CHAPTER — VII
REFERENCES TO OTHER SCIE

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 Bharati Krsna Tirthaji Maharaja of Govardhana Matha,
Puri (1884-1960 AD). These sixteen Stutras form a part of a Paridista of.
the AV.

" The Vedas are four and each contain a Upaveda i.e. Ayurveda,
Dhanurveda, Gandharvaveda and Sthipatyaveda are respectively the
Upavedas of Rgveda, Yajurveda, Samaveda and Atharvaveda. According
to V.’S. Agrawal’ : “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 Fogmulae from the Vedas

Sixteen Sitras and their Corollaries

Siitras Sub-siitras or Corollaries
1 UHHHT gEw (By one more than 1 AFIEAT

previous one)
(Also a Corollary) ’ :
2 fifee Jaaud gwa: (All from 9 and 2 forsad dwws:

the last from 10)-
3 Swfd™an (General formula 3 STEMREMANRAA

applicable to all cases of

multiplication)

4 gl ASAq (Transpose and apply) 4 He} : W MALICE

! Agrawal V. S. — General Editor, Vedic Mathematics by Bharan Krsna 'I"rthajx Maharija,
Govardhan Math, Puri.
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YA YrIEY=A (When the Samuccaya 5  9¥TH

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

(SFER) 94, (If one is in ratio, 6 AEGA AT

the other one is zero) -

YHFHTHTHEATAT 7 wEgd dEgAed w1 |

‘LTUTT‘[{VIIW‘{ (By the completion or § SRS R CRE N

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

. sreTeTE (Differential Calculus) 9 e

W"L (For squaring, cubing) . 10 E‘l‘ﬁq’gﬁm:
wfga: , 11 @ T (By

alternate elimination and
retention)

ﬂmgwm | 12 e

AT, | 13 TR SR

wﬁ LGkl
faE=:
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(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 Stutras are as follows :

1. The Siitras (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.

. The Sittras are easy to understand, easy to apply and easy to

remember; and the whole work can be truthfully summarised in one
word “Mental”.

; 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 modern (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 wcrking
(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 aprlied 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.

Y ICAL

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 bodiiy 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’.”’ It concerns with
the parts of the body. The anatomy is classified under the two main
groups, viz. human anatomy and animal anatomy.

Atmopanisad tefers to human anatomy only. We find the names of the
different parts of body mentioned in the Atmopanisad, Parabrahmopanisad
and Sapdilyopanisad 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. Bahyatma, 2. Adtariatma and 3. Paramitmi. Angiras discusses about

Purusastrividhah. Bahyatmai is defined as : Wﬁ'@'ﬂf@ﬂrﬁ?@m~

! Encyclopaedia Britannica : vol. I, 15" Edition, founded 1768.
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fa9a 9 SO M #RR ie. 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 born and which
dies, is called the Outer-Atman (Bahyarma). 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 Bzhyatmain any of the principal Upaaisads.

We find the reference to the phjsical body viz. Bhautika Sarira in the
Annapirpopanisad (1V.39).

The concept of Bahiratma is also found in Maitri Upanisad (V’I-l)l but it
is altogether different as defined and discussed in Atmopanisad. Here
Aditya is termed as Bahirdtma and Prina is known as Antaratma.

We find the reference to these different limbs of the body in
Parabrahmopanisad as well as Sapdilyopanisad. While discussing the four
states (viz. Jagrata, Svapna, Susupti and Turiya) the author of
Parabtabmopamsad refer fo Nabhi (Navel), Hrdayz (Heart), Kaptha
(Throat) and Miardha (Head).?

The author of the S&‘gdib«'opani._s'ad highlighting the importance of Yoga
basically that of control over sense organs, refers to the parts of the body
like Gudi (Anus), Medhra (Penis), Hrdaya, Tunda (Belly), Nabh? ete.
Further pointing out the importance of each sense-organ, the seer refers to
Naisagra (the tip of the Nose), Caksu (Eye), Srotra (Ear), Prstha bhaga (the
back), Vama-Karpa (left Ear), Kantha (Throat), Vima-Caksu (left Eye),
Mirdha (Head), Pada (Foot), Jaigha (Leg from ankle to the knee), Janu
(Knee), Kati (Hip), Nabbl, Kuksr (Bclly) Hrdaya, Bhrmadhya (the
junction of the eyebrows), etc.

! fav o T T e 4 WY AR Snfe: | ST 2 o WA SR T SReiRar | SRR
SEdd | aﬁmaﬁ@aﬁrﬂtmmwmmwmwm' it
Y9.-§.2 10
wﬁm&gamaamm—gﬁmw I also TARFGTEHFITHIV SR IR 9.-22 1
AgEageredl Jgve ATl Al 1 SRl e ) Re TR L L L.
T W |
‘mﬁmﬁa@mﬁmmﬂm:mﬁﬁmﬂmﬂ:
mmnmmmmmuwmmm;
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FIVE SHEATHS (PANCAKOSAH) :

Sarvopanisad, on the basis of 7Taittiriya Upanisad (I1.1.6), discusses the
five sheaths (Kosas), viz. Annamaya, Priapamaya, Manomaya,

Vijianamaya 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 Kos$a in the major Upanisads like
Chandogya (V.10.6), Aitzreya (IV.1) and Brhadirapyaka (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 (V1.5.4; V1.6.5; V.17.6) refers to Annamaya as
mind as composcd of Anna and Maitri Upanisad refers to Prapa as

~ composed of Anna (ST TA T2 1§.2% 1), As it is also said in Taittiriya

Upanisad (11.1.1) - 9 a1 T WSW: Il —i.e. man is constituted of the

essence of food.

Like the major Upanisads, Sarvopanisad defines Annamaya Kosa as :
“STAHIATON OO I TSI : B LA 199G 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 Kosa, elementary sheath.

Vidyaranya muni (c. 1247 AD) defines in a different manner in his
Paiicadasi (111.3) as :

g eEEafesa T add |
R WrsawA e i W qeeEd: ieEEEt-3.3 0

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

FET g TSR SRR Y S : @I WaIRR
Srufefa = srafeyad 1R

This aggregate gross body of His (Virafa) is called the elementary sheath
(Annamaya Kosa) 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.

STETAY Y : REITERTHRERd saauyHen smrfefd 9=ad 12gvi

The earlier Upanisads refer to Pranamaya Ko$a as : S/&HHT SgAH-Ia4:
YIOa: 1985-%.8.3! Taittiriya Upanisad states : SIS AHT YT

13.3.21 T FOHIATRHAISHAN 13.¢, 3.20.41

Prapamaya Kosa is defined in Sarvopanisad as : ?WWMW s
FR 7T TAR TG AT : B TR |

When the fourteen kinds of Viyu (viz., Prapa, Apana, Vyana, Udana and
Samaina, Niga, Kiarma, Krkala, Devadatta and Dhanafijaya, Vairambhana,

" Sthanamukhya, Pradyota and Prakrta) beginning with Prana, are in the

elementary sheath, then it is spoken of as the Prapamaya Kosa, vesture of
the vital airs. The first ten are quoted in Vedantasira.' The last four are
said to be residing in the other vital airs. Annambhatta in his
Tarkasangraha states : W=I: WART a9 901 | @ ARSI
TR S | |
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 : QAIGAYES TTONEATN-: IqEW 9149 q81 IR oG- aql
YIHIRN: | Prapamaya Kosa is described in Paficadast (IIL5) of
Vidyaranya muni as :

quif 3R 96 TosHYIl 9: FadE: |

Y YT AT A AaSg 1340

Sadananda’ defines Prapamaya Kosa as : & Wimfeysas sHTsd: wfed
FHTIHAHE el | I PHArenheET TS aEE @ 16 b These five vital
forces® such as Prapa etc. together with the organs of action, constitute the
vital sheath (Pranamaya Kosai.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.

!ibid — I1.77-84
% ibid — page 52
} 9199 WONFESERGHEHHT: NaRaaR-o i
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Manomaya Kosa is referred to in major Upanisads like Chandogya
(111.14.2); Brhad. (V.6.1); Taitiriva (1.6.1; I1.3.1; 11.4.1; I1.8.1 and
111.10.5). Mupdakopanisad projects it as : WAHWA: YORIIGA 1.0

Manomaya Kosa-is formed by the combination of first two sheaths plus

four i.e. Mana, Buddhi, Citta and Ahaiikara : SAEAHH : FAfTTITgIAfa
AT AT : |

Manomaya Kosa is defined thus in Sarvopanisad : TaeHOEaGLwHI
TAsnfeaq i : wtuen wsiikfaTar decaicyai-agr AT 981 FHWd: F
$q=ad  I9af9f9gl 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 Pafcadasi (I11.6) of Vidyaranya muni :

eTe=aT "Hal °F AT T HIfT F: 1
| TSI YT e 9Hd: 1381

According to Vedintasira of Sadananda' : wieq SRT3dafed g=rman
wafd WR.e¥l The mind with the organs of perception constitutes the

-

mental sheath (Manomaya Kosa).

- Brhadarapyaka Upanisad refers to VijAanamaya as : 4 T9 199H: LBU: |
_ The author of the Taittiriya Upanisad describes Vijfiznamaya as : 3I=RIS=X
- et faeTEE: 1R.¥.Q ) CAETREEHAES TR ATAAAA: | .80 W@
T T YE B 1.€.8, 3.20.41 Atmid is again referred to as

Vijiianamaya Kosa in Mupdakopanisad.*

Vijianamaya Kosa is defined in Sarvopanisad as : UGehREATSYH-
wWrfe NS Jersaurad a1 f9ar=a: $I9 3(=4a | 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 VjjAanamaya Kosa, sheath of intelligence. Commentator
Upanisad-Brahma-Yogin defines it as : 3ATeAT 4fe FIETfawss: war

fawmwaEw: | Vijidnamaya is explained in Padcadasi (IIL7) of

Vidyaranya muni as :

! Swami Nikhilanand — Vedantasira of Sadananda

2 wra: wont: weaeIRE Qo wd Wi deary | wAihr frarrrasr sren vise od wvars 1.4
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BT GH aEid Y AREERI |
syt faermawss s 1vaget-3.00

Sadananda’ specifies the Vijiinamaya Kosa as : 38 ‘clf?ﬂﬁ%a: LIESH
foeraat wafa e i This intellect (Buddhi) together with the organs of
- perception constiiutes the intelligent sheath — Vijdianamaya Kosa. This
Vijidnamaya 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
Taittirlya Upanisad 2.5 ~ foren aw @@, SAffo a@sf4 9 - “The Vijiana -
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 : g

F gy ey fatar A e R Sagie Sia 3e=ad ez

Saddnanda in his Vedantasara (89) shows the formation of subtle body
combining the three sheaths — the intelligent sheath (Vijiianamaya 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 Brhadirapyaka Upanisad (1.5.3) — %19 : WHedl ﬁﬁm/— i.e. Desire,
resolution, doubt etc. all these are modifications of the mind) is the
instrument; and the vital sheath (Prinamaya 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) : TdY %9y
75} faEra SFuTear] SEET: | TEY TR SURRT: | YI0E:
Prarafenr wrwy: lzfrm'ﬂé‘aﬁ%mﬁqmsﬁ Fofaf=r | waq wreEd fifed

FAATRE=d 1ekl

Taittiriva Upanisad defines Anandamaya Kosa as : SRS ATH<HY

1R 1| THAFTIHIARHTT N B 13.¢.2, 3.20 41 i.e. Mandikya Upanisad
calls Anandamaya as Prajfiinaghana i.e. multitude of extreme knowledge : |
YAAET CAE<HY: HIVSH-4 1 In Gaudapadakanka (I1L.11), Gaudapada-

carya states that Anandamaya cannot be the Supremc Reality, but is just a

mere Kosa.

m@%ﬂﬂmmﬁml
AHHTCHT QU S @ 99T GYFRIE: 13,220

! Swami Nikhilananda — Vedantasira of Saddnanda, page 48
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Here Rasadayah refers to the five sheaths — Annamaya, Prinamaya
Manomaya, Vijianamaya and Anandamaya. “Literally speaking Rasa
stands for Anna”, states R. D. karmarkar.! According to Gaudapada, these
Kosas are Atmamayavisarjita i.e. those which merge in the divine power
of Atman. According to Taittiriva Upanisad, Rasa means bliss i.e.
Ananda’® It gives the reference of the sheaths in reverse order i.e. from
Anandamaya to Annamaya. So here Rasiddaya means the five sheaths. R.
D. Ranade® opines : “The words °‘anna, prapa, manas, vijiidna 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
Taittiriya 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 cenclusion that “Intuitive bliss alone
deserves to be regarded as the source of reality”.

Swami Ranganathananda® compares this philosophy of Kosas (sheaths)
portrayed in the 7aittiriya Upanisad, with its seeds as found ‘in the
Kathopanisad (III.IO—II).5 He states : “The outermost sheath is the
Annamaya, the material or physical, censtituted of the body and the
physicai universe revealed by the sense-organs. The next interior one is .
the Pripamaya, followed by the Manomaya-and the Vijiidnamaya Kosas:
These correspond to the three layers of indriva, manas and buddhi,
mentioned in the tenth verse of Kathopanisad and the tiospherical,
psychical and neospherical layers of the modern enumeration. The
VijAanamaya, again, in its macrocosmic aspect, corresponds to the mahat
-or the mahin atma of the same verse. The fifth and the last sheath is the
Anandamaya, corresponding to the avyakta of verse eleven.”

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

Anandamaya is Brahman as it is repeatedly used for Brahman. But
Sankaricirya holds the view that Ananda is Brahman and not
Anandamaya. The term Anandamaya refers to the Savisesa Brahman and
not to the Nirvisesa Brahman, which is called Anpanda itself and not

! Karmarkar R. D. — Gaudapadakarika, page 92

27l 3 W . AR Searssa=) waft 13 89.-3.00

* Ranade R. D. — The Constructive Survey of Upanisadic Philosophy, page 103-104
* Swami Ranganithananda — The Message of the Upanisads, page 422.

S e oo gl dar W

AR, T ST HE=R: H3gol

FEA: WHASRBASAHICYRT: W: | A

e fRfRrear g 91 v A h3.ee
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Anandamaya. In the Taittiriva Upanisad (2.5) it is stated : T fagdg
R 1 W) T qep: | WG SO s | SF ST AW C9S IR 1 Joy is

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

Sarvopanisad defines Anandamaya Kosa as : UAehIOIqEd HRUEH
FEHIHRATHT AN FT Fad qQISSTIHAIRY A | 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 Apandamaya Kosa, causal frame of the soul.
Commentator Upanisad-Brahma-Yogin defines it as : TRIGATH AFAd

f& dowruRE: |

S'aﬁkarécﬁrya in his Vivekacidimapi (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 Padcadasi (I11.10) explains
Anandamaya Kosa as the bliss sheath :

FRIACHETHIHT SRS 24 |
el 7 o aﬁmsﬁ’rm‘m fead: 13.201

Sadananda describes the collective (Samastz) and iandividual (Vyasti)
aspect of Anandamaya in the follewing manner : 33RE FABREGHR-

[ 1[5 L B R LG B Rt B R | [ b e S T e B R D E DR B R | R L RT L
HEYTrEeTsaEfa 9 S=4d 13%0 i.e. This aggregate of ignorance

associated with J$vara is known as the causal body on account of its being
the -cause of all, and as the Amandamaya 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.' 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.

‘wmmquwmwwmﬂmw
HEINYEY TR T AT [T §4Y A6 .. e SR i SRede-
L U DI o D R R 8 RO L TR R LG I I E B D E O B LR TG T G R T
TYFAHYEIRR TIESIIFHR 9 TS IAGARR-wa il
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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 Arman’s being
their substratum. The true glory of Afman 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 — Prapamaya K. 0sa
) \ \ 3 — Manomaya Kosa |
~ \{ 4 — Vijiianamaya Kosa

S 5 — Anandamaya Kosa

The Annamaya Kosa can be well represented by insects, which only -
signify physical existence, for e.g. amoeba (one celled life). Prapamaya
- Kosa 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. Vij@dnamaya Kosa is related to
human being. As the term Vijidna 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), Prapa (force), Manas
(mind), Vijiina (knowledge) and Ananda (bliss). The first viz. Annama ya
comprises this body of ours, the next three viz. Prdpa, mana and Vijiina
make up the subtle body (SdZksma-sarira) and the last i.e. Ananda, the
causal body (Karapa-Sarira).

These five sheaths are again classified into three Sariras or bodies; like
the sheaths, they are also one inside the other. The first and most obvious
of these bodies is the Sthifla 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, 1s called the Siksma Sarira or linga Sarira,
the subtle body, constituted of the next three sheaths, viz., the Pripamaya,
the Manomaya and the Vijdanamaya. 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 Karapa Sarira, 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-spiritval 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 (Jégrat Avastha) for the Sthifla
Sanra, the dream state for the SiTksma Sam'a and the dreamless sIeep
state (Susupti) for the Kirana Sarira.

Conclusion :

Thus f;dm the above discussion of sheaths as found in the Sarvopanisad,

which is based on the earlier Upanisads viz. Katha and Taittiriya

Upanisads and as discussed by Saiikaracarya on the Brahmasitra as well

as in the Vivekaciidimapi and by Vidyaranya in Padcadasi it can be

concluded that these four sheaths beginning from gross (Annamaya) to the

subtler (Vijdanamaya) 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., Sthiila, STksma and Ké‘rapa' Sarira. 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.

Education can be thought of as the transmission of the values and

accumulated knowledge of a society.” 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.: Tif%a foremas =gAiftea woad
d9: 133.33%.8 0 In the spiritual sphere, it leads to salvation : 41 f&em

fagwd ifag.-2.2.¥20

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 :

Hidd i fde fd A wda =ift Iy |9 )
et eifa it = gl 1% & 1wt sereda ndsgea-y

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 : fa=n

o fader frenfadt: Ty . . L fifeREs-es

On the basis of the in_vocation verse of Katha Upanisad, viz. ‘3% g
qEEY | W8 A YAF | U8 9 FaEe | I aadere W fafgeee v

Jogeswar Sarmah® derives several aims of Educations : (a) The protection
of self (saha navavatu), (b) Bringing economic efficiency (Saha nau
bhunaktu), (c) cultivation of physical competence (sazha viryam
Karvavahai), (d) may our study be charged with strength and illumination,
(e) the development of personality (fejasvi navadhitam 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
? Encyclopaedia Britannica — vi. 18, founded — 1768, 15" Edition, page 1
? Ibid page 37-40
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battlefield or if the king is successful as :n admmxstrator, it is all due to
their proper training and education :

ad a1 srcarg Beduga: G
- Wl wEdl a Fan agu N 1sgdag-22.20 .24

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 :

Y Fei ard v g wegT: |
e At giF daitsiy iqai -y .35

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 Mapdika-sikta (frog-hymn) of the Rgveda (VII.103):

TR FI 96 e ggfa g
gd QN YA e I YA QI 1HEE-9.203 41

This fifth hymn (RV-VIL.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 his words after him.

b ™Y

The Upanisads 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 (VI1l.1,2), which not only -
mentions Veda, Itibdsa, Purdpa and Brahma-vidya (spiritual knowledge),
but also Vyakarapa (Grammar), Ras7 (Mathematics), Nidhi (Chronology),
Vakovikya (Dialectics), Ekdyana (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 Niarada seeking another Guru to solve
the problem that pestered his mind in spite of his encyclopaedic
knowledge, in the Chandogya Upanisad. Similarly Svetaketu obtained
knowledge of the Supreme Truth from his father Aruni after completing
his studies with the teacher at the Gurukula (chan. Upa.-VL.1).

In the minor Upanisads 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, Aruneyi, Atharvasira, Atharvasikha, Sia,
Parabrahma, fégdilya, Annapiirnd and Dattatreya Upanisads. The 'sty‘lc
generally is catechismal. Students like sages Asvalayana, Atri, Janaka,
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Aruni, Pippalada, Angira, Sanatkumdra, Saunaka, §§ndilya, Nidagha and
celibates approach with great reverence and inquisitiveness for different
topics, to the learned, erudite preceptors like Paramesthin (Brahma), sage
Yijiiavalkya, 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 wi‘t};)
a Brahmin; identity of Rudra, knowledge of Sita and Her divine form,
meditation, eight fold yoga, the means to purify the Nadi (nerves) etc.;
freedom from the bondage of Karman, the means of bondage (bandha) and
liberation (Mukti and Moksa) etc. '

All the Uparzisadic teachers attempt to solve the most inscrutable
problems of life bjf answers, which are largely symbolical and .
metaphorical. For e.g. in the Karvalya, Dattatreya, Atharvasikhi and
Parabrahma Upanisads, the personages like Paramesthin, Narayana, Sage
Atharvan and Sage Pippal:‘ida 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 : A9 ¥ WEWS: WARSRRE WA froeng

fafraguas: 9993 . . . . | (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 : 91 AfEH TR YT QAR 18 193 39.-28,% 1 afgEE
e q witcafor: s sy 1qves 39.-2.2.3 | Mupdakopanisad
(I.2.12)'Aspeciﬁes a teacher to be .Sfrotnjfa and Brahmanistha i.e. one who
is well-versed in scriptures and has realised the Supreme Reality, as
Sarikara in his Bhdsya says : SifBaw_ sreggaed-wrq=y | fewn wewaif
FHI055d gt 81 9% W54 9w 8: | In the Mundakopanisad (1.1.5), the
study of the Vedas and Vedirgas was considered to be an inferior type of
knowledge and the higher knowledge is considered to be that of the
immortal self.

The Svetasvatara Upanisad in one of the mantras has said that the
mystical knowledge contained in it could be comprehended by those
alone, who are extremely deveted to both God and the teacher :
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Similarly Bhagavadgita remarks that knowledge can be obtained by
prostrating oneself before the Guru, putting him questions and by serving
him : ‘

afafeg gforara= gRgas Qaar1

ITREf d W WARREs T 193 -%.3%

Similar concept is also found in thé Prasnopanisad and  Chandogya
Upanisad and Vivekacidimapi.'

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

Mailavikagnimitram points out that a person who is a scholar as well as
adept in teaching, adores the foremost place among teachers :

forer fooen erfrQTeTaE YA [EREELTN
TEiyg Wiy | fawnn g gfasfrass @ ivestasiieg- s

Unlike these major Upanisads 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

‘Bhagavanm' .
Moreover in the Kaivalva Upanisad we find God Paramesthin telling sage
Aévaldyana the proper method of attaining Bliss, where the student should
duly approach his Guru :

fafame® = garaTey: g sauiafieri: |

H-HIATEY : Tohod [-5AT(0 T1oeq et W% Yo idaca-xil
Similarly in the Annapi@rpopanisad, Nidagha bows down to Rbhu who is
mentioned as the knower of Brahman : Tigre A1 drit= Y safast awq |
TUEHHATIA™ ¥ CTHf: 12.84 Further it is mentioned that by the
teachings of the Guru regarding Pranayama, Abhyasa, etc., a person can
control his breath : '

IRV a4 TTaal |

AT IORA=E) Freead naaquni-y.col

T T IRERT: L. T Seii @ @ WiieaorEr s frorese e g A~ .0
sraraids foen ke ftE B1S9.-v.: .31 ABDsRAsSTHED N FwfFad: | JTEgwRa:

T PR s | SRUFeETaR el WA, 1330
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Hence Altekar' 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 Dattitreya Upamsad — Onle should accept
only a devout person as his pupil.

In the Tt ejabindu Upamsad (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 Gurubhakti (devotion to the Guru)?]. This
is with reference to the three states — ]agrat‘ (Waking), Svapna (Dreem)
and Susupta (Dreamless sleep)

RSl 9 EHFT ;|
ey =ty fasi Humn €9 s=ad ndsfarg -

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 : - i

eI st gl |
&9 Fae LF Frer g nsurq‘mﬁﬂq i

The word' ‘Brahmacarf occurs in the Upamsaak hke Jabala Arupiki and
Sand:]ya In Jabilopanisad (Khanda-3), the cehbates (Brabmacarms) ask
sage Yajilavalkya about the means to obtain 1mmortahty a1y B SRy

E K f& Wﬁﬂﬂ'ﬂ' iﬁﬁl | The Arupika Upanisad, mentions Brahmacari
with reference to the acceptance of Samnydsa. Sapdilyopanisad defines
the term Brahmacarya as : S@ad AW wafaeary wAAmmEsdt: w1
ﬁ{{ﬂﬂnﬂ: 1%.20 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. Majumdar® : “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,

! Altekar A. S. — Education in Ancient India, page 51.
% 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.” v

The word ‘Brahmacidrin’ connotes two meanings which points t§) two
different aspects of life opines D. G. Apte.' According to,one meahing 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 sizkta comprising of 26 hymns is known as
Brahmacarya-sikta (X1.7), which highligﬁts 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 (X1.7.8). Highlighting the importance of
~celibacy it is stated here that by the lustre of penance in the form of
ceiibacy, the gods got rid of death. Hence we find the importance of
Brébmacarya (celibacy) even at the times of AV. :

According to R. C. Majumdar,” “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 pfescribed 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 teacher’:

werard sta afar wivg: el gur Sifddr e |
q 9 uft qEFEgTR WE S HEUaRad 1208

In a mystic hymn in the AV (X1.5), 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
Sat.Br.-X.6.5.9; Ch. upa.-V.11.7; Br. upa.-V1.2.7; 11.1.14; Prasna upa.-1.1.
-Similarly various students were accepted on moral grounds in Upanisads
likeé Ch.(IV.1.1;IV.4.5); Katha (1.1.9); Brhad. (IV.5.3;111.8.1-12; 1V .4.23).

! Apte D.G. — Our Educational Heritage Page 152.
2 Majumdar R. C. — The Vedic Age (History and Culture of Indian People), Vol.-I, page 460.
? Also compare AV-X1.5.9; Go.Gr.S.-IL.10; Dr. GrS.-I1.5-16; Manu-I1.65.
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Dr. Veda Mitra' states : “The educational system in ancient India was
based on the conception of Brahmacarya, which laid greater emphasis on
caryZ than mere learning. The system was established on the tie of
constant asscciation 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 by-R. C. Majumdar”.

Different texts point out certain traits which highlight the eligibility of a
student. For e.g. §atapatha 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 introspectiop. 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 : &9 Fffa 1 A1 wyeor 30 1 =1 gav w9~
R4 I T TEERT TSI 1W.ET.-22.45.%.3¢ I TAfafShedss AT waid |
g SErTar ¥ yaafsd Srwufte: 19.97.-22.4.9.20 awrwwm‘r—

SEATST 199122 H.2el

Similar concept is also found in Maitri Upa. (VL.29) : 43t wae qaan
ATEA™ A . . . WA | This is quoted in Nirukta (I1.4), 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:
FAYFAFSASTAT T W AT didadl a9 & | I49 e gl
Ruifee weraaiue= ] | IR gEchaT=rETe aet 91 s P g
Frew-3 xnam-% £8, Tasuadyga-23.3-g01

Similar reference is also found in the Vasmtha Dharmasgiastra and
Manusmrti (I1.114) : ‘

forer & 4 FrEETI T T AaRSEAre | |
STHATLASTAE 7 7 {2 ot 9 @ pared.oRen

Similarly Lord $ri Krsna states in BG that this mystery or secret

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

saawww»
aw@émﬁama‘rsmwxﬁ (R IR TARCY

The minor Upanisad also mention the eligibility for a student :

a4 TH T (UEeT TR | .
YA Jaed A A ] YA iFTYO-4.22% 0 -

This verse 1s borrowed from gvetéévataropanisad (V1.22). But in
Svetasvataropanisad, both the words viz. A§isydya and Aputraya are used.

This concept is based on Br.Upa. VI.3.12 — Td: A=A . . . I | T 39
FIFMT SIS . . . THG T FSTAaria? o1 AR

Thus it is observed that since ancient times students nad 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 Dharmasiitra and Manusmrti.’

foreran we wdsd 9 AR 99 1.9 -2.R.6¢
Frofy f& =l a9 Qi adq 1agerfa-.233 0

Teremeremrd e Qafted sfer @ w1
SFYABE | AR @i dfaaar nnmﬁ—a 2%

9 § g feenfrad seritong
et wi gfe four faferarmgis nmﬁ—-? 24l

Conclusn)n

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

! Veda Mitra — Education in Ancient India, page 54. ‘
2 <hfeelt voon Premiitau o1 | Fafesra aomEidE RAY 9 IRTeR-:.3%%
? Swami-Vivekananda — CWV, vol.-V, page 358, 342
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education is ‘Mukti’. But 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.' ~

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

- A 9 @IAEYTa |9 9 9 @EEyeadd 9 . . A0S 9 SeaEeads
9 U 9 AT 9 13 39.-2.%.2 1

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
Sarmah® remarks : “Education is the instrument which can enable the
individual to transcend all mundane experieaces and attain the Absolute
which is the true, the beautiful and good.” g

According to Swami Ranganathananda’® “The Upafiisad 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.? 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, pleasurés etc. This manas is said

! ibid, vol.-II, page 15.
2 Sarmah Jogeswar — Philosophy of Education in the Upanisads Page 49.
3 Swami Ranganathananda- The Message of Upanisads, 1971, 2™ edition.

* 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 sys'tems 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 Naiyayika 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 Sarhkalpa and Vikalpa. The activity
of manas called Sarhkalpa is that “which co-ordinates the indeterminate
precepts into the determinate perceptual or conceptual forms as class-
notions with particular characteristic”’ This view must be taken from

Nyaya Philosophy, which defines Manas as : Ugeqfaseqrca® w: |
asage:l | | |
Citta is a wofd, which has the double meaning of thought and intelligence.
Sankara (Ch. VIL.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), miidha

! Dasgupta: Yoga Philosophy, Page 264, Universitjr 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 miidha,
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 ;'«.mger. The third state of the
mind, iViksipm, 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 ounly in the next two, ekdgra 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), Miidha
(Inacti‘}c), 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 (Jagratavasthd) 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 Miidha - stage. One gets the
fifth stage (Niruddha) in the Asamprajfiata Samadhi (Samadhi where one
is not conscious of any object). The fourth stage, Ekagra, is the stage of
the mind in the Samprajfidta 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 Saraprajiiavastha : ¥¥I% THYO T8 TFOwrd gywma: agfie:
FYYAM: | Thus these two stages, Ekigra and Niruddha are connected
with the Samprajiidta Samadhi and the Asampfajﬁita 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, noij 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 reins’' 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 :
a1 7 39 g2 Aia T yoner yatasgaRaras yite: Wi | arEen
AIY Y FAHE WERST 1A9EE98-4 30.¢ 1l

- 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 :

4 ud gftdefy gucafa 9w 1
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In the Sat Br. (X 6.3), there are a number of references to mind which
cenceive 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 somethmg, 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 ar¢ enumerated in this chapter viz Samjfia (awareness),

Vijidnam (understanding), Prajiianam (knowledge), drstih (insight),
dhrtih (resolution), matih (opinion), smrtih (memory), Sarmhkalpah (will),
Kamah (desire), Vasah (control) etc. Here it is portrayed that knowledge
is the basis of all activity.

- Mind is-defined in the Sanpdilyopanisad as whatever form the basis of
belief, all that has to be known. The knowing of it is known as Manas : 39

EYdld o a1 09 I=4a 19330
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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 knowiedge.

In the Ch. Upa. V1.6.5, Uddalaka while instructing Svetaketu in the lore
of Brahman tells hims that when food is eaten, ‘ghe finest part of it
becomes Manas. Commenting on VI-7.1 San' 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 Tarkasangraba, so also in Annapilirnopanisad which state
- that along with the mind there are five doors such as the eyes etc. which
are known as the organs of perceptlon

GG m*lmm |
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In the Chan. Upa. (V1.6.4), 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 :

HECACER N CHE DR i i B

WA, T FEISTHT 7RI 12,3801

Similar verse is borrowed by BG )
s woagREAw: W A |
e, W fEal 48 ae 9 1360

The throbbing of the vital air is mentioned as the throbbing of mind alone

by the Annapiirnopanisad : ¥: ITTIETRIMAEI<: ¥ €9 & 1sm@qui-¥.¢) 0
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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 :

Tepafeasia st sma: wuafy ar
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Annapiirnd Upa. mentions mind tc be one of the Buddhindriyas :

TR AR YIRS |
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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 (II1.3.4,5). 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. ITI 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-V1.8.2, Uddilaka' 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 (I11.3, 4, 6) and Paiicadas$i
(I1.112). The verse in verbatim is borrowed by Amrtbindu Upa.

w e fafay 9% @E e =0
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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 praciices 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 : ¥9: FIET=E .21

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

%ﬁmwmﬁafmw#as
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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
Piirana (VI - 7), Paficadasi (XI - 17) and borrowed by Amrtabindu Upa.

W T WA R S |
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It means, mind that is attached to sense objects leads to bohdage while
dissociated from sepse - objects, leads to final - beatitude.

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

Hig Asfeafa Fras<efaRgfn 741: )
TS T T WERE T8 0.0

The Katha Upa. States that liberation can be obtained by mind :
TGI8 TR 6= 13.3.220

Followipg the earlier texts, Amrtabinduipanisad édviccs the Mumuksu to-
keep the mind free of desires which would lead them to that transcendent

state. ,
- P rrers @ gfeked |
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Mind plays and important role in obtaining Final Beatitude as the

dissolution of the mind on .ther eradication of all desires is shown as
known as liberation.
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The mind of a Jivanmukta 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: N .

AT ISl HRI I HEveHd: | :
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The dissolution of the mind is said to be. of two kinds in Annaptrpa Upa.
(IV.14-18) one with form (seed) and another without form (seedless) :

ffsuframasf&a asissr @ = 1
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The first form occurs in Jivanmukti 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 Annapiirnopanisad, 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: '

frt o wd arf Sade= wda: |
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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 :

fermwfriT FaRTsdRdE |
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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.

Fgrgredad 1 7 48 WA |
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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. '

AT ITAAANT WemHa |
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According to Annaplirpopanisad 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.
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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 : Tiarzesd 3%
AT fF=a ¢ ¥.2039 1 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:
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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.
Trae, X Td Garew qiafre |
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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 : . . . FAHEd J9ITe YRITET W@ITE e | SA9ATGE: 1360 1

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

Taft TRt A4 9 TRAART |
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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.

mml
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A person attains the Supreme abode of Visnu who controls his mind states
Kathopamsad
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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 born again.

o, fqmm arwals gaes: e g |
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Following the earlier view Annapiirpopanisad states: the alone is Supreme
state which- devoid of Vasania i.e. mental impressions from which is
attained the state of actionlessness.
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According to Gaudapéida 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. (VL 12, 13, 24, 26) also refers to.control of mind while V1. 16 refers
to the serenity of mind as mental austerity:

T Y9I W dhmrefatoe: o
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Amrtabindiipanisad (4 and 5) emphasizes on the control of mind in such
manner which would lead one to the Realization of the Supreme State;

Treafayarayg dfeg w= gie )
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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. -

Annapurnopanisad 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.

T e w4 oY Ta gieataiar
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Gaudapadacarya state:
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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.

wafra wafe FrE o @ awfs fereg )
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Ksurikopanisad (2) like BG (II. 58)" emphasizes on controlling the mind
like that of a tortoise: FANFHIT TET WAl Eﬁ" %=g 9 1 Similar concept is
found in BG VIIL.12 :
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Amritabindu Upa. mentions that mind should be checked only as long as

at becomes powerless in the heart : araRd PG Fagfs 1@ a9 A=

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 Annaplirnopanisad :

A feradtor |Qaw: wH fae:
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Similarly by repeated practice when the mind is at extrei e peace at the
time of Death, then a person obtains Nirvana states Annapirnopanisad.

AT IRE 9Tl ST |
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Mird is considered to be fickle - natured as pointed out earlier in BG.
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The third division (vagga or varga) of Dhammapada (3" 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: ’ ' ’
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Following BG, Annapiirnopanisad also establishes mind as having fickle
nature, which is manifested: -
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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 Annapirnopanisad which advises is to exercise the mind - demon :
Ty dagdwERioon |
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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 : ¥-l SR . . . |

3.2¢.%,9.3.210
Other such references where mind is identified with Brahma are Brhad

IV.1.6, Taitt. (III.4). The Taitt. III - 4 glorify mind as the creator,
sustainer and destroyer of the universe : Wl ¥RAfa A | w76 &9
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Following Taitt Upa., the Sandilya Upa. states that everything is merged
in the mind at the time of dissolution: :
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and Sitopanisad mentions Goddess Sita to be of the form of mind: i

wefdemat . ... .. YA : yosdfa 9 faamd i
Stiryopanisad identifies Aditya with the mind: aﬁaﬁsa. m@
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The aim of these several characteristics of mind given in the Upanisads is
only to maintain that even though the mind is instrumential 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 Chennakesavan'

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' 1 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 thc welfare of humanity. It tries to help man to live the
full life of hundred years, and attain Brahma.

According to N. J. Shende’ “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.

! Chennakesavan Sarasvati — The concept of mind in Indian Philosophy, Pages 49-50.
% Shende N. J. — The Religion and Philosophy of Atharvaveda, page 164.
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As als» explained by Karambelkarl, 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

tharvans. 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. Shende® 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) Angirasi (endocrine therapy); (c) Daivlya

(divine, nature thei'apy) 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.

Satavalekar’ 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. III . 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.

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

Shende’ opines  There even in hxs scientific treatment of the diseases he
administers has medicine to the patient only in assocmnon with his

spells.”

! Karambelkar V. W. - The Atharvaveda and the Ayurveda {(Usha Karambelkar, 1961) Page 51
? Shende N. J. — Religion and Philosophy of AV., Page - 12
? Satavalekar S. D. - Atharvaveda ka Subodh Bhasya 1 Part I, Page-4.
4 Karmabclkar V. W. — The Atharvaveda and the Ayurveda Op.cit. Page 119
5 op..cit. .
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So tie 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, Dhj, Akiti, Citti (Smrti), Mati, Sruta,
Caksu etc. : ’
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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:
TEEIAA 9 oA s | ‘
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Further the Upanisad describing the: postﬁre 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 : . . . ¥3ed Jgrrfeafcar w@ond wadq |
drEfafE: 18800

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 Prandyama, 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 oné Muhtirta, gets rid

of all kinds of fevers and all poisons prove ineffective in his case. '

YRASTTT Y10 G-SATHRO Y a1 9a1 |
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This my be categorised under the category of Yoga-psychotherapy.
According to H. G. Singh,' “Yogic approach is always Psychic therefore
through Psychotherapeutic methods it treats diseases. We can define, ‘All
Yoga therapy is Psychotherapy as its aim is Cittavrttinirodhaly’.” 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 Prandyama is able to get rid of all fevers, poisons, etc.

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

YU SiauERTaaHead |
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Conclusion

Thus it is observed that the earlier texts like the Sarhhitas, 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 Jivatmas (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.

! Singh H. G. — Psychotherapy in India (from Vedic to Modérn times), pages 159-164.
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According to Jadunath Sinha', “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,? 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 Upanisad®.

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.”* 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 mamly lauded as upholdcr 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 TSopanisad 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

! 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 S iGN RITETCHaTHan | I VAT YWouTS JOeaRAld 98g Ie-<.3.8% 1

3 oK T |d 3 el wgwa: 19-¢.0.%0

4 Encyclopaedia Britannica, vol. 18, page 492, Founded 1768, 15% edmon
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destini=s of the world.
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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. oo

FRAT Y : CART A Faencd s FEed IR IgIHIeHT |
sreaTae fragure 7 e {9 yurgs walv 19sg-2.6.c

It is interesting to come across the view that, the seekers of the Atman B
- may have to urge to the contrary, it is the believing and self-less

perforfnance of one's own duties in life, such as the §@stras 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) : T&furferafir sferarafy =7 i@ ar areq e 120
a1 e aferet a5 aguwadf v, ...

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 Daivi Sampat, $ri Krsna placed the virtues that go
towards bringing about harmonious feelings amongst all beings :
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Under Asuri Sampat (Demoniac traits), he has placed all the opposite
vices-all that tends to divide the Jivatmas, 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.

391 <uf sTamar iy gresde 4 |
sta =TT e WEaRH T, 1R8I
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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 Aruneyi Gipa. (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
(Aruneyi Upanisad 3). Other vices mentioned are : desires, anger, hatred
etc. : A : TWHEUIRTTAGMA . . . FETHIIRITHGIIRI AT ASGRITASIAN
TR | AUl - B g Al |1 GIYRuE 9 9 9 Ie1T € & ¥ W R e i
narrEut-3 1 |

This minor Upa. follow the earlier texts in the depiction of these virtues
and vices. The earlier of the Upanisadic texts like Chiandogya, Brhad.,
Taitt. Upanisads etc. insist upon the importance of virtues like charity,
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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 Jabalz, who had led a wanton life in her youth goes to the spiritual
teacher to get himselt initiated and tells the truth about his not knowing of
which family he belong to. The spiritual teacher exclaimed. &Ml §

EIE IR E IR GGG E L5 E I AT F AT 3fd I1BT.-¢ . ¥.2-4 |

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 realiy 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. : % HIRd B ..... ¥ 7 SIASYT =44 1B1.-§.26.3-N

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 rcots, hence it is he

says, he dare not tell the untruth. : ¥A a1 w8 yRysafa Arqauafiagia |
THETSHT STd aHH 199 39.-§.20

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.

JIRd 9gd Id 947 g1 faaar S9amM: |
FMHIG TN AHHAT I Te0de W AU 19.39.-3 2.8

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 : ¥ wrat e sfa ... .. | g1 4 fasmarcay 9 agfa Arfasmaq
¥ 9gfd faeraear g agfd 181.9.28.29 0 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.:

T =9 guar 949 gasa F 9ua: |
smread ey d9 gfeafasnsagaar ww.a.-wmf< 9d-28R.¢ 0

T ErEmgde yfasr gad a1 |
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Truth is that which is the Eternal Brahman : ¥ 9% 9A@9H | “Truth is
the Eternal Brahman. 9 9@ gfaf§aq 1 #.w1.-wf<1 9d-2&3 .4 1 Everything

rests on Truth.”

Roger Scruton' 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 —

AY IUN SHATSIHEE] Gag9AAfd 91 A= <& 191.-3.29.¥ N 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) : 39 IJ99 IATI&d

AT qgEEd v G A 941 9 fasds g aREfreagd swdia agaadu

! 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 : FHHAT feran ESTHS Mgy S =TI |
FEYA-W . 91.-3.%¥.28 I In Chandogya Upanisad' 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 (I.11) : Aga{=aramal ssaaiamTaied | 9 35 1 of 92 | wrsamen
b £ 3 T | @.39.-2.82.8~¥ 1 The Taittiriya 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 cblations 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 Rathitara taught the
virtue of Truth. The sage Taponitya Paurusisti insisted upon the virtue of
penance. Finally the sage Nika 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. 4 o TTEAAYETT & | G 9 | TI | THA |

Y | Ay | SEE 9 Afagaar | WY 9 YS9 1 gSE | gSilasr |
geafufa acgan vdtat: 1| av gfa adfer: defaf: 1wwmaaﬁq&ﬁﬁm‘
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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, T emperance, and Justice.

.‘ﬂmmwmiumﬁmmmm
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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) : d: ISIT9cHI: PEICG|

faaft s ESar Ay squ Sfver swad a1 Sl Al wartifa dvq
ELLE e G 1 AU =efrefa adaedw St arraeiy wWAfierd g 3
Jrd g qasIfifa adaq 79 s < <anfifa 19.39.-4.2.2-3 1 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, selt-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 — 319 WeaTg: FAWE TaErd Yy 30 1 ¥ 391 I wafa aesgdafa
Fopqdaft aemd $od g Fed TRiTER [g.-xx

Itis 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 (du$-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).

TRl gRtamEran= TramiEa: |
AT A YAATTEYAE, 1F5-2.3.R¥
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Thus, it is observed that the virtues and vices mentioned by the Aruneyi '
Upanisad (3 & 4) are laid down by the major Upanisads for a Jayman
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, Jianendriyas and mind) by the twelve
Maitras and Pranava.

s Iy aEeaHaryd: |
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Kaivalyopanisad stresses on other attributes along with controlling sense
organs for attaining immortality.

fafemdd o garmTey: i sautafin: W |
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It is stated is Sandilyopanisad that one who controls or beholds prana by
mind in the evening he becomes a Yogi free from Klam (wearmess) and
free from all diseases.

RS T HATHIAY, o1 |l |
gatmfafr{H T TaaeH: 1.8

AnnapﬁmopaniSad shows the way to control the mind :
T uFd |1 9q e gieatitan )
Wi Gt dtaem: fed s| e kol
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The sixth chapter of the Maitrayani 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 :

A T A0 S0 GYHIEEl: |
TuTg fawaras g ffaed vyaq wemafag-R, AFaoi-5.3¢,220

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 (Maitrayani-VI1.34).

TS iRl a1 SNfy =W T SgA |
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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.

Fadr it Si=g geae faafia: |
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Each of these, mind, speech, and body must be brought under complete
control for achieving success.

qreUEls Y AAIGUS: FAUSEYg | |
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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.
q ST, T HHEATLINEA Irgfa |
gfayr poracda {7 wEfvadd angEfa-:..v

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 symt ol of slipping leg in water.
“If one sense of all the senses leaks, then understanding leaks through it,

like the water.”
HERILE R ELIRGER cEor
qdIsE &Tfd gA1 € : grereaesy 1T fa-2 ..

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

controlled :

HEwd a7 gfFUg 9o |
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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 :

Tl @ Farfa TausEeHtesy |
Jasdl AT A 9w T4 19§ 8

The mind, then is to be brought under control, and is to be used tc control
the senses. In the Ka;h(f)panis.ad,l 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 Jivatma, 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 :

ST fererea ferAeTEIRY |

a9 Fomiias fiara=a afsan iagEifa-.ccn

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 :

RISEIE RV ECIRERIR CC AT E
HA A : FHATES: 9 fafread 1w -390
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Annapurnopanisad (V.37- 40) mentions about controlling the desires :
SBIGN g A1 YERH AT B |
Ay fead=a aerEssl aiEs 1n.3vl
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Desires can be curbed only when the mind is éngaged-or engrossed to get
rid of it. ' _ : .
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And if the desires are curbed then only the state of Kaivalya (Moksa or
liberation) is attained. '

=g iRen a3 39Ee
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Regarding Iccha (desire) the Lord opines in BG that illusion arises from
desire and aversion. : ‘

TR TR WA 1
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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 S':'mdilya Upam’sad :
e T waemaard a9 !
gftreafy afEvragraRaq 1€.421

In Krsnopanisad Lobha (Greed) and krodha (Anger) are described as
demons :
WHe FAAHIS AT d FAT: |
FIEHIYTAR T : Slovmefagd: 13l
Similarly It is specified in the Tejabindu Upanisad :
S i e o <] w W T el
L T IESeRY 9 T R TrHEET 1R
Bi‘aﬁman 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:

BN gy o el |
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‘Lobha (Greed) along with kama (Desire) and krodha (Angcr) i.e. desire
and anger, is said to be the gate of hell by Lord Krsna. So these three

should be shunned :

ffay "R R eEETeA: |

I : HITEAIT B TG a9, #28.320
Similarly, Krodha (Anger) is also said to spring from desire, according to
Bhagvadgita :

- eqra favarg: wrmam‘n
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Kama (Desire) and Krodha (Anger) is known as one's enemy 0.} this earth
springing up from the Rajoguna and they are described as one of the
demoniac traits — Asuri-sampat by Lord Krsna :

HM TY HY W EEEgEE: L
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And the person who gets rid of this and other such demoniac traits, he is
fit for attaining Brahman.
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~In Kaivalyopanisad, it is stated that by Tyaga or sacrifice, one attains
immortality and not by anything else.

T HHT T IS AT ARAF SPaEHry: |
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Annapiirnopanisad statés that one who sacrifices with cetas or mind all the
inner feeling or sentiments, attains all pervasiveness of ether (Akdsa) by
being introvert. : '

|Jaar gukeasy aa’mmawn{ |
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The author of Annaplirpopanisad points out :
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While defining Anasakta i.e. unattached person it is stated :
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That is why it is stated in BG that peace immediately follows
renunciation :

41 & IF IrTeT fafred |
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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 :
FIAAT FH A AT wed fog: |
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Three types of Tydga are mentioned by Lord Krspa in BG : w@r f&
ey Hifaw: asifda: ukexn The Tamasika, Rajasﬂ(a and Sattvika

abandonment, are stated as follows :
gl T RS WIS |
| Feal U9 A0l 39 @RS S99 18¢.3 1
fraaa @ 9= o Avgea 1
g TErT: A : RSB 1200

Eﬁhﬁawﬁﬁmm’asﬁl
TE Al B3 9 G NI WIAH 7A: 1%¢.] 0

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.

awaRerit Feagar Fos: |
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Sanikalpa or Determination is said to be 6aus§ of bondage and free from
sankalpatva is Moksa. R '
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- So it is said :
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In BG Lord K,rsx_la 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. '
HHeqg AT T gaiTaa: |
yraafXaar faf T ga=ada: 16.3%1
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| So the wavering and unsteady mind should be controlled and subjugated
solely to the self.

7Tar gar Frarda srasasafeaa |
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CONCEPT OF DHARMA

The word dharma is derived from the root ¥dhr (to uphold, to support, to
nourish). It can be stated — u%difa ux:, wead 3= 3fa ar v 1 or 44 -

- SIS, ¥ W 9 1 or wXfd S A grarefififa 911 As according to
MBh : '

urRoTed W fagan: w1

q: FERUN®H: § o 3 F: pwon-wuivd-g5 48 1

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 -
8f life which seeks prosperity (Abhyudaya) here and highest bliss
(Nihséreyasa) or deliverance (Moksa) hereafter, as stated by the VaiSesika

Sutra : FAsFeAF:ATafafs: @ of: @Afvw ga-.

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

! 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 de “ine 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 (Caturvarpa) and the four Asramas
(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 : sl fager sma: ST AU 39.-29.28 0

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: 37 ¥t g¥o ud adarth W7 aw9r 120 In the Sandilyopanisad
both the terms Dharma as well as Adharma are wused :
gaiyH G qUIGAIaATTasTaH_ 12.8% 1| While defining Astikya it is stated : 3f&e
am Jgeumiedy f¥wre: 13.30 Krsnopanisad states Krsna to be an
incarnation of Dharma : FWI¥ WEAYAHT MUK YHHIGR] 13390 while
SEA=E Y IRl g o3

The word Dharma occurs as an adjective in the hymns of the Rgveda' or
as the noun and mostly means ‘upholder or supporter’, as is evident from |
Rgvedic passages®. e.g. In most cases the meaning of Dharma is religious
ordinances or rites, .as in RV-L1.22.18; V.26.6; VIIL.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”. i o

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; VIL7.1; VIL.2.1), Brhadaranyaka, Taittiriya,
Katha, MaitrT as well as Kausitaki Upanisads. Even Gaudapadakarika or
Mandukya Upanisad and BG deal at length with the concept of Dharma.

The Ch. Upa.-I1.23.1 (41 wi&h=4r:) speaks of the three branches of

Dharma viz. Yajfia, Dana and Tapas (Sacrifice, Study and Charity)
relating to the duties of the householdcr the - hermit and the student as

stated by P. V. Kane’.
¥l ag ud = 13.28.80 The Taittiriya Upanisad asks us to practice

'RV —X.21.3
? ibid 1.164.43; 1.187.1; X.90.6; X.21.3
3 Kane P. V. — History of Dharmasastra, vol. I, part I, page 3.
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Dharma. It refers to thc, 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 : 4t &
o g ? 79 | IO aemad R agdlia o or aew Wed A |

In the Br. Upa. also truth has been identified with Dharma : It ] ¥ ¥¥: |
T ] 9 T T aRa-aHTg: U agatia g+ a1 9570 9 ggaiid 19es.39.-
2.%.8% 1

The word Dharma in the context of the convocation address found in the
Taitt. Upanisad (9% a3 g =X 1) 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 :

yfd: g gaIswd Wraffatme: |
HRforen gemehH) sus uHeauR] 1ImTEia-g.c0

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 :

‘ é‘a:wﬁ:m:wam: !

- QY Tg: W S 1.2
aAfdar gemwd watEfsEtere: | |
oy ol g st 1mTeIR-go 53
u wa &l s uEl wafa Wi
FengH! 7 gwaea W A gl gasadi imgEfa-c.gy

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

uef 5ft o welfe aftpdid wAtfigar aomsd TR 1R
it fageg sera: wiasr @Y% gfify g seadf oo qres of od
gfafdd sened w @i~
Here we find Supreme lmportance given to the Dharma as everything is
: well established in Dharma.

We find the references to Dharma in BG-1.1,40; 11.7,31,33,40; IV.7,8;
VIL11; 1X.2,3,31; XIV.27; XVII1.31,32,34,70; XI1.20.
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Dr. S. Radhakrishnan while writing about Dharmaksetra of BG-1.1, states
: “The quality of deciding what is right or Dharma (as also find in
XVIIL.31,32; IV.7; IX.3) is special to man; what distinguishes men from
animals is the knowledge of right and wrong.' 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-
XVIL.70 uses the term in the sense of ‘sacred dialogue’. In BG-1.40;
I1.33; VII.11;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-IL.31, Dharma is used
in the sense of ‘law of action’. : '

In the Yajfiavalkya-smrti, it is said that the highest Dharma lies in the

_ realisation of the self by means of Yoga : 319 q 90T 9 : Ieii= smengei=+ |
. fa-g.cn

- Dr. Kane® points out : “The wmeaning 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.”

AR : T o s T T
TR It e wereranfEe: 1M Efi-2.20¢

ArERIE=A Tt 7 dgwaagd | | o
MR Y WY FTmarwas 19 {eyfa-2.20%1

Gaixc,lapida (c. 300-500AD) refers to Dharma several times i.e. I1.25; I11.1;
1v.1,6,8,10,21,33,41,46,53,54,58,59,81,82,91,92,93,96,98,99. In IL.25, the
term Dharma is suggestive of ‘Punya’ i.e. merit while in IIL.1, the term
Dharma means ‘Jivatma’. In IV.1,6,8,10,14, 81,82,91,92,93 also Dharma
means ‘Jivatman’. ‘

In Dhammapada (c. 477 BC) is a text of Pali literatilre, 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

! ARREAEEAYA < W G SR 1o R i sfe Rl wifor e g w0
fRaradwn ~ . .

2 Quoted by S. G. Moghe for Kane P. V. — History of Dharmasistra - in essence — Puranpa-
Dharma (Article) P. K. Gode commemoration volume, page 70-82, Poona, 1960.
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Chammapada 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 : €9 9¥: GA@: | (TH 9591

A 1) 40

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

Fegraa: Wiaaa: giasdon ﬁmwﬁvr |
Tgae 9 gisfaas oo guisfEdd namag-3.5

gt Y@ Ad faue =
srfyafed o ger v uffed: nEag-g.%1

38w ywrEa 99 gEkd =_q |
yHuRl Y@ 90 AR B WA 195TE- 13 R0

H. H. Rang Avadhut Maharéj of Nareshwar' has very aptiy 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 Yajfia i.e. sacrifice in the minor
Upanisads like Siirya, Atharvas§ikha and Atharvas$iras. It is stated in the
Stiryopanisad 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. EEIGEGE
HAAabeHaTId IgAfIfag ) e FUHIRaE HEAaHy Goaargia
IS I seuad R syt L . . 9 BafiRe wafa s

One obtains final beatitude i.e. goes beyond / transgresses death as he
mutters. the mantra of Aditya on hand, states Stiryopanisad : al g&ariGe

wqfa | WeR{ey, X | Similarly in Atharvasikhopanisad it is stated that one
who studies Atharvasikha gets liberated from'the cycle of birth and death:

' H. H. Rang Avadhut — Amar Adesh, page 10,11; Pub. Shri Avadhut Sahltya Prakashan
Trust, Nareshwar, fifth edition, 1998
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wAITEE USRI . . |, f&Sl afqr==ad | In Mahavakya Upanisad it is
stated that a person who studies Atharva$iras obtains proximity with
Mahavispu : 9 TaggaRasHd . . . strerfas-wrgsawardifa | Kaivalya,
Upanisad states : ¥: Wazaraq4ia %ﬁ Wﬁﬁ&ﬁﬂfﬂ?ﬁ yafd | Sand1lya

Upamsad states :

TS 4: Gad S FATTH |
q Y6: gaurd A (A Saaaang g o

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

squifafiag st T |
b Sra{wal 9T gda wafd @

Similarly in Stryopanisad, it is stated, one who mutters / chants / recites
the eight syllabled mantra of Stirya becomes a Brihmana (9% S sfa

ST 1) i.e. knower of the Supreme Reality : ¥ WISeESIUla ¥ & FTRIv
wafa rgafafgu -

Similarly in Dattatreya Upanisad it is stated for the person who mutters

the mantra of Dattatreya : q freameld . . . ¥ o @l wafd 1. .
St wafd | WsTawEaagd | |

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 Stirya gets rid of five great sins incurred till then. While a
person who studies the Atharvas$ira in the noon also gets rid of these great
five great sins as stated by Mahaviakya Upanisad'. Kaivalya Upanisad
stresses on purification from various sins : ¥: wiaeagEHid G . . .
FIUEATYA wafd sergccya yafa Fergareqar wdafa | Jastdadant g an
sepaHaAAE 91 gl st | :

. Kaivalya Upanisad states one who mutters the mantra of Satarudriya,

1o gersEEsiaRt . . . WA IR e
7 gaewdidsdi wwwmﬁg@s%ﬁ'm JERIIRH USRI | . . . TR
mmmlwﬁmmﬂmwﬁamm wgar—'f grisHd waEi |

HerarEraEg |
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leaving aside all sins, he achieves Supreme Reality : @1 sifaRq wdurg
et ey Al faEr idaeatiag

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. : 9Y FreamHid

.. . IETETCUAHH B A | NecaieuabH® Fafd | . . . SR TI={H 79 |

In the passage of Cha. Upa. : W1 fetvaw U a1 o9 9l 94
yafwr Iar: TR 191.-4.20.8 1 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 Y3ajiiavalkya (11I-5-227) where the same crimes are described
as the greatest of all sins.

Similarly it is stated in Bhagavadgita :

Fvd gy featareraftafa 1

T A T WA T 1620

g gerrrawar: miRRdT )

AT S wd Miad gIeargad 1881 | _
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.
- A9} I WY S U |
q wrgHRl W we A TEEan: el
SOOI 9P Faf 2 1
A 9w e Fod AeATH FH AFESH 19’1
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..
TRfeiE: g Yo wdfaieat: )
T @ T Y9 F TEARATCHRILON 03.23 0

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,
Viyu, Siirya, Soma, Satya, Aditya, Brahma, Vispu, Rudra etc. in the
Atharva$iras, Dattatreya and Kaivalya Upamsads. It is stated in
Atharva$irasopanisad 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
Dattétreya 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 Atharva$iras. Dattatreya Upanisad mentions hundred generatlonsb

before and after (FALAFSHATIIYAN 1). it is stated in the STryopanisad 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 wcalthy The chanting of Dattatreya mantra becomes well versed
in Mantra-yoga'.

We find the person to purify the Pankti in the Atharva$iras as well as
Dattitreya Upanisads. He obtains the fruit of bathing in all the tirthas
- (holy places). Moreover, by giving alms (Diana) of Tula-Purusa etc. he is
purified.’ ‘

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 Dattitreya and
Atharva$iras Upanisads. Maharudra is asked to be chanted for 1,00,000
times. The muttering of Atharva$iras instantly bring purify, forth second
times brings leadership and for the third times. Kaivalya Upanisad states a
person who has transgressed all the A§ramas should always do the Japa.’?

~ As the reward of worshipping different deities like Satarudriya, Strya,
and. by the study of Atharva$ira and Atharvasikha, a person is said to have
obtained immense knowledge of Vedas and Ormikara in totality. He

! afrq, Wmmm—aﬁﬁnum Feern araieriRe-
Wﬁ“{ﬁ? @mmnammlmmwﬁmﬁmumm
wErETANAr WeAa | el rpEd i sEaEErRl wafty e
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obtained cattle and is a lucky persci. He is freed from the mortal ocean of
X :
SOITOW.

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 phalasniti or reward of worshipping the deity mostly came in vogue.
Since the Dharmasastra and S$totra literature. Several minor Upa.
undertaken for study mention diffcrent 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 Iruit
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 increasc th=
importance of those later Vedantic texts known as minor Upanisads.

! peeniigiod 9 wdune dmsmEen R T o Ragh eddien wdideta waft o
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