmi IWRFPT H

We find some 4-5 references to the term ‘Dharma’ in the minor Upanisads 
of AV. e.g. In the Atharvasiras Upanisad we find the reference of Dharma 
with Satya: 33?*? spfuf ci^ifn 3F#:T cN'td KII In the Sandilyopanisad

both the terms Dharma as well as Adharma are used :
II While defining Astikya it is stated:

TR Krsnopanisad states Krsna to be an
incarnation of Dharma : ^Rf\WFTF ‘ntHR IH3T4II while
Wtfcr’Rt RoSHB

The word Dharma occurs as an adjective in the hymns of the Rgveda1 or 
as the noun and mostly means ‘upholder or supporter’, as is evident from 
Rgvedic passages2, e.g. In most cases the meaning of Dharma is religious 
ordinances or rites, .as in RV-I.22.18; V.26.6; VIII.43.24; IX.64.1 etc., 
while in RV-IV.53.3; V.63.7; VI.70.1 and VII.89.5, the meaning seems to 
be “fixed principles or rules of conduct”.

In the AV, the word ‘Dharma’ simply means “Merit acquired by the 
performance of religious rites”.

We find references to the term Dharma in several major Upanisads like 
Chandogya (II. 1.4; 11.23.1; VII.7.1; VII.2.1), Brhadaranyaka, Taittirlya, 
Katha, Maitn as well as Kausltaki Upanisads. Even Gaudapadakarika or 
Mandukya Upanisad and BG deal at length with the concept of Dharma.

The Ch. Upa.-II.23.1 OPlt *Pf*3F«rr:) speaks of the three branches of

Dharma viz. Yajna, Dana and Tapas (Sacrifice, Study and Charity) 
relating to the duties of the householder, the hermit and the student as 
stated by P. V. Kane3.

TO ^ ^ K.U.SB The Taittinya Upanisad asks us to practice

1 £V — X.21.3
2 ibid 1.164.43; 1.187.1; X.90.6; X.21.3
3 Kane P. V. — History of Dharmalastra, vol. I, part I, page 3.
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Dharma. It refers to the duties of the stage of life to which we belong. It 
asks as to follow the path of Dharma and not to deviate from it.

In the Sat. Br.-XIV.2.2.26, Satya has been identified with Dharma : 
tpf: t ^ 1 cTPTRf 3ITinf*T wtfw *Pf W <4<dHcl I

In the Br. Upa. also truth has been identified with Dharma : ^ «Ff:
TO* 3 cf^cRFHI: tpf WT* ^PcftftT

*:*.*•# n

The word Dharma in the context of the convocation address found in the 
Taitt. Upanisad (Wl *pf ^ i) has been used in the sense of all social

duties or obligations in order to make the social order progressive.

In this context, Lord Manu has described Dharma as : 

«rk^RfI UcMHsblSft .6R II

Here we find the mention of the duties and moral virtues of a man where 
emphasis is given to self control. Manusmrti giving the characteristics of 
Dharma rightly points out that Dharma, if observed, it protects a man, but 
if violated, it is a death for man :

TFfich W3H: FfFI ^ fSFRIc*FT: I
rvf ♦ .. _ . r . ^ „

STffST M#l' #x|filialpjjjf: I
ip wrriM *pf h

ip itfr if% *ref ifer: i

Mahanarayana Upanisad (a minor Upanisad of AV) while describing the 
terms like Satya, Tapa, Dama, Dana etc. states about Dharma also :

ffii erifa tots#- irk.r ii

*Ptf fWFT "apTO: 9 fiJBl cfl% *4f*fg iWl

Here we find Supreme importance given to the Dharma as everything is 
well established in Dharma.

We find the references to Dharma in BG-I.1,40; 11.7,31,33,40; IV.7,8; 
VII.ll; IX.2,3,31; XIV.27; XVIII.31,32,34,70; XII.20.
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Dr. S. R idhakrishnan while writing about Dharmaksetra of BG-I.l, states 
: “The quality of deciding what is right or Dharma (as also find in 
XVIII.31,32; IV.7; IX.3) is special to man; what distinguishes men from 
animals is the knowledge of right and wrong.1 It is stated in BG-II.40 that 
even a little of righteousness (Dharma) saves from great fear.

Dharma is used in the sense of duty in BG-II.7 and XVIII.34; while BG- 
XVIII.70 uses the term in the sense of ‘sacred dialogue’. In BG-I.40; 
11.33; VII.ll;IX-2; XIV.27; Dharma is used in the sense of ‘law’; while in 
BG-IX.3 and XII.20, the term Dharma is used in the sense of ‘faith’. 
Hence it is stated in BG-IV.8 that for the establishment of righteousness, 
God will take incarnation from age to age. In BG-II.31, Dharma is used 
in the sense of Taw of action’.

In the Yajnavalkya-smrti, it is said that the highest Dharma lies in the 
realisation of the self by means of Yoga : 3F? Wl) *Pf: I

II

Dr. Kane2 points out : “The meaning of Dharma is shifted to Vratas, 
Bhakti, Nama-smarana (remembering the name of God-Visnu or Siva), 
Dana, bathing in sacred place and visiting holy places and thereby 
securing higher results with little efforts.”

arPTR: WTt Wcf ^ ^ l
ftctf ^KIcHcfiPsN: 8

arraKife^rt iwt ^ i
airai^i ^ n

Gaudapada (c. 300-500AD) refers to Dharma several times i.e. 11.25; III. 1; 
IV.l,6,8,10,21,33,41,46,53,54,58,59,81,82,91,92,93,96,98,99. In 11.25, the 
term Dharma is suggestive of ‘Punya’ i.e. merit while in III. 1, the term 
Dharma means ‘Jlvatma’. In IV. 1,6,8,10,14, 81,82,91,92,93 also Dharma 
means ‘Jlvatman’.

In Dhammapada (c. 477 BC) is a text of Pali literature, based on the 
preaching of Gautama Buddha, the word ‘Dhamma’ means good conduct 
(Sadacara) and pada means ‘path’. So the meaning of Dhammapada is ‘the 
path of right or good conduct’. Pada also means ‘speech’. So

^ •yiHMH. tpq. i % ibti srfSrat «rifw ifci: iw n

2 Quoted by S. G. Moghe for Kane P. V. — History of DharmaSastra - in essence — Purana- 
Dharma (Article) P. K. Gode commemoration volume, page 70-82, Poona, 1960.
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r.hammapada also means ‘the preaching of God Buddha related to good 
conduct’. We find the importance / significance of Dharma highlighted in 
this text of Pali literature, when it reiterates : ^ «pf: THTcFT: I O^T sp#

I) II

It further highlights that a person who lives life in accordance to Dharma, 
obtains fame and sleeps peacefully :

^ *i*f«flRHt3TnraFr n 11

w Wl lISFW^.'rfll

dfrijiN y^r^ct spf I
tpfETRt TJ13 ^ II

H. H. Rang Avadhut Maharaj of Nareshwar1 has very aptly and succinctly- 
pointed out some of the features of Dharma. He states : “that which holds 
the society, which obstructs it being divided, protects from downfall and 
leads towards progress is Dharma. It is the eternal lamp leading towards 
light, happiness, peace etc. from darkness, misery, violence respectively.” 
Hence Swami Vivekananda has stated : “Religion is the manifestation of 
Divinity already in man.”

REWARDS OF MERIT (PHALASRUTI) :

We find the importance given to Yajna i.e. sacrifice in the minor 
Upanisads like Surya, AtharvaSikha and Atharvasiras. It is stated in the 
Suryopanisad that one who mutters the mantra (right syllabled) of Surya 
thrice in a day (during twilight), obtains the fruit of having performed 
hundred sacrifices. Similarly it is stated in the Atharvasikhopanisad that a 
person who studies this Upanisad or follows the advice of this Upanisad 
obtains the fruit of having performed hundred sacrifices etc. R<w«Aci«iK'qi 
sbgHdMK’Wcll'flf'i «u|4<bm4«IM WRcJiJllld

iswfftusii n n
One obtains final beatitude i.e. goes beyond / transgresses death as he 
mutters the mantra of Aditya on hand, states Suryopanisad :

TT TTfPJc^ cRffw I Similarly in Atharvasikhopanisad it is stated that one 

who studies Atharvasikha gets liberated from the cycle of birth and death:

1 H. H. Rang Avadhut — Amar Adcsh, page 10,11; Pub. Shri Avadhut Sahitya Prakashan 
Trust, Nareshwar, fifth edition, 1998
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wftpfr . . . fsrsfr TT’f^reT^Ezit I In Mahavakya Upanisad it is

stated that a person who studies Atharvasiras obtains proximity with 
Mahavisnu : ^ I Kaivalya
Upanisad states : # . . . WFn^fspRpcPTff«Rit ’Wfl I Sandilya

Upanisad states :

TJ3 ^♦ ^dd ITdlddH, I

While it is stated in the Annapurnopanisad that one, who with the grace of 
his Guru studies this Upanisad, he having obtained the state of 
Jlvanmukti, becomes Brahman Himself :

^ ^flcj^Tbdi ^rpcq ii

Similarly in Suryopanisad, it is stated, one who mutters / chants / recites 
the eight syllabled mantra of Surya becomes a Brahmana (¥W ^Hlld ffd

W'JT: I) i.e. knower of the Supreme Reality : ^ 3 WWf

Similarly in Dattatreya Upanisad it is stated for the person who mutters 
the mantra of Dattatreya : ^ HcPTSTM . . . ^ WIl *TW I . . . 13

One of the main reasons for performing meritorious deeds is to elevate 
oneself to the level of Supreme Reality. And it is possible only when a 
person gets rid of his sins (Papa / Pataka).

It is stated in Suryopanisad that a person reciting the eight syllabled 
mantra of Surya gets rid of five great sins incurred till then. While a 
person who studies the Atharvasira in the noon also gets rid of these great 
five great sins as stated by Mahavakya Upanisad1. Kaivalya Upanisad 
stresses on purification from various sins : ^ . . .

Kaivalya Upanisad states one who mutters the mantra of Satarudrfya,

■q i • . • TOrqkRl

to i to i mm to: v^ir: TOtsrot i
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leaving aside all sins, he achieves Supreme Reality : 3*|xRi<^ 'WtfmM*
wftim ^ 1§raFf

Dattatreya Upanisad states one who regularly chants the mantras of 
Dattatreya, he is freed from all the sins and also from sins like Brahma- 
hatya (killing of a Brahmin), Gauhatya (killing of a cow) etc. : #
... i t... *rc# i

i

In the passage of Cha. Upa.: 43

xjccjK: IW.-H.^o.^h we are told that there are five
chief different kinds of sin. The thief, the drunkard, the adulterer, the 
Brahmocide, and the man who associated wth them are all regarded as 
worthy of capital punishment : this is very much like the later injunction 
in Manu and Yajnavalkya (III-5-227) where the same crimes are described 
as the greatest of all sins.

Similarly it is stated in Bhagavadgita :

SPIRITI
w -»rrW iftwrowH, n h

It is stated by Lord Krsna in the BG that those men of virtuous deeds 
whose sins have come to an end, and who are free from the pairs of 
opposites, worship with steadfast mind strong form deliverance from 
decay and death, they realize in full, that Brahman, the individual self and 
all karma.

tSRPRT ■qpf ■SFfHT vjti-iicKtfuilH, I 

3 {RCTTgPpftbl: T|f fq&sJdi: »

Wfe} ^crfnT 3 i

A person is said to be sinful if he cooks food only for himself and a 
person who eats the remains of is freed from all sins, states Lord Krsna.

wftl'KlftM: ■*RT: tJWtI : I

f fpt wt: 3 as.^a

By the simile of lotus leaf and water it is told in BG that a person, who
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acts abandoning attachment, dedicating his de ds to Brahman, is untainted 
by sin as a lotus leaf by water.

We find the reward of being purified by a number of deities viz. Agni, 
Vayu, Surya, Soma, Satya, Aditya, Brahma, Vispu, Rudra etc. in the 
Atharvasiras, Dattatreya and Kaivalya Upanisads. It is stated in 
Atharvasirasopanisad that a Brahmana who studies this Atharvasiras has 
the reward to be purified by the deities, while in the Dattatreya Upanisad 
individual purification takes place after chanting the various mantras of 
Dattatreya, while in the Kaivalya Upanisad importance is given the 
chanting Satarudriya. Further the person is said to be purified from all his 
actions to purify his seven predecessors as well as ancentors by studying 
the Atharvasiras. Dattatreya Upanisad mentions hundred generations 
before and after |). it is stated in the Suryopanisad that
a person who mutter the Surya-astaksari mantra facing the Sun, is freed 
from the fear of great diseases. In his case AlaksmI is destroyed i.e. he 
becomes wealthy. The chanting of Dattatreya mantra becomes well versed 
in Mantra-yoga1.

We find the person to purify the Pankti in the Atharvasiras as well as 
Dattatreya Upanisads. He obtains the fruit of bathing in all the tlrthas 
(holy places). Moreover, by giving alms (Dana) of Tula-Purusa etc. he is 
purified.2

Gayatri is expected to be chanted 1,00,000 times or 60,000 times while 
Pranava is to be muttered Autya times as stated in Dattatreya and 
Atharvasiras Upanisads. Maharudra is asked to be chanted for 1,00,000 
times. The muttering of Atharvasiras instantly bring purify, forth second 
times brings leadership and for the third times. Kaivalya Upanisad states a 
person who has transgressed all the Asramas should always do the Japa.3 
As the reward of worshipping different deities like Satarudriya, Surya, 
and by the study of Atharvasira and Atharvasikha, a person is said to have 
obtained immense knowledge of Vedas and Omkara in totality. He

1 affinja, wryja, dbPia, nra>ja, a#jji - aracfftmj a#<ja - traswii arraift#mftra-
srsftBjsf: ■'jjfr ’raft rr ’praafr# »raft i am *piRfnft iara*ff?mi rjaffSpyi w*rar

i Rgjfi ’wf-t k-a 1-^4 n

2 an wfs: vfg ^prft !a?*pf$Rii w ’raft rarntwn »raft rarntwii
WfFR: TJ# ’raft

3 TOra^crafftwat v^ift rawitwii wwfi m ’raft larajffern nrarar wwi wa Wt rafntnii
nrarar wwt whir ’rafra larawremi wgrrs ’rata lawrawii arawrerc: rraira^raw wra:
feflw w*rar wwiftnpnraritft i faH w*<twtaRvft?rft i3i*pf!trcii arrarspft rriai mas? wta itrarani

? at wr 3r?ar ’raatft itraawii
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obtained cattle and is a lucky perse 1. He is freed from the mortal ocean of 
sorrow.1

CONCLUSION :

Thus, it is observed that these minor Upanisads also discuss various 
aspects of Ethics and Morality following the path of the major Upanisads 
and BG where the inculcation of moral virtues is emphasized. We also 
find the concept of Dharma dealt in these Upanisads.

The phala&niti or reward of worshipping the deity mostly came in vogue. 
Since the Dharmasastra and stotra literature. Several minor Upa. 
undertaken for study mention different types of fruit for different actions, 
the purpose of phalasruti seems to popularizethese later texts and perhaps 
to rise them up to the standard of Upanisads. As they enjoin certain fruit 
to it it serves as an incentive to the people for daily study. So it seems to 
me that the phalasruti must be used to highlight and increase fhe 
importance of those later Vedantic texts known as minor Upanisads.

^ %I* *2TFTHT t$R?T ^

*rcrft> wnrritfct uhur°fcRi?pr‘t i
^ i vri wtft: tjht: -qaftT i rq4n


