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DEDICATION 

 
                THIS BOOK IS DEDICATED TO MY BELOVED LORD RAM 
 
I dedicate this Book to Lord Sri Ram who is my dearest of dear, most beloved, the 
essence of my life and being, and for whom, and for whose pleasure, and on whose 
behest, and on whose divine mission, this book is dedicated. 

Nothing that I write is of my own creation. It is the Lord who is getting it 
done. So I deserve no credit. However, being an ordinary man like the rest of us, I 
may have committed errors, and for those I beg forgiveness. I hope this book will help 
to continue the great tradition of singing the glories of the different aspects of same 
indivisible one Divinity in order to meet diverse needs of the Soul, the Spirit, one 
such being to find peace and happiness amidst the surrounding turmoil of the world 
by being able to spend some time in the thoughts of the Divine Being, the same 
‘Parmatma’, the same Lord known by different names in different tongues.  

No creature is perfect; it’s foolhardy to claim so. The best of paintings cannot 
replace the original; the best of words cannot express the original emotions and 
sentiments. Even the Lord was not satisfied by one flower or one butterfly—he went 
on endlessly evolving and designing newer forms. So, I have done my best, I have 
poured out my being in these books. Honestly, I am totally incompetent—it was the 
Lord who had done the actual writing and had moved my fingers as if they were 
merely an instrument in his divine hands. But nonetheless, it’s a tribute to the Lord’s 
glory that he does not take the credit himself, but bestows it to them whom he loves as 
his very own. And to be ‘his very own’ is indeed an unmatched honour. However, I 
still beg forgiveness for all omissions, commissions and transgressions on my part 
that I may have inadvertently made. It’s the Lord’s glories that I sing, rejoice in, write 
on and think of to the best of my ability. I hope my readers will also absorb the divine 
fragrance effusing from the flowers representing the Lord’s books, enjoy the ambrosia 
pouring out of them and marvel at the Lord’s stupendous glories.  

I submit this effort at holy feet of my beloved Lord Ram whom even Lord 
Shiva had revered and worshipped. And surely of course to Lord Hanuman who was a 
manifestation of Shiva himself. Finding no words to express my profound gratitude to 
Ram, I just wish to remain quiet, and let my silence do the speaking and praying on 
my behalf.  

I hope the reader will find my book useful and interesting. Since English is an 
international language, this book will help the English speaking world to access this 
masterpiece of classical Indian scriptural text.  
 
“He leadeth me! O blessed tho't!  
O words with heav'nly comfort fraught!  
What-e'er I do, wher-e'er I be,  
Still 'tis God's hand that leadeth me!” [A Hymn] 
                                                                                  
                                                                                 Ajai Kumar Chhawchharia                                             

                                                                      Author 
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                                          ANTHOLOLOGY OF  
                       THE ‘SANYAS’ UPANISHADS 
 
         (Sanskrit, Roman Transliteration, English rendering, Notes) 
                                              
 
                                           Preface 
 
 
This Book “The Sanyas Upanishads” (pronounced as Saṃnyāsa Upaniṣadas) brings 
together all the Upanishads that deal with the theme of ‘Sanyas’ (pronounced as “Sa-
nyaas” or “Sun-yaas”) under a single cover.  There are in all twenty such Upanishads, 
some fully dedicated to this theme, and others only in part. All of them have been 
included nonetheless.  
 The Book contains the original Sanskrit Text of the Upanishads, followed by 
their word-by-word Roman Transliteration, and then an English version with 
explanatory notes and brief commentary. Emphasis is laid on bringing out the essence 
of the text rather than getting bogged down by too much of technicalities, such as 
preferring to use general usage words that convey the subtle meaning of a phrase or 
verse rather than its too literal a meaning which may not at times unfold the subtle 
idea or philosophy implied in any given verse.  
 
The following Upanishads have been included in this Book:  
 

(1) Rig Veda Upanishad— (i) Nirvano-panishad (Chapter 1.1). 
(2) Sam Veda Upanishads— (i) Arunu-panishad (Chapter 2.1), (ii) 

Maitreyanu-panishad (Chapter 2.2), (iii) Maitrey-panishad (Chapter 2.3), (iv) 
Sanyaso-Upanishad (Chapter 2.4), and (v) Kundiko-panishad (Chapter 2.5). 

(3) Shukla Yajur Veda Upanishads— (i) Jabalo-panishad (Canto 4-6, Chapter 
3.1), (ii) Paramhanso-panishad (Chapter 3.2), (iii) Subalo-panishad (Canto 12-13, 
Chapter 3.3), (iv) Niralambo-panishad (Chapter 3.4), (v) Bhikshuko-panishad 
(Chapter 3.5), (vi) Turiyato-panishad (Chapter 3.6), (vii) Yagyavalkya Upanishad 
(Chapter 3.7), (viii) Shatyani-panishad (Chapter 3.8). 

(4) Krishna Yajur Veda Upanishads— (i) Avadhuto-panishad (Chapter 4.1), 
(ii) Kathrudro-panishad, verse nos. 1-11 (Chapter 4.2), (iii) Varaaha Upanishad, 
Canto 2, verse nos. 4 and 37 (Chapter 4.3). 

(5) Atharva Veda Upanishads— (i) Narad Parivrajako-panishad (Chapter 5.1), 
Paramhans-Parivrajako-panishad (Chapter 5.2), and (iii) Parbrahmo-panishad 
(Chapter 5.3). 
 
 
The Sanyas Upanishads are very evocative and spiritually uplifting by their very 
nature inasmuch as they kindle in a person a strong desire to first explore and then 
experience the eclectic quality and the depth of the ecstasy, bliss, joy and happiness 
that comes when a person attains a level of life and a plane of living that is far 
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superior to and more abiding and rewarding than what he is accustomed to in this 
world.  
 A study of these Sanyas Upanishads helps a seeker to first understand the finer 
nuances of the concept of ‘Sanyas’, of what Sanyas is all about and what benefits it 
grants to its practitioners, then he endeavours to explore this eclectic spiritual path 
diligently, and finally attain that exalted state of transcendental ethereal existence that 
would make him taste the nectar of eternity and blessedness that comes in with the 
bonus reward of the highest level of ecstasy, bliss and beatitude. Such a successful 
Sanyasi becomes self-and-truth realised. He begins to actually experience and live in 
a plane of existence that is ethereal and transcendental in nature, an existence that is 
spiritually most rewarding, and is unaffected by and beyond the level of life and 
living in a gross, mundane, material and perishable world of sense objects.  
 The reading of the Sanyas Upanishads profoundly influences the mind and the 
intellect of a seeker of truth and true peace; these Upanishads kindle in him a deep 
desire to think and explore that uncharted territory in the spiritual realm that would 
bestow upon him an eternal sense of joy, happiness, bliss, beatitude and felicity so 
much that he feels himself as being the most blessed soul.   
 
Now let us see what ‘Sanyas’ pertains to from the perspective of a person’s life in this 
world. The ancient scriptures have divided the life of a Hindu man into four segments 
or sections of roughly twenty-five years each. They were devised from a practical 
point of view.  

A young man must first study and acquire adequate skills that would prepare 
him to meet the challenges of life ahead, to stand on his own two feet in this world 
and be productive during his life. The first quarter of life was devoted to this use.  

In the second quarter, after graduating, he steps into the world to shoulder the 
responsibilities of his family. This is when he marries and enters into a vocation or 
profession to make his life productive and create the ground for the next generation. 
But this second phase of his phase is very extracting upon him; it is toilsome and 
arduous, and it saps him of his energy and deprives him of his peace and true 
happiness. He realises that true happiness and peace had all along eluded and evaded 
him; his body and spirit revolt as they yearn for some rest and peace in the declining 
phase of life. A person realises that he had been running behind a mirage in his 
pursuit of joy, happiness, peace and tranquillity.  

So the next phase of life was devised to let him slowly ease out of his troubles 
and shift the burden of the world on the shoulders of the next and younger generation. 
This is the third phase of his life.  

By the time he has reached a ripe old age, i.e. the fourth quarter of life, an 
intelligent and wise man thinks for himself about the events of his life and what was 
there for him in it. Now that he has sufficient time at hand, he begins to think and 
wonder and analyse the events of his life. He discovers that inspite of the best he 
could invest in his life in order to get happiness, joy, pleasure and comfort, whatever 
semblance of these virtues he got were only superficial and transient; he discovers 
that he had been trying to give joy and happiness to others while depriving his 
ownself of these rewards; and that he had never found abiding peace and rest in his 
life no matter what he did. So while passing through the last half of the third phase of 
life he finds that he is much better off now in terms of peace of mind and happiness as 
compared to what he was earlier when he had transited from the second phase and had 
entered this third phase. So it becomes obvious to him that lasting peace and its 
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accompanying bliss lies not in the gross world of material sense objects but 
somewhere else.  

So when he enters the fourth and the final phase of life he has a sincere 
yearning and a burning desire to attain nothing else and nothing more than an abiding 
sort of peace, an eternal rest and true joy for his own ‘self’. It is this last phase which 
is called ‘Sanyas’. When pursued with conviction and commitment, this Sanyas phase 
of life leads the person to his final destination of life—which is to attain deliverance 
from this cycle of birth and death, to obtain liberation from the bondage of the gross 
body and its relationship with this world of material sense objects, and to obtain 
emancipation and salvation of the soul. For a true and accomplished Sanyasi, living in 
this world no longer matters because he has attained that state of existence that 
transcends the grossness of the world as well as of his own body. He longer is a 
person with a gross body having physical sense organs, but an ethereal self that 
identifies its self with the pure consciousness known as the Atma. This ‘Atma’ is the 
Sanyasi’s ‘true self’, and it is different from his gross physical body.  

Since all emotions and sentiments and feeling that a person has are limited to 
his gross body and its relationship with the outside world, a true and self-realised 
Sanyasi is able to live happily in this world as he is immune to all these things 
because he identifies himself with his Atma and not his physical gross body.  

The above description of what leads to Sanyas is to indicate that when a 
person has reached this stage he has already had the experience of the misery and the 
pain associated with life in this gross mundane world, as well as the fact that true and 
real happiness and joy was somewhere else. This means he is already motivated to 
search for true peace and true happiness for his self, and so the groundwork is ready. 
Then his journey towards ‘self realisation’ and ‘Brahm realisation’ becomes all the 
more easier and free from falling prey to worldly temptations. This would pave the 
way for his liberation and deliverance at the height of Sanyas. So Sanyas comes 
naturally and willingly to him.  

However, there may be a case when a person is very thoughtful and analytical 
from his early life. He discovers the superficial nature of worldly happiness and the 
artificiality of the world itself that even in his early days of life he develops a sense of 
profound renunciation for everything that is transient, that is superficial and 
misleading. He distances himself from anything that won’t give him some eternal fruit 
of life, i.e. an abiding sense of joy, happiness, tranquillity, peace and bliss. Therefore, 
such a person is obviously very fortunate inasmuch as he has an early start and an 
abundance of time to succeed in his efforts at obtaining the spiritual reward of the 
feeling of blessedness, and of obtaining eternal peace and bliss that accompanies 
liberation, deliverance, emancipation and salvation of the soul, which is the ultimate 
aim of Sanyas.  
 
Now, the four phases in the life of a person are called the ‘fourAshrams’. They are 
called respectively (i) Brahmacharya Ashram, (ii) Grihastha Ashram, (iii) Van-
Prastha Ashram, and (iv) Sanyas Ashram. Let us  examine the four phases of life in 
more detail as follows.  

(a) Brahmacharya—this is the 1
st
 phase of life in which a person studies the 

scriptures under the tutelage of a wise teacher. This phase of life is marked by 
austerities, keeping of vows, observing celibacy, abstinence and continence as well as 
leading a regimental life style of a boarding school. (b) Grihasta—when a person has 
studied and prepared himself to face the world, he comes back to his house and enters 
the 2nd phase called Grihastha Ashram which is a householder’s life. He marries, 
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raises a family, produces wealth and helps to carry forward the cycle of creation. This 
is the most important and enjoyable phase as well as the most tough one because on 
the one hand there are the comforts and pleasure of the world to be enjoyed, and on 
the other hand there are the various tribulations and miseries of a family life alongside 
the dealings with this deceptive world with all its accompanying horrifying problems. 

(c) Vanprastha—this is the 3
rd

 phase when a man hands over the responsibilities of the 
world to his heirs and renounces his attachments to the house as well as the world, 
and heads for the forest, leaving the home for his next generation. It is now that he 
goes on pilgrimage and prepares for the final stage of his life, and (d) Sanyas—this is 

the 4
th

 and last stage of life when there is complete cutting-off of all the ties with the 
world, spending time in contemplation and mediation, living a life of total 
renunciation, and begging for food for survival while single-mindedly endeavouring 
for emancipation and salvation. This phase of Sanyas also has many stages depending 
upon the spiritual elevation and accomplishments of the aspirant, viz. Kutichak, 
Bahudak, Hansa, Paramhans, Turiyatit and Avadhut.  
 In brief, the ‘Brahmacharis’ are celibates students who must exercise the 
greatest self-restraint in order to concentrate their energy on their studies. It is the first 
phase of life. The ‘Grihastha’ is the householder. After study, the student marries to 
raise a family and contribute to the continuation of the cycle of creation. This marks 
the second phase of life. The ‘Vaan-prastha’ is a person who hands over the 
responsibilities of worldly affairs to his heir and prepares to lead a retired life, literally 
though the word means to ‘retire to the forest’. This is the third phase of life. And 
finally, the ‘Sanyasi’ is a person who has renounced the world and spends his time in 
meditation and contemplation. This is the fourth and the final phase of life. 

These four Ashrams, their characteristic features and virtues are described in 
detail in an Upanishad called Ashramo-panishad belonging to the Atharva Veda 
tradition. Refer also to Kathrudra Upanishad of Krishna Yajur Veda, verse no. 3 in 
the context of one taking the vows of Sanyas, the renunciate way of life which is the 
fourth and the last phase in the life of a man which prepares him for his final 
liberation and deliverance from this world. 

The Duration of each Ashram—The Naradparivrajak Upanishad of the 
Atharva Veda, Canto 1, verse no. 2 states the number of years one Asharm should 
ideally consist of. According to it, Brahmacharya Ashram lasts for twelve years, 
Grihastha Ashram for twenty five years, Vanparashtha Ashram for another twenty 
five years, and then comes the Sanyas Ashram for the rest of one’s life.   

There are many Upanishads spread over all the five divisions of the Vedas 
which deal with the concept of ‘Sanyas’ (pronounced as ‘Sanyaas’) in elaborate 
detail, and elucidate on all the finer points of this form of life which is considered the 
best and the most exalted form of existence that a wise, erudite and enlightened 
person is expected to live once true enlightenment dawns upon him, leading him to 
total renunciation of this artificial world, creating a sense of complete dispassion and 
detachment towards it. 

The word ‘Sanyas’ as a noun broadly means ‘a life of renunciation and 
abandonment of all worldly desires, attachments, passions, needs etc. and turning 
towards self-realisation in preparation for the final exit from this temporal world’. As 
a verb, it refers to the actual leading of such a life. A ‘Sanyasi’ is a person who 
decides to lead a life of Sanyas, diligently and faithfully.  
  All the different Upanishads on the subject of Sanyas describe it’s various 
aspects in varying details, such as about its meaning, how to get initiated into it, its 
basic principals, a detailed guideline of the various do’s and don’ts (e.g. 
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Sanyasopanishad, 2/104-108) for a meaningful life of Sanyas, its symbols, its tenets, 
its various stages, its pitfalls as well as how to avoid them, its rewards, its eligibility 
criterion etc. (e.g. Narad-parivrajak, Canto 3, and Sanyaso-panishad, Canto 2, verse 1-
7) etc. For details, the reader should see the main text of these Upanishads, English 
version of all have been written by this humble author and published in separate 
volumes according to the Veda they relate to. 

However, here we shall see the broad aspects of Sanyas and its general 
classification. This is because it will help to get a general idea of the concept.  

The Atharva Veda’s Annapurna Upanishad, Canto 5, verse no. 47 describes 
‘Sanyas’ as follows—“A high degree of renunciation, detachment, dispassion, non-
involvement and contentedness in which all the Sankalps (volition, ambition, 
determination, resolution etc.) vis-à-vis the world are exhausted is known as 
‘Sanyas’.”  

The Sanyasi is one who has been successful in exercising control over his 
mind and the sense organs (five organs of perception—eyes, nose, tongue, ears and 
skin, and their respective senses—sight, smell, taste, hearing and bodily comfort and 
gratification or touch). He has also controlled his organs of action (hands, legs, 
mouth, genitals and excretory). He is completely dispassionate towards and detached 
from the mundane, artificial and illusionary world of materialistic comforts, because 
he has realised the futility of its pursuit as well as its falsehood. He has realised that 
all this is like a dream; even his body is an illusionary self and will decay and perish 
like the whole world, and that his true identity is the Atma which is, inter alia, 
imperishable, pure, conscious, eternal, universal, immanent and one like the supreme 
Atma of the cosmos which is called Brahma. He treats his body like a temporary cage 
for his pure self which is the Atma, and therefore endeavours to fly off into freedom 
like a trapped bird fleeing from its cage at the first opportunity.  

There are many words used as synonyms for a Sanyasi —Parivrajak (ifjozktd), 
Yati (;fr), Avadhut (vo/kwr), Hans (gal), Paramhans (ijegal), Yogi (;ksxh) etc. Ascetics and 
hermits, monks, friers and wandering mendicants are also Sanyasis because they have 
renounced the world along with its allurements as well as the comforts and pleasures 
of a family life. But if this renunciation is only superficial just in order to fulfill 
religious obligations or to show off to the world how pious and holy a person is, or to 
please the world in some other way, or have been done under some compulsion, 
whereas in fact the person is internally attracted towards and attached to the world, 
then such a Sanyasi is a deceitful imposter. Some of the sages and seers cannot be 
called a Sanyasi in the strict sense of the word because they had wives (e.g., sages 
Vashistha, Atri etc.) while others are known to have children (e.g., sage Garg, Manu, 
Gautam). On the other hand, taking into account the basic tenet, objective and 
essential meaning of ‘Sanyas’—which is internal, sincere, honest and truthful 
renunciation and desire for self realisation— a householder could also be a Sanyasi in 
theory and reality if he is totally detached mentally from the external world 
surrounding him, whereas a hermit or an ascetic who pretends to be a renouncer of 
worldly desires but covertly yearns for it, is nothing else but an imposter, a cheat who 
is not only cheating the world but also himself. 
 The emphasis should be on honest renunciation, and it should have its roots in 
the heart and the mind. External symbols and life style aid the process of Sanyas; they 
only create an ambiance and psychological foundation conducive to following the 
path of Sanyas and would help the aspirant in his pursuits of renunciation or leading a 
life of a sincere and honest reclusive ascetic or a Sanyasi. But if his mind and heart 



 10

are riveted in the world of sensual comforts, then he better not cheat himself and 
others by becoming a pseudo Sanyasi.   

A Sanyasi should abandon all attachments and infatuations with this world and 
contemplate upon the great sayings of the Vedas— That art thou, Thou art that, Thou 
art Brahm, I am Brahm, All is Brahm, I am thou, and Thou am I etc. which lead him 
to be firmly established in the concepts of non-duality of Brahma and his own pure 
conscious Atma. 

The life of a man is broadly divided into four phases of 20-25 years each— (i) 
Brahmacharya— The 1st phase when a person observes continence, celibacy and 
abstains from indulgences of all kinds, stays with his teacher to study and serve him, 
and generally leads a regimental and disciplined life of austerity, acquires skills which 
empowers him to stand on his own two feet as he enters the second phase of life.  

(ii) Grihastha— The 2nd householder phase when he marries, raises a family, 
looks after it, earns money and creates wealth. When his son or heir is mature, he is 
expected to pass over worldly responsibilities to him and head for the forest, which is 
the third stage.  

(iii) Vanprastha— The 3rd phase which entails going to the forest. This 
system of going to the forest was envisioned in earlier times, but in modern society it 
may not be possible and prudent. The basic idea was to step aside from active 
participation in daily chores of the households affairs and not interfere with the life of 
the new generation which might not like the ‘old man’s constant nagging’. A 
Vanprastha was supposed to act as an advisor from a respectable distance. This 3rd 
phase of life was a preparatory stage for the rigors of the 4th and the final phase called 
Sanyas. If the householder could not bear with the rigid and lonely life of a 
Vanprastha, he was not supposed to take to Sanyas. Besides this, one important factor 
which distinguished a Vanprastha from a Sanyasi was that the former was usually 
accompanied by his wife and maintained a causal and cursory link with the family and 
son if it was deemed very necessary, while the latter (Sanyasi) was expected to 
abandon all contacts with a female as well as all other members of his family, remain 
all to himself, beg for food, be a wandering vagabond and care not at all for his body 
as he prepares himself mentally to die. It is also prescribed that if true renunciation 
sprouts in the heart of a person even when he is young and still in the early stages of 
the 1st phase of life (Brahmacharya) he can still take to Sanyas directly without  
passing through the other two phases (refer Yagyavalkya Upanishad, verse no. 1 of 
Shukla Yajur Veda. 

A ‘Parivrajak’ Sanyasi  is one who wonders in this world spreading, wherever 
he goes, the good and truthful knowledge about the Lord, the Atma and Brahma as 
well as about the truthful nature of the existence and futility of worldly pursuits, of the 
falseness and artificiality of this world, and the ultimate aim of life which is 
emancipation and salvation as well as liberation from the fetters that shackles a 
creature to this mundane world of artificiality and provides its soul with deliverance. 
So he roams about for the spiritual betterment of others as well as for seeking 
liberation for his own Atma from the various shackles that tie it down to this world. 
He must, inter alia, exercise control over himself as a pre-requisite of Sanyas, because 
everything else will revolve around this ‘self-restraint’ factor. 

Once having entered this last phase of life, he is ordained, as a preliminary 
requirement at the initial stage, to wear the following marks— hold a wooden staff 
and a water pot, wear a sacred thread, a loin cloth, a sling bag, and a ‘Pavitri’ (a brush 
of Kush grass to sprinkle water for purification purposes and it is worn like a ring on 
one of the fingers). These should be regarded by him as symbols of Brahma. As he 
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progresses in his spiritual pursuits, all these external symbols become redundant and 
should be progressively discarded. This fact has been highlighted in the ‘Turiyatito-
panishad’ of Shukla Yajur Veda.  

There are six categories of Sanyasis according to ‘Sanyaso-panishad’, 2/23 of 
Sam Veda— (i) Kutichak, (ii) Bhahudak, (iii) Hans, (iv) Paramhans, (v) Turiyatit  and 
(vi) Avadhut. The last is the highest state of Sanyas. This categorization is akin to the 
various stages that a student has to pass before he becomes a truly enlightened scholar 
in the spiritual realm. The characteristic features of these six classes of Sanyasis are 
briefly enumerated below:- 

(a) Kutichak —also know as Kutichakra, has the following marks —a tuft of 
hair on the back of his tonsured head, wears a sacred thread and a loin cloth, carries a 
staff, a water pot, a sheet to cover the body, and a tattered over-garment (like an 
overcoat). He worships his parents and Guru, stays at a place, possesses a pot to cook 
food, a light axe and a spade (for emergencies) and a sling bag with him. He repeats 
holy Mantras, eats cooked cereals, and wears a white, vertical Tilak Mark having 3 
erect lines on his forehead. He also carries a trident. [Refer Sanyaso-panishad, 2/24.] 

(b) Bahudak —the only difference between this type of Sanyasi and the former 
is that a Bahudak does not cook his own meal. He begs for cooked food and eats only 
eight mouthfuls. [Refer Sanyaso-panishad, 2/25.] 

(c) Hans—he has a lock of long matted hairs on his head (forming a crown), 
does not stay at one place, begs for food and wears only a loin cloth on his body. 
[Refer Sanyaso-panishad, 2/26 and Jabalo-panishad, Section 4-6.]  

(d) Paramhans —he does not keep a tuft of hair or a sacred thread. He uses his 
cupped hands as a pot (instead of regular pot) to take (accept) food from not more 
than 5 households. He wears a loin cloth, wraps a sheet around him, smears ash over 
the body, and holds a wooden staff. He discards all the rest. [Refer Sanayso-panishad, 
2/27, Paramhanso-panishad, verse no. 2-4, and Jabalo-panishad, Section 4-6.] 

(e) Turiyatit —the characteristics of this Sanyasi have been elaborately 
described in Turiyatito-panishad. Basically, he takes food directly in his mouth like a 
cow (i.e. instead of using his hands to eat, he uses his mouth to imbibe food directly, 
like a cow, from his cupped hands in which the food is held), begs from only 3 houses 
and accepts only fruits or cooked cereals. He firmly believes that his true identity is 
the pure conscious Atma, and his body is a lifeless, gross and perishable entity. [Refer 
Sanyaso-panishad, 2/28 and Turiyatito-panishad.] 

(f) Avadhut —this is the most exalted stage in the life of a Sanyasi. He has 
become equivalent to the imperishable supreme Brahma or Atma, is free from worldly 
bondages, is an embodiment or a living example of the great sayings of the Vedas 
(such as, ‘I am Brahma’, ‘You are Brahma’, ‘Whatever that exists is Brahma’, 
‘Brahma is Atma’, ‘Nothing but Atma is true’ etc.). He does not have to follow any 
formal set of rules or tradition or sacraments or rituals. He accepts food like a 
python—i.e. accepts whatever comes to him without searching for it; he accepts that 
food which is offered to him by someone who comes to his place to give it to him 
instead of his going out to beg for the same. He remains ever engrossed in self 
contemplation, stays alone on mountains, in caves, under trees, and sleeps on the 
ground on a bed of grass. [Refer Sanyaso-panishad, 2/29-30, Avadhuto-panishad, 
verse no. 2.] 

Besides the above classification based on their physical characteristic features, 
behaviours, life styles and symbols, the Sanyaso-panishad, canto 2, verse no. 18-22 of  
Sam Veda enumerates and defines the 4 others categories under which Sanyasis can 
be classified— (i) Vairagya, (ii) Gyan, (iii) Gyan-Vairagya, and (iv) Karma.  
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Similarly, a special type of Sanyasi called ‘Vishnu Linga’ has been described 
in Shatyayani Upanishad belonging to the Shukla Yajur Veda. The word ‘Ling’ refers 
to the external signs or behavioural patterns that help to identify a person as a Sanyasi, 
to distinguish him from the rest of the society. A Vishnu Linga Sanyasi is one who is 
an ardent devotee of Lord Vishnu who has completely dissociated himself honestly 
from this deluding material world and pursues the path of spiritual enhancement 
leading to attaining his Lord Vishnu, the supreme Lord through the medium of self 
realisation and self purification.  
  Broadly, these 4 classes of Sanyasi can be defined as follows— (i) A 
‘Vairagya Sanyasi’ is one who sees falsehood in the visible world, has developed 
detachment from it early on in life, and renunciation is a natural, inborn trait in him, 
though he may not be a scholar. (ii) A ‘Gyan Sanyasi’ is one who has learnt about the 
falseness of the world by studying the scriptures and is consequentially filled with 
disenchantment with it. (iii) A ‘Gayan-Vairagya Sanyasi’ is one who has experienced 
everything that is worth experiencing in this world, and has become wisened to the 
transient and perishable nature of worldly happiness. Being thus experienced and first 
hand witness, he realises the truth of what is said in the scriptures, and this knowledge 
or Gyan, which he has got out of experience and witnessing, nourishes and bolsters 
renunciation in him and fills him with dispassion and detachment towards this 
artificial and perishable world, he has Gyan as well as Vairagya. (iv) ‘Karma Sanyasi’ 
is one who takes to Sanyas at the end of the 3rd phase of life as a matter of routine or 
course as an expected way of life as ordained by the scriptures and by tradition, 
fearing ignominy, censor and reproach from the society if he does not do so, though 
renunciation has not sprouted in his heart. 

We can cite some example of great sages who belonged to different classes of 
Sanyasi as described above— (i) Kutichak —Gautam, Bharadwaj, Yagyavalkya and 
Vashistha; (ii) Paramhans —Samvartak, Aruni, Shwetketu, Jadbharat, Dattatreya, 
Shukdeo, Vamdeo, Haritak (Bhikshuko-panishad, verse no. 1, 5), Durbasa, Ribhu, 
Nidaagh and Raivtak (Jabalo-panishad, 6/1). 

The five external signs or symbols held by such Sanyasi are the following—a 
trident, sacred thread, loin cloth, a tattered sling bag (or a water pot), and a ‘Pavitri’ (a 
brush to sprinkle water for purification purposes; also a finger ring made of Kush 
grass). (Shatyayani-panishad, verse no. 6 and Kundiko-panishad, verse no. 10). The 
signs on his body are the tuft of hair, tonsured head and a Tilak Mark on the forehead, 
but as he progresses in his spiritual pursuits, it is expected that he would abandon all 
these external visible signs of Sanyas and remain without them (refer Yagyavalkya 
Upanishad, verse no. 7 and Sanyaso-panishad, canto 2, verse no. 8). 

A true Sanyasi should treat the divine symbol OM as incorporating all the 
symbols of Sanyas (Shatyayani Upanishad, verse no. 8), and should be always 
engrossed in contemplation upon the supreme Brahma and his pure-self (Sanyaso-
panishad, 2/36-73). 

Generally speaking, he should eat just sufficient enough to sustain his body, 
and that too by begging. He should treat his body as a carrier of the Atma till the time 
comes for the latter to discard it and find freedom by merging itself in the supreme 
Atma or Brahma. He should not stay in one place for long, and should select a lonely 
place for such temporary dwelling. He should not even accept disciples (Sanyaso-
panishad, 2/98), nor worship Gods or idols (Sanyaso-panishad, 2/74-75, 97). Among 
other things, he should abhor contacts with a woman and guard against anger and 
wrathfulness (Yagyavalkya Upanishad, 14-23, 28-31). 
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 What is the purpose of taking the rigorous vows of Sanyas? This has been 
answered precisely in Kundiko-panishad, verse no. 5-9; his ways of thinking have 
been enumerated in verse nos. 14-17, 23-27, and his basic life style in verse no. 11-13, 
and 28 of this Upanishad. In its verse no. 28-27, his broad, all-encompassing views 
about the Atma and his enlightened approach towards his non-dual self, leading to 
what is called ‘self realisation’ has been highlighted. Similar eclectic and ethereal 
views are also expressed in Sanyaso-panishad, canto 2, verse nos. 36-73. 
 The Characteristics of a true Vairagi— person who is has true renunciation—
has been described in the Varaaha Upanishad, Canto 2, verse nos. 4 and 37 of the 
Krishna Yajur Veda tradition. Now let us see what it has to say on the subject— 
“verse no. 4 = He should abandon all kind of attractions, attachments, infatuations, 
longings or a sense of belonging that he might have for anything—i.e. he should 
develop profound degree of renunciation as mentioned earlier in verse no. 2 above. 
He should learn to exercise the greatest of restraint on his self and the organs of the 
gross body.  
 Instead, he should be firmly of the view that his true ‘self’ is nothing else but 
pure consciousness which is a mere neutral witness of everything, without getting 
emotionally attached with anything. That is, he should develop the noble and 
auspicious view that ‘I am that pure immaculate cosmic Consciousness which is a 
neutral witness to everything in this world.’ [A witness is supposed to be neutral, 
unemotional, detached and uninvolved in the happening. This helps him to observe 
things in the correct perspective and his version is regarded as authentic as opposed to 
biased witnesses who would see things from a pre-conceived angle and develop a 
tainted view of the same event. If a witness to an event is not dispassionate and 
neutral, then he is not worth relying; he is not a true and honest witness. Therefore, a 
sincere seeker of the knowledge of Brahm should, and is expected to, inculcate the 
great virtues of complete dispassion for, detachment with and non-involvement in the 
world and its affairs.] (4).  
 
“verse no. 37 = A Vairagi (a renunciate and dispassionate person who has sacrificed 
his desires for worldly charms in order to attain spiritual emancipation and salvation) 
abandons all forms of contacts or companies with everything related to ‘grossness and 
untruth’ such as the world and the body just like a person running away from a snake 
or throwing one if it is caught by mistake. [That is, he is terribly scared of this contact 
and treats it as dangerous as the snake. He might be entangled in it till he has not 
become aware of the Truth, but once this awareness comes he would not lose a single 
moment in discarding the world and the body.]  
 A Vairagi desirous of sacrificing the sensual attractions of worldly charms and 
the overwhelming urge for sense gratification, collectively called ‘Kaam’ (literally 
lust, yearnings, lasciviousness and passions; desire for sensual gratification and 
enjoyments of the material world and its juicy attractions) on the altar of nobler 
pursuits and higher goals of life should abandon contact with a beautiful woman just 
like the case when people shun a rotting corpse and go away from it at a distance 
because of the foul and loathsome stink emanating from it. 
 He abandons all the sense objects of this enchanting but entrapping and 
deluding material world like they were horrible poison though this world is very 
difficult to eliminate and shun. [That is, he would have to make conscious effort to 
renounce this material world. It is a difficult proposition and would require strong will 
and resolve.] 
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 Such exalted persons are called ‘Param Hans’, literally one who is as pure and 
uncorrupted as the divine Swan1, as they regard their own selves (i.e. their soul and 
true ‘self’) as an image of the supreme Lord known as Vasudeo (Vishnu the sustainer 
and protector of the creation, the Lord who had incarnated himself as Varaaha). With 
this eclectic and sublime concept of the ‘self’, they become spiritually enlightened 
and think in this term—‘I am indeed Vasudeo’. [A wise and self-realised person 
understands that his true ‘self’ known as the Atma is none other than the supreme 
Atma of creation. It is indeed the microcosmic form of the cosmic Consciousness that 
pervades uniformly in all the units of creation, whether as the mortal individual living 
being or the immortal entities known as Gods. Vasudeo is another name of Lord 
Vishnu, the personified Supreme Being. Hence a self-realised person develops the 
enlightened view that his Atma is as divine, ethereal and sublime as the cosmic Atma 
that lives in Lord Vishnu, i.e. there is no difference between the two. This is the great 
‘Advaitya’ or non-dual philosophy propounded and espoused by the Upanishads.] 
(37). 
 
These are just a few points cited here to illustrate the concept of true Sanyas. It is 
futile to go into details here because all the texts pertaining to Sanyas are themselves 
very exhaustive and detail here would only be repeating the texts uselessly.  

 
The Holy Bible also lays down certain rules for wandering friars that are very similar 
to those laid down for mendicant Sanyasis as described in the various Upanishads. 
These tenets are almost identical. When Jesus Christ sent forth his twelve disciples as 
his messengers, he laid down certain guidelines for them, which are, inter alia, the 
following in the words of the Holy Bible itself—‘These twelve Jesus sent forth, and 
commanded them, saying, go not into the way of the Gentiles, and into any city of the 
Samaritans enter ye not, ….freely ye have receive, freely give. Provide neither gold, 
nor silver, nor brass in your purse, nor scrip for your journey, neither two coats, 
neither shoes, nor yet staves for the workman is worthy of his meat. And into 
whosoever city or town ye shall enter, enquire who in it is worthy, and there abide till 
ye go thence’ (Gospel, St. Mathew, 10/5, 8-10). 

The Holy Bible further says that Jesus ordained his twelve messengers as 
follows— ‘And into whatever city or town ye shall enter, inquire who in it is worthy, 
and there abide till ye go thence. And when ye come into a house, salute it. And if the 
house be worthy, let your peace come upon it; but if it be not worthy, let your peace 
return to you. And whosoever shall not receive you, nor hear your worth, when ye 
depart out of that house or city, shake off the dust of your feet’ (Gospel, St. Mathew, 
10/11-14). 
 The doctrine for the Sanyas way of life of detachment, dispassion and 
austerity, the philosophy of non-importance of the body and total renunciation is 
beautifully encapsulated in these words of the Bible — ‘Take no thought of your life, 
what ye shall eat, or what ye shall drink, what ye shall put on. Is not the life more than 
meat and the body more than raiment? Behold the fowls of the air…your heavenly 
father feedeth them; are ye not much better then they; ….if God so clothe the grass of 
the field, shall he not much more clothe you….but seek ye first the kingdom of God, 
and his righteousness; and all these things shall be added unto you, take therefore no 
thought for the morrow; for the morrow shall take thought for the things itself’ 
(Gospel, St. Matthew, 6/25-26, 30-31, 33-34). This remarkable doctrine has clear 
resonance in Sanyaso-panishad. 
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 Regarding abstaining from ‘Mada’ (ego, haughtiness, false pride, arrogance, 
hypocrisy, vanity), Jesus has this to say — ‘Thou hypocrite, first cast out the bean of 
thine own eyes’ (Gospel, St. Matthew, 7/5). The repeated restraint imposed by the 
Upanishads that these texts should not be taught to unworthy disciples is also 
emphasised by Jesus Christ when he says — ‘Give not that which is holy unto dogs, 
neither cast ye your pearls before swine, lest they trample them under their feet, and 
turn again and rend you’ (Gospel, St. Matthew, 7/6). 
 The basic idea in following the righteous path is to make one’s life worthy of 
living. Discipline of mind, body and demeanors, commitment and dedication towards 
the goal of life, are essential prerequisites for any success. A disciplined and regulated 
life only goes to improve our selves. To follow the principles laid down in the various 
Upanishads helps us to make the tree of life good. ‘Either make the tree good and his 
fruit good. Or else make the tree corrupt and his fruit corrupt; for the tree is known by 
his fruit’ (Gospel, St. Matthew, 12/33). Sure enough, even for those who do not 
believe in anything as Brahma or Atma, at least this more worldly consideration to be 
called good and wise, to be known as a good person and to be shown respect, should 
propel them to a righteous way of life. 
 Almost the whole Book of Ecclesiastes (the 21st book) of the Old Testament 
of the Holy Bible is full of wisdom identical and very much in consonant with what 
the Upanishads teaches a person who is desirous of taking the vows of Sanyas. 
Though at times certain of its verses (e.g. 1/1-10, 9/2-10) might appear contrary to the 
tenets of profound Sanyas, but only when they are read by a fool and out of context, 
for when the same verses are read properly and with an intelligent mind they would 
more than others tell us what Sanyas really is about. 
 
This Book will help all interested readers delve deeper into the philosophy of the 
concept of ‘Sanyas’ as enunciated and elucidated in the great Upanishads which are in 
themselves exhaustive treatises on all matters related to metaphysics and spiritual 
attainment.  
 
I offer this humble effort of mine at the feet of my beloved and revered Lord Sri Ram 
with a prayer to excuse me for any errors of understanding or interpretation that may 
have influenced my writing.  

No one can ever claim to be the final and an undisputed authority, an 
unchallenged expert on the eclectic philosophy and the profundity of metaphysical 
principles and concept as enunciated and elucidated by the Upanishads, but one can 
surely make the best of his effort as inspired in him by the Lord God. I therefore beg 
from my esteemed readers that they should forgive me and overlook any errors of 
omission and commission that may have inadvertently crept in while I was writing 
this Book despite of my vigilance and diligence. If the overall idea and philosophy 
related to the theme of “Sanyas” as envisioned in the Upanishads has been conveyed 
and relevant information disseminated in a simple way through the medium of this 
Book, as far as my limited intellectual capability allowed me to explore them and put 
them forward to the reader, then I will regard my effort and toil to have been 
successful. 
 
Now, before proceeding further, let me say a small prayer to the Lord God to whom 
this Book “The Sanyas Upanishads” is dedicated.  
“I am short of words to pray to my Lord, but nevertheless my heart springs out like a 
fountain with these hymns from the Holy Bible— ‘Have mercy upon me, o God, 
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according to your loving kindness…. and cleanse me from my sins… wash me, and I 
shall be whiter than snow… create in me a clean heart, o God, and renew a steadfast 
spirit in me. Do not cast me away from your presence, and do not take your holy 
Spirit from me… restore to me the joy of your salvation, and uphold me with your 
generous Spirit (Bible, Psalm, 51/1-2, 7-8, 10-12). Deliver me out of the mire, and let 
me not sink… draw near to my soul and redeem it (Psalm, 69/14, 18). I am like a 
pelican of the wilderness; I am like the owl of the desert; I lie awake, and am like a 
sparrow alone of the housetop… hear my prayer, o Lord, and let my cry come to you 
(Psalm, 102/7,1). Truly my soul silently waits for God, from him comes my salvation. 
He is my rock and my salvation; he is my defense… and my refuge is in God (Psalm, 
62/1-2, 7). O God you are my God, early will I seek you, my soul thirsts for you, my 
flesh longs for you, in a dry and thirsty land where there is no water… you have been 
my help, therefore in the shadow of your wings I will rejoice. My soul follows close 
behind you, your right hand upholds me’ (Psalm, 63/1, 7-8). I am waiting in life’s 
departure lounge, waiting for my flight to freedom. But till that time, ‘I will sing to 
the Lord as long as I live; I will sing praise to my God while I have my being’ (Psalm, 
104/33). ‘I will praise the name of God with a song; and will magnify him with thanks 
giving’ (Psalm, 69/30). 

‘Show my your ways, O Lord, teach me your paths (4). Lead me in your truth 
and teach me. For you are the God of my salvation. On you I will wait all the day (5). 
Remember, O Lord , your tender mercies and your loving kindness (6), for your 
name’s sake, O Lord, pardon my iniquity, for it is great (11). My eyes are ever 
towards the Lord, for he shall pluck my feet out of the net (15). Turn yourself to me 
and have mercy on me, for I am desolate and afflicted (16). Look on my afflictions 
and my pain and forgive all my sins (18). O keep my soul and deliver me; let me not 
be ashamed, for I put my trust in you (20). [The Bible, Psalm, 25] 

‘One thing I have desire of the Lord; that I will seek (Psalm, 27/4), Bow down 
your ear to me, deliver me speedily. Be my rock of refuge, a fortress of defense to 
save me (2). For you are my rock and my fortress. Therefore for your name’s sake, 
lead me and guide me (3) …. for you are my strength (4). Into your hands, I commit 
my spirit; you have redeemed me, O Lord God of Truth (5). I trust in you, O Lord; I 
say ‘You are my God’ (14), my times are in your hands (15), make your face shine 
upon your servant; save me for your mercy’s sake (16). [Bible, Psalm, 31] 

‘The Lord is my strength and my shield. My heart trusted in him and I am 
helped. Therefore my heart greatly rejoices, and with my song I will praise him 
(Psalm, 28/7). To the end that my glory may sing praise to you and not be silent. Oh 
Lord my God, I will give thanks to you for ever (Psalms 30/12). May my speech (read 
my books) be pleasing to him, and as for me, I will rejoice in the Lord’ (Bible, psalm, 
103). So, help me, oh Lord! And ‘finally, my bretheren, rejoice in the Lord’ (Bible, 
Philippians, 3/1).” 
 
Amen!! 
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                                ANTHOLOLOGY OF  
                        THE ‘SANYAS’ UPANISHADS 
 
         (Sanskrit, Roman Transliteration, English rendering, Notes) 
 
 
                  Chapter 1: Sanyas Upanishads of the Rig Veda 
 
 
                         (1.1) Nirvano-panishad // Nirvana Upanishad: 
 
 
In this Upanishad, the characteristic features, qualities, virtues, the way of 
life and the sacraments to be observed by a ‘Sanyasi’ (i.e. one who has 
taken a sincere and honest vow of total renunciation from this world and 
lives life of a recluse; an ascetic living in a forest preparing for death, 
spending his time in observing austerities, doing penances and mediation, 
contemplating upon his pure-self and studying the scriptures to gain 
knowledge and enlightenment) are described in detail along with their 
significance, symbolism and metaphysical aspects. The word ‘Nirvana’ 
means liberation and deliverance, emancipation and salvation, 
extinguishing of all worldly attachments and allurements, to be of calmed 
desires and free from yearnings, to be freed from the bondage of existence 
in this temporal, mundane and illusionary world. This Upanishad, 
therefore, highlights the virtues, qualities and mental outlooks that a 
seeker/aspirant for the final liberation and deliverance from the fetters 
that tie him to this world should possess as well as the paths and the 
sacred sacraments that he ought to follow. It has only one Canto listing 88 
such qualities or virtues. 

  
 

vFk fuokZ.kksifu"kna O;k[;kL;ke% A1 ijegal% lks·ge~ A2  

ifjozktdk% ifúkefy¯ A3 eUeFk{ks=ikyk A4 xxufl)kUr A5  

ve`rdkYyksyunh A6 v{k;a fuj°kue~ A7 fu%la'k;% _f"k% A8  

fu.kkZ.kks nsork A9 fu"dqyço`fÙk% A10 fu"dsoyKkue~11AA1&11AA 
 
atha nirvāṇopaniṣadaṃ vyākhyāsyāmaḥ /1 paramahaṃsaḥ so’ham /2 
parivrājakāḥ paścimaliṅgāḥ /3 manmatha kṣetrapālāḥ /4 gaganasiddhāntaḥ /5 
amṛtakallolanadī /6 akṣayaṃ nirañjanam /7 niḥsaṃśaya ṛṣiḥ /8 nirvāṇo- 
devatā /9 niṣkulapravṛttiḥ /10 niṣkevalajñānam //11 (1-11).  
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Now the Upanishad named ‘Nirvano-panishad/Nirvana Upanishad’ is 
being described here (1).  
 
‘I am a ‘Paramhansa’ (i.e. a seeker or aspirant of the highest order who is 
most enlightened and wise; a truly realised individual). I am that (Brahm) 
[That is, I have become enlightened enough to realise that my true identity 
is the Brahm]’ (2).   
 
Renunciates called ‘Parivrajak’ (another word for a Sanyasi) are marked 
by symbols indicative of the last stage of life of total and sincere 
detachment from this world in preparation for the final exit from this 
temporal, mundane, mortal and artificial world. But these symbols are not 
present in the seeker/aspirant who is called ‘paścimaliṅgāḥ’ (see note 
below) (3).  
 
They (Paramhansas and Parivrajaks) are like the guardians with the 
mandate to check ‘Kamdeo/cupid’ who is called ‘Manmath’. The latter is 
the patron God of yearnings, longings, lust, passions, desire, amorous 
tendencies etc. Here it means that these seekers or aspirants can overcome 
these traits which are inherent and natural tendencies of ordinary worldly 
creatures and are, by nature, present in their mind and heart as their 
integral part. [That is why cupid is called ‘Manmath’— one who lives in 
the mind and heart of the creature and churns it, keeps it restless and 
agitated.] (4).  
 
They follow the principle of the sky— i.e. they are without any 
attachments of any kind, have a fathomless depth of thought and 
reasoning, vastness and broadness of perspective of things around them 
(5).  
 
They are like a river of ‘Amrit’ (elixir of eternity and bliss) which has 
swift currents. [A ‘river with swift currents’ indicates that all the good 
virtues are swelling in their heart, the water symbolising all the noble 
virtues is full to the brim, it is clear and in abundance. A swiftly flowing 
river has clean water as opposed to a stagnant and slow flowing river, a 
river that is turbid and murky, sluggish in its flow and whose water has 
dried up or become slushy. Such a river is not considered pure and 
unpolluted.] (6).  
 
Their (seeker’s or aspirant’s) form and nature is imperishable, eternal, 
faultless, holy and divine (7).  
 
Their honoured teacher or moral preceptor (Rishi) is symbolised by ‘the 
absence of doubts, confusions, vexations and perplexities’ of all kind. 
[That is, they don’t have any doubt or confusion; they are fully convinced 
that what they know is the ultimate and correct Truth and Reality; they are 
wise, erudite, informed and enlightened.] (8). 
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‘Nirvana’ for them is their God; it is the aim of their spiritual endeavours.  
[To wit, Nirvana for enlightened ascetics is obtaining freedom from 
ignorance and delusions, because that means freedom from all 
entanglements, it means liberation and deliverance from the bondage of 
gross mundane existence, and this is tantamount to extinguishing of 
worldly desires and hopes—because it is this desire and hope from the 
world that ties the Atma, the soul of an ascetic to this mundane, gross and 
perishable world of material things, and by extension to the cycle of birth 
and death. They worship, adore, honour, and pointedly aim to achieve 
these qualities that make them live a life in a transcendental plane. When 
all worldly desires and hopes are eliminated, the ascetic is said to have 
found the highest level of ‘freedom’ from all bondages, he has found 
liberation and deliverance from all forms of grossness and entanglements 
that had hitherto bogged him down and obstructed his attainment of bliss, 
peace and happiness. He no longer has to get into the cesspool of miseries 
and sorrows, of troubles and tribulations, of grief and worries which are 
so characteristic of existence in the gross world.  This is his ‘Nirvana’.] 
(9). 
 
Their behaviour and demeanours transcends the barriers of class, creed, 
caste, and clan. [For them, all the creatures irrespective of their birth, 
vocation and colour etc. are equal. There is no one higher or lower, 
respectable or despicable for them. They have exemplary equanimity in 
their outlook. Their behaviour does not seem to conform to traditional 
patterns of behaviour followed by an ordinary person. But at the same 
time they have transcended such mundane consideration of adhering to 
established norms of behaviour and conduct because they see the world 
through the subtle eyes of the Atma and not through the gross eyes of the 
body.] (10).  
 
They are aware of the ultimate truth and absolute reality which is one, the 
only one, and without any name, attributes, denominations, degrees, 
qualities, titles, honours and designations (11). [1-11] 
 
[Note:- The word ‘paścimaliṅgāḥ’ in phrase no. 3 means those 
renunciates/ascetics/recluses who may not have any external marks of an 
ascetic or recluse such as carrying of a water pot or staff generally carried 
by a mendicant or wearing a tuft of hair on the head or wearing ochre clothes 
etc., but internally they possess all the qualities, attributes, virtues and 
characteristics of a true renunciate ascetic or recluse. They are recognised as 
a hidden or subtle image of Lord Vishnu who is apparently concealed in 
their bosom (heart) instead of being visible externally in the form of certain 
symbols or marks which characterise a ‘Sanyasi’. A Sanyasi is regarded as 
an image of Lord Vishnu par-se. Sanyas is the last and the fourth stage in the 
life of a man. A true ‘Sanyasi’ is different from a deceitful vagrant who 
falsely poses as a holy, pious and devout mendicant.]  
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Å/okZEuk;k% A12 fujkyEcihB% A13 la;ksxnh{kk A14 fo;ksxksins'k% A15 

nh{kklarks"kikoua p A16 }kn'kkfnR;koyksdue~ A17 foosdj{kk A18 d#.kSo 

dsfy% A19 vkuUnekyk A20 ,dkUrxqgk;ka eqälulq[kxks"Bh A21 

vdfYirfHk{kk'kh A22 galkpkj% A23 loZHkwrkUroZrhZ gal bfr çfriknue~24 
AA12&24AA 

 
ūrdhvāmnāyāḥ /12 nirālambapīṭhaḥ /13 saṃyogadīkṣā /14 viyogopadeśaḥ /15 
dīkṣāsantoṣapānaṃ ca /16 dvādaśādityāvalokanam /17 vivekarakṣā /18 
karuṇaiva keliḥ /19 ānandamālā /20 ekāntaguhāyāṃ 
muktāsanasukhagoṣṭhī /21 akalpitabhikṣāśī /22 
haṃsācāraḥ /23sarvabhūtāntarvartī haṃsa iti prati-pādanam //24 (12-24). 
 
They practice and strive to attain the highest stature (12).  
 
They do not have a permanent location and habitat or a place of residence 
(13).  
 
To be with the Lord, to be one with the supreme, transcendental Being, is 
their only initiation and aim in life (14).  
 
Their only teaching is to be detached from and remain dispassionate 
towards the world, to completely renounce it with sincerity, and to keep 
away from its allurements (15).  
 
After being initiated (i.e. having chosen the path leading to oneness with 
God and having renounced the world completely), their only activity is to 
be contented and satisfied with whatever they have, or comes their way 
(16).  
 
They visualise all the 12 Adityas (Suns) simultaneously. [These 12 
mythological Suns rise together at the time of the dooms-day when the 
creation is being annihilated. Here it means that the Sanyasis can foresee 
death and extinction of existence right in front of their mental eyes. This 
prevents them from being indulgent in this materialistic and artificial 
world, for the simple reason that a person who sees death staring in his 
face, or who sees death as being imminent, would never get attracted to 
the sensual pleasures of the world. He would rather wish that he quickly 
finds deliverance from the horrors that ‘dying’ implies.] (17).  
 
They protect themselves by their wisdom, erudition, truthful knowledge 
and enlightenment (18).  
 
To show mercy and have compassion are their normal behavioural pattern 
and playful activity. [That is, they enjoy doing it.] (19).  
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Bliss, joy and happiness emanating from their heart is like a garland for 
them. [That is, these virtues are their ornamentation and they adorn them. 
They always are in cheerful and blissful state; they are always joyful and 
happy.] (20).  
 
 
To sit quietly in a calm, serene, secluded and lonely place is like a 
meeting or community affair for them. [That is, they prefer solitude.] (21).  
 
Uncertain food that is not prepared by them but received as alms or 
charity is their meal. [That is, they keep satisfied with whatever they get 
by begging in the form of food. Their meals are not certain; they do not 
know whether they will get them at all or not. That entails control of their 
taste buds and yearnings for delicious food. They eat only to sustain 
themselves, and not to appease their taste buds or gratify themselves.] 
(22). 
 
Their behaviours and demeanours are like a Swan. [That is, they accept 
good things and forsake all that is considered bad even as a Swan is 
supposed to drink only milk and leave water aside; it also is famous for 
picking pearls from sundry other jewels.] (23).  
 
Their firm belief, conviction and faith lies in the proclamation “that the 
Atma (the pure conscious soul, the spirit, the true ‘self’ of all living 
beings which is pure and untainted consciousness) which resides inside 
the bosom of all creatures is the symbolic ‘Swan’. [To wit, they 
understand and have firm belief in the principle that the Atma is pure, 
holy and wise like a symbolic Swan because the latter has the 
characteristic quality of picking up only good thinking and leaving behind 
bad things from whatever it is offered— i.e. just like the Swan, the Atma 
too is incorrupt, pure, wise, erudite, holy and divine in essence.] (24). 

 
 

/kS;ZdUFkk A25 mnklhudkSihue~ A26 fopkjn.M% A27 czãkoyksd;ksxiê% A28 

fJ;ka iknqdk A29 ijsPNkpj.ke~ A30 dq.MfyuhcU/k% A31  

ijkiokneqäks thoUeqä% A32 f'ko;ksxfuük p [kspjheqük p ijekuUnh A33 

fuxqZ.kxq.k=;e~ A34 foosdyH;e~ A35 euksokxxkspje~ A36  

vfuR;a tx|Ttfura LoIutxnHkzxtkfnrqY;e~ A37  

rFkk nsgkfnla?kkra eksgxq.ktkydfyra rüTtqliZoRdfYire~ A38 

fo".kqfo/;kfn'krkfHk/kkuy{;e~ A39 vœq'kks ekxZ% 'kwU;a u ladsr A40 

ijesðkjlÙkk A41 lR;fl);ksxks eB% A42 vejina u rRLo:ie~ A43 

vkfnczãLolafor~~ A44 vtik xk;=h A45 fodkjn.Mks /;s;% A46 AA25&46AA 
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dhairyakanthā /25 udāsīnakaupīnam /26 vicāradaṇḍaḥ /27 
brahmāvalokayoga-paṭṭaḥ /28 śriyāṃ pādukā /29 parecchācaraṇam /30 
kuṇḍalinī bandhaḥ /31 parāpavādamukto jīvanmuktaḥ /32  

śivayoganidrā ca khecarīmudrā ca paramānandī /33  nirguṇaguṇatrayam /34 
vivekalabhyaṃ /35 manovāga-gocaram /36   

anityaṃ jagadyajjanitaṃ svapnajagadabhragajāditulyam /37  

tathā dehādisaṅghātaṃ mohaguṇajālakalitaṃ tadrajjusarpavatkalpitam /38 
viṣṇuvidhyādiśatābhidhānalakṣyam /39  

aṅkuśo mārgaḥ śūnyaṃ na saṅketaḥ40  parameśvarasattā /41 
satyasiddhayogo maṭhaḥ /42 amarapadaṃ tatsvarūpam /43  
ādibrahmasvasaṃvit /44 ajapā gāyatrī /45 vikāradaṇḍo dhyeyaḥ //46 
(25-46). 
 
The virtues of having patience, forbearance and fortitude are like a 
‘Kantha’ for a Sanyasi. [The ‘Kantha’ is a simple and unpretentious quilt 
or an overcoat stitched from tattered rags. It implies that like a hermit or 
sage who covers himself with simple clothes that sets him apart from the 
rest of the people because it proves he is not attracted to things that have 
only superficial value like wearing costly garments just to cover the body, 
a true Sanyasi understands that his true value lies in the eclectic qualities 
of patience, forbearance and fortitude that he possesses. He observes these 
virtues as a characteristic feature of his overall personality. Like the 
overcoat or the robe of an ascetic that shields him from the vagaries of 
Nature, a true Sanyasi uses these qualities to protect himself from being 
disturbed and his internal peace and blissfulness being compromised by 
any external factor that may cause agitation and uneasiness to him.] (25).  
 
The tendency to be indifferent towards this artificial and materialistic 
mundane world is their ‘loin cloth’ (26).  
 
Righteous and judicious thoughts are their ‘stick’ (staff, rod, sceptre) 
(27); constant sight which is focused on the supreme Brahm is their 
‘ascetic’s robe’ (28); riches, wealth and prosperity is like a ‘foot-wear’ for 
them (i.e. they don’t give these things any value or pay attention to the 
worldly riches. Rather, they treat the world’s comforts with contempt) 
(29).  
 
They keep their body not because they wish to possess it but because it is 
the desire of the supreme Lord that they do so (30).  
 
A closed Kundalini1 is the fetter that shackles them to this body (i.e. they 
endeavour to open the closed Kundalini and unleash the divine energy 
trapped inside it) (31).  
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They are free from the worldly tendency to find fault with others and 
criticise them. They are deemed to be liberated and delivered from the 
bondages that tie an ordinary man to this humdrum world of artificiality 
even though they live in this temporal world like an ordinary man (32).  
 
To be ‘one’ with the auspicious Lord is their ‘sleep’. Both during this kind 
of symbolic sleep as well as in the Yogic posture called ‘Khechari 
Mudra’2 , they experience supreme and eternal bliss (33).  
 
They are beyond the reach and purview of the so-called ‘Trigun’3 (i.e. 
they are not affected by any of the three basic characteristics that drive 
the behaviour of an individual in this world; they are neutral and 
transcend these three qualities) (34). 
 
Now Brahm is being referred to here—He (Brahm) can be realised by 
wisdom and discrimination (35); he is not accessible by, or is a subject 
matter of, either the speech or the mind (i.e. by debates, scholarship, 
expertise in scriptures etc.) (36). 
 
This world is mortal, transient, artificial and illusionary. Those who are 
created (born) here are like the world in a dream, or are like the figures of 
elephants etc. formed by the ever changing shapes of the clouds in the sky 
(37).  
 
This body and its company (i.e. the various sense organs, the kith and kin 
of a person) are all tarnished by the faults or flaws such as ‘Moha’ 
(attractions, infatuations, attachments, delusions, ignorance, 
misconceptions). The entire world, with its accoutrements, is as erroneous 
and misleading a conception as of imagining a snake being present in a 
length of a rope (38).  
 
Brahm with hundreds of names such as Vishnu, Brahma etc. is the ultimate 
target (aim) to strive for by a creature (39).  
 
The way to attain Brahm is to keep control over the sense organs of the 
body (i.e. exercise self-restraint). The path to Brahm is not without a 
direction (i.e. there are well laid down guidelines to realise Brahm, and it 
is not a blind alley) (40).  
 
The supreme, transcendental Lord is the ultimate authority (41).  
 
The truthful and accomplished Yoga (here meaning austerity, penances, 
hardship and stern vows directed to achieve success in realising and 
attaining Brahm, contemplation and mediation upon him, diligence and 
sincere endeavours to realise him) is like an abbey or monastery for a 
Yogi (ascetic) (42). 
 
‘Amar Pad’ (the state of being immortal and eternal) is not the truthful 
and essential form of Brahm4 (43).  
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True ‘Gyan’ (enlightenment, wisdom and knowledge) is the awareness (or 
being conscious) of the fact that ‘Brahm’, who was present in the 
beginning, and the ‘Self’ (i.e. the Atma of the Sanyasi or ascetic) are the 
one and the same (44).  
 
Constant remembrance of this fact is akin to the constant repetition of the 
famous Gayatri Mantra5 (45).  
 
The targeted aim is to overcome all types of flaws, faults and blemishes 
that mire the individual and shackles him to this world (46) [25-46]. 
 
[Note :- 1Kundalini— the word means ‘coil like’. According to Yoga 
philosophy, the subtle energy centre of the body is in a spiral form located at 
the base of the spine. Its energy is trapped unless the spinal cord’s central 
thread called ‘Shushma’, which is blocked at the lower end under normal 
circumstances, is unclogged by Yoga. When this happens, the spiritual 
energy trapped inside the Kundalini snakes up this nerve and rises up into 
the head, leading to immense self bliss of a spiritual dimension. 
  

2Khechari Mudra—This is also a Yogic posture. In this, the tongue is 
inverted and tucked in the inside of the palate, pointing inwards. The eyes 
are closed and the iris is focused at a point midway between the eyebrows. 
This posture is said to free one from hunger, thirst, sleep, fatigue etc..  

 

3The Triguna present in a creature are the basic qualities that are inherently 
present in all living beings, and an aggregate of these three qualities 
determines the personality and character of all the creatures. These three 
Gunas or the “Triguna” are the following— (i) ‘Sata’— which is considered 
as the best quality leading to noble thoughts and acts, (ii) ‘Raja’— this is the 
medium quality leading to worldly passions, and (iii) ‘Tama’— this the 
meanest of the three qualities producing evil tendencies. 
 

4By saying that ‘Amar Pad’ or an immortal state is not the same as the 
Brahm, the sage means that the ultimate aim of the soul is to merge itself 
with the cosmic Soul and stop yearning for immortality as a separate form of 
existence like those of so many Gods. To be ‘one with Brahm’ is a state 
when the individual soul’s independent existence is exhausted by its merger 
with the supreme Soul of creation. This is the ultimate form of liberation and 
deliverance, called salvation and emancipation of the creature. Since this is 
a unique state of blessedness and beatitude, a state that has no equal and 
parallel to it, it is called ‘Kaivalya’— meaning ‘one of its kind’.  

This Kaivalya form of Mukti is sought by a Sanyasi as it helps him to 
merge his ‘self’ with the supreme ‘Self’ that is known as ‘Brahm’. Those 
who wish to have the ‘Kaivalya’ form of Mukti are the ones who believe in 
the philosophy of ‘Advaita’ or non-duality. They see the same Brahm, the 
same Atma, the same pure consciousness as being present everywhere in this 
creation. This helps the Sanyasi to overcome countless problems that give 
rise to dichotomy and strife, to ill-will and jealousy, to agitations and loss of 
peace and happiness. Sure enough this state grants eternal bliss, joy, 
beatitude and felicity.  
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In short, this final plunging of the individual soul with the cosmic Soul is 
called ‘Kaivalya’ form of liberation, deliverance, emancipation and 
salvation.  
 

5The famous Gayatri Mantra is ‘OM BHUBHUVAH SWAHA 
TATSAVITURVARENYAM BHARGO DEVASYA DHIMAHI DHIYO 
YONAH PRACODAYAT’ (Rig Veda 3/62/10; Sam Veda 1462; Yajur Veda 
3/35, 22/9, 30/2, 36/3) (The meaning of the Gayatri Mantra in full is as 
follows— ‘OM salutation! OM is the supreme, transcendental Brahm. He is 
the Lord of the earth, the sky and the heavens. That Brahm is luminous like 
the Sun. He is the best, most excellent, most exalted divine entity who is a 
destroyer of sins. May he inspire, infuse and propel our intellect with 
wisdom, erudition and enlightenment so that we are purified and move on 
the righteous path, have noble thoughts, and follow noble deeds.’] 
 
 

euksfujksf/kuh dUFkk A47 ;ksxsu lnkuUnLo:in'kZue~ A48 vkuUnfHk{kk'kh A49 

egk'e'kkus·I;kuUnous okl% A50 ,dkUrLFkkue~ A51 vkuUneBe~ A52 

mUeU;oLFkk A53 'kkjnk psþk A54 mUeuh xfr% A55 fueZyxk=e~ A56 

fujkyEcihBe~ A57 ve`rdYyksykuUnfØ;k A58 ik.Mjxxuegkfl)kUr% A59 

'kenekfnfnO;'kDR;kpj.ks {ks=ik=iVqrk A60 ijkojla;ksx% A61  

rkjdksins'k% A62 v}SrlnkuUnks nsork A63 AA47&63AA 
 
manonirodhinī kanthā /47 yogena sadānandasvarūpadarśanam /48 
ānandabhikṣāśī /49 mahāśmaśāne’pyānandavane vāsaḥ /50 
ekāntasthānam /51 ānandamaṭham /52 unmanyavasthā /53 śāradā ceṣṭā /54 
unmanī gatiḥ /55 nirmalagātram /56 nirālambapīṭham /57 
amṛtakallolānandakriyā /58 pāṇḍara-gaganam / mahāsiddhāntaḥ /59 
śamadamādidivyaśaktyācaraṇe kṣetrapātrapaṭutā /60 parāvarasaṃyogaḥ /61 
tārakopadeśāḥ /62 advaitasadānando devatā //63  (47-63). 
 
Self control or self restraint (or leashing) of the wayward, restless and 
reckless nature of the mind, which is in a constant state of flux, is like a 
quilt or a mattress for a Sanyasi (a renunciate) or an ascetic (47).  
 
They remain ever engrossed in meditation and constantly have a divine 
and subtle view of the eternally blissful Brahm (48).  
 
Bliss, joy, ecstasy and happiness are like staple food for them (49).  
 
They reside in a cemetery or a cremation ground with the same pleasure 
and ease that they get from residing in a forest of joy called ‘Anand Van’ 
(50).  
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Serene, calm, secluded and lonely places are their monasteries or abbeys 
(51-52).  
 
They remain certain, steadfast, unwavering, free from all doubts and 
confusions (53).  
 
Their efforts and demeanours are a source of illumination and inspiration 
for others (54).  
 
Their fate is certain and pre-determined (55).  
 
Their body is sinless, holy and free from all the tainting effects which 
generally affect a gross body of an ordinary creature (56).  
 
They have no permanent seat or abode (i.e. they remain free from any 
attachment to a place) (57).  
 
To remain active in the currents of joys and bliss in an ocean of Amrit 
(symbolising the elixir of eternity as well as of eternal bliss) is their 
normal activity (58).  
 
Their great philosophy is the example of the vast space or sky which is 
all-encompassing and fathomless. [The sky or deep space is the subtlest of 
the five basic elements constituting the cosmos; the word sky or space 
symbolises Brahm by its vastness, omnipresence, the qualities of being 
non-attached to anything inspite of being all-encompassing, all-pervasive 
and all-permeating, and of being emptiness as well as of being fullness.] 
(59). 
 
They are very diligent and experts in the practice of such excellent 
qualities as ‘Sham and Dam’ (equality, forbearance, fortitude, tolerance 
and self-restraint) depending upon the place, time, circumstance and 
people (60).  
 
To be one with the supreme, transcendental entity (Brahm), and endeavour 
to accomplish this ultimate oneness with the supreme reality (61), is what 
they preach and practice for the final deliverance of the soul from this 
world and its liberation from the shackles that tie it to the latter. [This is 
the principle tenet that they preach; they also practice it themselves.] (62).  
 
Their God is the Advaita concept of the non-dual Brahm which is nothing 
but pure Consciousness that is characterised by being eternally blissful, 
and as beinvg a personification of beatitude and felicity of the highest 
kind (63). [47-63]. 

 
 

fu;e% LokUrfjfUü;fuûkg% A64 Hk;eksg'kksdØks/kR;kxLR;kx% A65 

ijkojSD;jlkLoknue~ A66 vfu;kedRofueZy'kfä% A67 Loçdk'kczãrÙos 
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f'ko'kfälaiqfVrçiøkPNsnue~ A68 rFkk i=k{kkf{kde.MyHkkokHkkongue~ A69 

fcHkzT;kdk'kk/kkje~ A70 f'koa rqjh;a ;Kksiohre~ A71 rUe;k f'k[kk A72  

fpUe;a pksRl`fþj.Me~ larrksf{kde.Mye~ A73 deZfuewZyua dFkk A74 

ek;keerkgadkjngue~ A75 'e'kkus vukgrk¯h A76  

fuòSxq.;Lo:ikuqlU/kkua le;a HkzkfUrguue~ A77 dkekfno`fÙkngue~ A78 

dkfBU;n`<dkSihue~ A79 fpjkftuokl% A80 vukgreU=a vf×d;;So tqþe~ A81 

LosPNkpkjLoLoHkkoks eks{k% A82 ija czã Iyoonkpj.ke~ A83 

czãp;Z'kkfUrlaûkg.ke~ A84 czãp;kZJes·/khR; okuçLFkkJes·/khR; l 

loZlafoUU;kla laU;kle~ A85 vUrs czãk[k.Mkdkje~ A86  

fuR;a loZlansguk'kue~ A87 AA64&87AA 
 
,rféokZ.kn'kZua f'k";a iq=a fouk u ns;feR;qifu"kn~ AA88AA 
 

 
niyamaḥ svāntarindriyanigrahaḥ /64 bhayamohaśokakrodhatyāgastyāgaḥ /65 
parāvaraikyarasāsvādanam /66 aniyāmakatvanirmalaśaktiḥ /67  

svaprakāśa-brahmatattve śivaśaktisampuṭitaprapañcacchedanam /68  

tathā patrākṣākṣika-maṇḍaluḥ / bhāvābhāvadahanam /69 
bibhratyākāśādhāram /70  

śivaṃ turīyaṃ yajñopavītam /71 tanmayā śikhā /72  

cinmayaṃ cotsṛṣṭidaṇḍam / santatākṣika-maṇḍalum /73  

karmanirmūlanaṃ kanthā /74 māyāmamatāhaṅkāradahanam /75  

śmaśāne anāhatāṅgī /76 nistraiguṇyasvarūpānusandhānaṃ samayam / 
bhrāntiharaṇam /77 kāmādivṛttidahanam /78 kāṭhinyadṛḍhakaupīnam /79 
cīrājinavāsaḥ /80 anāhatamantraḥ / akriyayaiva juṣṭam /81  

svecchācārasva-svabhāvo mokṣaḥ82 paraṃ brahma / plavavadācaraṇam /83 
brahmacaryaśānti-saṅgrahaṇam /84  

brahmacaryāśrame’dhītya sa sarvasaṃvinnyāsaṃ saṃnyāsam /85  

ante brahmā-khaṇḍākāram /86 nityaṃ sarvasandehanāśanam //87 
 

etannirvāṇadarśanaṃ śiṣyaṃ putraṃ vinā na deyamityupaniṣat /
88 (64-88). 

To exercise control or restraint over their sense organs is the rule that 
renunciate ascetics follow (64).  
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To abandon fear, consternations, all types of attachments and 
endearments, sorrows and grief as well as anger and wrath, is their true 
renunciation (65).  
 
They enjoy the divine taste of being (feeling) one with the supreme, 
transcendental Brahm (66).  
 
Their stupendous, potent, powerful but subtle strength lies in the fact that 
they neither attempt to exert control over anyone (i.e. they don’t try to 
lord over others or forcefully exert or thrust their authority upon anyone 
like a master or a senior, they do not coerce others) nor treat anyone with 
contempt or disdain (i.e. they show respect to everyone and honour their 
dignity, self respect and independence) (67). 
 
They destroy (i.e. get rid of) this illusionary, misleading and entrapping 
but apparently real-looking, majestic and fascinating world, which is 
actually hollow like a cavity or an empty pot but cupped (enclosed, 
surrounded) and punctuated (infiltrated, impregnated) on all the sides by 
‘Shiva and Shakti’1 with the help of the awareness and knowledge of the 
self-illuminated, self-evident essential and ultimate truth called Brahm.
 [To wit, with the light of truthful knowledge of Brahm with 
erudition and wisdom, with judicious discrimination and application of 
rational thinking and logic, they are able to destroy the darkness 
represented by the cavity, pit or hollow which is covered on all the sides 
by the veil or curtain of delusions and ignorance. The pot or the cavity 
here symbolises the hollowness of the world, the darkness represents the 
ignorance of the creature, the emptiness of the pot or the cavity represents 
the faulty nature or vanity of this world, and the self-illuminated essence 
symbolises the supreme Brahm. The ‘Shiva and Shakti’ are a metaphor for 
the male and female aspects of nature which symbolises passions and the 
subtle intention to carry forward the process of procreation. The ‘Sanyasi’ 
is able to see the presence of the divine Brahm in the entire creative 
process of Nature. That is, he sees Brahm and not lust and passions in this 
process.] (68). 

 
They (renunciate ascetics or the Sanyasis) have accomplished the 
complete annihilation or burning of all their emotions and feelings 
pertaining to the presence or the absence of the three types of bodies of a 
creature—viz. the causal body, the subtle body and the gross body. [That 
is, they are not affected either by the sensory perceptions and feelings of 
the gross body consisting of the five sense organs and five organs of 
action2, by the restlessness and agitation caused by the subtle body 
consisting of the mind, which is constantly in a state of flux, and the 
intellect which tries hard to think, rein in and guide the other two bodies 
of the creature, or the casual body which traps the various ‘Vasanas’ 
(inherent desires of the creature; passions for the sense objects of the 
world; lust to derive comfort and pleasure from them) and ‘Vrittis’ 
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(inherent tendencies and inclinations of all living beings). In short, such 
persons are aloof and independent of these bodies because they have 
realised that their ‘True self’ is the Atma and not these three bodies.] (69). 
 
They wear the sky. [That is, they consider themselves as vast and limitless 
as the sky, and therefore, their attire is the sky itself. They do not need 
any other cloth over their body. They cover themselves with the sky] (70). 
 
The presence of Shiva (symbolising the supreme truth and bliss) in the 4th 
state of existence called the ‘Turiya state’3 is like the sacred thread for 
them (71).  
 
Shiva’s counterpart ‘Maya’, meaning supreme cosmic energy having 
stupendous potential and powers which was responsible for this creation, 
is the symbolic tuft of coiled hairs called ‘Shikha’ on their head. [That is, 
the head glows with a radiant, divine halo effusing from their bodies. This 
‘Shikha’ acts like an antenna to catch and harness the immeasurable 
source of cosmic energy surrounding them. The ‘Shikha’ helps to 
concentrate this divine energy in them.] (72). 
 
Being wise, enlightened and realised, the entire animate as well as the 
inanimate creation is nothing but a manifestation or revelation of the 
supreme, omnipresent, immanent Brahm for them (73).  
 
Their preaching/discourse is not to be tied down by one’s deeds and 
actions (i.e. not to be unduly bothered about the deeds and the fruits of 
any action). This means, inter-alia, the deeds should be done with a sense 
of total detachment and selflessness, not with a particular benefit or 
reward in sight. The deeds should not be done with any vested interest in 
mind (74).  
 
To burn their ‘Maya’ (delusion, ignorance, hallucination, misconception), 
‘Mamta’ (endearments, attachments and attractions) and ‘Ahankar’ (ego, 
pride, haughtiness, arrogance) (75), they roam about in cemeteries or 
cremation grounds like a vagabond and a carefree mendicant (76). 
 
Those who are beyond the purview and reach of the three ‘Gunas’ (basic 
qualities inherent in a creature—Sata, Raja and Tama; see note to verse 
no. 25-36 above), those who spend their time in contemplating and 
meditating on the essence and true form and nature of the pure-self, those 
who try to diligently eliminate or get rid of delusions, misconceptions and 
falsehood of all kinds (77), those who continuously burn (annihilate or 
vanquish) Kaam (lust, passion, desires etc.) and other such ‘Vrittis’ 
(inherent tendencies of the creature) (78), those who wear the loin cloth 
and rigidly follow the principles of continence and self-restraint (79), 
those who wear deer-skin as garment for a prolonged time (80), those who 
enjoy the subtle cosmic sound of music or divine resonance called the 
‘Naad’ which manifests itself in the divine word (Mantra) OM even when 
anyone is apparently not chanting it (81), those who roam/wander freely 
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without any attachments of any kind and go wherever they wish— these 
attributes of an ascetic or Sanyasi are akin to their being liberated and 
freed from a set pattern of worldly behaviours which tantamount to 
bondages for them (82). 
 
Those ascetics or Sanyasis who aim for the supreme, transcendental 
Brahm, use the ‘boat’ of truthful knowledge, wisdom and erudition to 
reach that supreme entity (83).  
 
To begin with, they attain peace and tranquillity by observing celibacy 
and continence—a process called observance of the vows of Brahmacharya 
(84).  
 
When they enter the 3rd stage of life and adopt the vows of Vaanprastha 
(i.e. renounce their worldly attachments and links with the household, 
handover their responsibilities to their kith and kin, and head for the 
forest), they continue with the process of ‘studying’, i.e. thinking, 
contemplating, meditating, concentrating and always focusing their 
attention towards the realisation of the supreme truth which is their pure-
self as well as Brahm, a process that was more formal and limited to 
studying of the scriptures during the 1st phase of life called 
‘Brahmacharya’ that they had adopted earlier on in life before entering the 
2nd phase called the householder or ‘Grihastha’ phase, but which has now 
been broadened to include the actual aim of such scriptural studies, which 
is the attainment of freedom for the soul from all delusions and ignorance, 
and leading it to the path of truth and enlightenment, a path that 
culminates in the supreme, transcendental Brahm (85). 
 
When ultimately they achieve the pinnacle of truthful knowledge called 
enlightenment which is synonymous with self-realisation, they forsake all 
other knowledge pertaining to this artificial world, and instead they retain 
only the truthful knowledge pertaining to Brahm and the pure-self or 
Atma. When this is achieved or accomplished, it is a truthful and honest 
form of ‘Sanyas’ (renunciation, detachment and total abandonment of 
worldly ties and desires) (86). 
 
At last, such an ascetic or Sanyasi reaches the stage of being one like the 
eternal, continues, uninterrupted and un-fractured Brahm. Then he is able 
to destroy all his doubts and confusions, and overcome all perplexities and 
vexations (i.e. such an ascetic becomes an image of the supreme, 
unambiguous and truthful Brahm) (87) [64-87]. 
 
This is the essential philosophy of Nirvana (liberation and deliverance, 
emancipation and salvation) as enumerated, enunciated and extolled in 
this Upanishad. Its principles should not be taught to anyone other than a 
devoted disciple or a son who is eligible to be taught as he is found 
devoted and committed to the profound spiritual tenets as preached in this 
Upanishad (61). 
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[Note:- 
1
‘Shiva’ represents the absolute Truth which is irrefutable and 

beautiful, and therefore Shiva also stands for the pure cosmic Consciousness 
known as Brahm. ‘Shakti’ represents the dynamism of the pure 
Consciousness; the cosmic forces that are responsible for unfolding, 
spreading, controlling and bringing to an end this creation.  

Brahm and Shakti go together just like sun and its rays go together. 
The value of the sun lies in its rays, and the rays have existence due to the 
sun.  

There is another connotation to this phrase “Shiva-Shakti”. It refers 
to the fact that the Atma allows its own self to be encircled by Maya or 
delusions just like the sun allows its own self to be surrounded by its rays. 
So long as the Atma is surrounded by Maya, it cannot see the truth of the 
world; and as soon as the Atma overcomes the Maya it can clearly see 
beyond. In short, the world consists of both the absolute truth factor in the 
form of Brahm, as well as the deluding aspect in the form of Maya. They are 
like the two opposite poles of a magnet. 
 

2
The 5 organs of perception are the nose, ears, tongue, eyes and skin. The 5 

organs of actions are— hands, legs, mouth, excretory organs and genitals. 
 

3
The 4 states of existence of the creature—(i) the waking that is known 

as the “Jagrat”, (ii) the dream state that is known as “Swapna”, (iii) the 

deep sleep state that is known as “Sushupta”, and (iv) the post-Sushupta 

state  of transcendental existence that is known as “Turiya state of 

consciousness”.] 
 

 
*—*—*—* 

  
 
‘Love not the world, neither the things that are in the world. If any man love the 
world, the love of the Father is not in him’ (Bible, Epistle of John, 1/2/15). 
 
‘He who has become liberated in this life gains liberation in death, and he is eternally 
united with Brahm, the absolute reality. Such a seer will never be reborn.’ ‘The 
knower of the Atma (pure consciousness) does not identify himself with the body; he 
rests within it as if within a carriage. If people provide him with comforts and 
luxuries, he enjoys them and plays with them like a child. He bears no outward mark 
of a holy man. He remains quite unattached to the things of this world.’ —Adi 
Shankaracharya 
 
‘From appearance lead me to reality, from darkness lead me to light, from death lead 
me to immortality’ (Brihad Aranyaka Upanishad, 1/3/28). 
 
‘A religious man is guided in his activity not by the consequences of his action, 
but by the consciousness of the destination of his life.’—Leo Tolstoy 
 
‘A man’s private thought can never be a lie; what he thinks is to him the truth, 
always.’—Mark Twain 
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‘When the road ends and the goal is gained, the pilgrim finds that he has 
travelled only from himself to himself.’— An ancient saying. 
  
‘I have no scruple of change, nor fear of death/Nor was I ever born/Nor had I 
parents. I am Existence Absolute, Knowledge Absolute, Bliss Absolute/I am 
That, I am That. 
 I cause no misery, nor am I miserable/I have no enemy/ nor am I enemy/I 
am Existence Absolute, Knowledge Absolute, Bliss Absolute/I am That, I am 
That. 
 I am without form, without limit/Beyond space, beyond time/I am in 
everything, everything is in me/I am the bliss of the universe/Everywhere am I/I 
am Existence Absolute, Knowledge Absolute, Bliss Absolute/I am That, I am 
That. 
 I am without body or change of the body/I am neither senses, nor object 
of the senses/I am Existence Absolute, Knowledge Absolute, Bliss Absolute/I 
am That, I am That. 
 I am neither sin, nor virtue/nor temple, nor worship/nor pilgrimage, nor 
books/I am Existence Absolute, Knowledge Absolute, Bliss Absolute/I am That, 
I am That.’ — Swami Ram Tirtha 
 
 
                                          ---------*******-------- 
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                               ANTHOLOLOGY OF  
                      THE ‘SANYAS’ UPANISHADS 
 
         (Sanskrit, Roman Transliteration, English rendering, Notes) 
 
 
                  Chapter 2: Sanyas Upanishads of the Sam Veda 
 
 
There are five Upanishads belonging to the Sam Veda tradition that deal with the 
theme of Sanyas. They are all included in this Chapter, and are the following: 
 

2.1 Aaruni/Aaruniko-panishad 
2.2 Maitraayanu-panishad  
2.3 Maitrey-panishad 
2.4 Sanyas-Upanishad 
2.5 Kundiko-panishad 
 
 
                                    ----------**********--------- 

 
 
 
                                      2.1 Aaruni/Aaruniko-panishad: 
 
                                         
This is a short Upanishad describing briefly the process of becoming a 
‘Sanyasi’, or a renunciate mendicant or an ascetic who has completely 
detached himself from the world and concentrates his attention on the 
supreme Brahm, the cosmic manifestation of pure Consciousness. It also 
outlines the vows that are to be observed by such a person and the rules 
that he has to strictly adhere to. This Upanishad should be read along with 
‘Sanyaso-panishad’, Chapter no. 2.4, and ‘Kundiko-panishad’, Chapter no. 
2.5 of this volume.  
 
 

¬ vk#f.k% çtkirsyksZda txke A ra xRoksokp A dsu HkxoUdekZ.;'ks"krks 
fol`tkuhfr A ra gksokp çtkifrLro iq=kUHkzkr¤UcU/oknhfŒN[kka ;Kksiohra ;kxa lw=a 
Lok/;k;a p HkwyksZdHkqoyksZdLoyksZdegyksZdtuksyksdriksyksdlR;yksda 
pkryrykryforylqry& jlkryegkryikrkya czãk.Ma p fol`tsr~ A 
n.MekPNknua pSo dkSihua p ifjûkgsr~ A 'ks"ka fol`tsfnfr AA1AA 

 
 
oṃ āruṇiḥ prājāpatyaḥ prajāpaterlokaṃ jagāma / taṃ gatvovāca / kena 
bhagavankarmāṇyaśeṣato visṛjānīti / taṃ hovāca prajāpatistava putrān-
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bhrātṝnbandhvādīñchikhāṃ yajñopavītaṃ yāgaṃ sūtraṃ svādhyāyaṃ 
bhūrlokabhuvarlokasvarlokamaharlokajanolokatapolokasatyalokaṃ cātalata-
lātalavitalasutalarasātalamahātalapātālaṃ brahmāṇḍaṃ ca visṛjet / 
daṇḍamācchādanaṃ caiva kaupīnaṃ ca parigrahet / śeṣaṃ visṛjediti // 1 // 
 
Om salutations! Aaruni, the son of Arun, who used to worship Prajapati 
Brahma (the Creator), appeared before him in his abode called Brahma 
Loka and asked, ‘Oh Lord! How can I forsake or abandon all deeds (i.e., 
how can I abstain from getting myself involved in doing deeds in this 
world where I have to live, and where without doing deeds of one or the 
other kind, life is impossible)’.  
 Brahma replied, ‘Oh sage! One should leave aside all attachments 
for and attractions to the materialistic world and its artificial objects. He 
should become dispassionate towards all— such as, a son, all his kith and 
kin as well as relatives, friends and compatriots; he should not give undue 
importance to wearing a sacred thread, doing ‘Yagya’ (fire sacrifices), 
possessing a tuft of hair on the head (known as ‘Shikha’) and the self 
study of scriptures. At the same time, he should forsake the entire 
universe consisting of the 7 upper worlds—such as ‘Bhu’, ‘Bhuvaha’, 
‘Swaha’, ‘Maha’, ‘Janaha’, ‘Tapaha’ and ‘Satya Loka’, as well as the 7 
nether worlds—such as ‘Atal’, ‘Taltal’, ‘Vital’, ‘Sutal’, ‘Rasatal’, 
‘Mahatal’  and ‘Patal’. [That is, he should remain indifferent to whatever 
is happening around him, should be completely detached and dispassionate 
towards them.] 
 A true Sanyasi who has truly renounced all the attractions and 
attachments of the gross material world, as well as of his own gross body 
and its sense organs, should carry only three things befitting his exalted 
stature—such as a staff or a stick (known as a Danda), a simple piece of 
cloth to cover his body, and a loin cloth to cover his private parts. All the 
rest of his possessions should be dispensed with or voluntarily discarded 
by him (1). 
 
 

x`gLFkks czãpkjh ok okuçLFkks ok miohra HkwekoIlq ok fol`rsr~ A 
vykSfddkXuhuqnjkXukS lekjksi;sr~ A xk;=ha p LookP;XukS lekjksi;sr~ A dqVhpjks 
czãpkjh dqVqEca fol`tsr~ A ik=a fol`tsr~ A ifo=a fol`tsr~ A n.Mk¡YyksdkXuhu~ 
fol`tsfnfr gksokp A vr Å/oZeeU=onkpjsr~ A Å/oZxeua  fol`tsr~  A  
vkS"k/kon'kuekpjsr~  A  f=la[;knkS  Lukuekpjsr~  A  laf/k  
lek/kkokReU;kpjsr~ A losZ"kq osns"okj.;dekorZ;snqifu"knekorZ;snqifu"knekorZ;sfnfr 
AA2AA 

 
 
gṛhastho brahmacārī vā vānaprastho vā upavītaṃ bhūmāvapsu vā visṛjet / 
alaukikāgnīnudarāgnau samāropayet / gāyatrīṃ ca svavācyagnau 
samāropayet / kuṭīcaro brahmacārī kuṭuṃbaṃ visṛjet / pātraṃ visṛjet / 
pavitraṃ visṛjet / daṇḍāṁlokāgnīn visṛjediti hovāca / ata ūrdhvamamantra-
vadācaret / ūrdhvagamanaṃ visṛjet / auṣadhavadaśanamācaret / 
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trisandhyādau snānamācaret / saṃdhiṃ samādhāvātmanyācaret / sarveṣu 
vedeṣvāraṇyakamāvartayedupaniṣadamāvartayedupaniṣadamāvartayediti // 2 
// 
 
Whether a person is a ‘Brahmachari’ (a celibate; a person passing through 
the first phase of life), a ‘Grihastha’ (a householder; a person passing 
through the second phase of life), or a ‘Vaanprastha’ (a person in the third 
phase of life when he is expected to distance himself from active life in 
his household affairs, and instead focus on going to pilgrimage or to some 
serene place in the forest away from the hustle and bustle of a busy 
world), when he decides to sincerely renounce all his attachments with the 
world, he should symbolically transfer all the divine fires, which he is 
supposed to worship while he was in his household days as per edicts and 
prescriptions of the scriptures for their specific ‘Ashrams’ (periods of 
life), into his abdomen or stomach, and merge these fires with the divine 
and glorious eternal fire of life burning inside him. [The eternal fire that 
keeps the body working and helps the food to get digested, keeping the 
body warm and nourished and the spark of life ignited inside it, is called 
‘Jatharaagni’.] 
 The Gayatri Mantra should be invoked and established in the fire 
represented by his speech (words). The sacred thread should be 
respectfully, with due reverence and honour, laid down to rest (i.e., it 
should be discarded form the body and buried in the earth) or allowed to 
flow away in the currents of the water (of a river, stream, or laid to rest in 
the calm waters of a lake or a pond).  
 A Brahmachari (here referring to a celibate Sanyasi—because he 
also observes strict self-restraint over his urges as is done by a 
Brahmachari) who lives in a hut should break all contacts with his family. 
He should abandon all pots and pans (i.e. all household and worldly 
belongings), including the blade of grass that is used during religious 
rituals to sprinkle sanctified water in order to purify everything (because 
he is not required to do formal rituals anymore). This piece of grass is 
called ‘Pavitri’ and is usually made into a ring and worn in one of the 
fingers. It is believed that it bestows auspiciousness on the wearer. He 
should even discard and refrain from carrying his staff or stick which he 
had been carrying earlier. He should also forsake all his dealings with the 
worldly fire (i.e. the external fire lit to cook food, keep warm etc.)’. This 
is what Brahma, the Creator, said.  
 He further continued, ‘He (a true Sanyasi) should behave as if he 
has not accepted any Mantra from a Guru (i.e. has not been formally 
initiated by any moral preceptor), and is therefore under no obligations or 
compunctions to follow any rigid regimen of Mantra recitals or 
incantations etc. He should not wish to go to heaven either. He should 
accept food as if it were a medicine (i.e. he should take it in regulated and 
in limited quantity just sufficient enough to sustain life and get proper, 
balance food to keep him healthy and nourished). He should bathe thrice a 
day. 
 During the evening hours, he should sit silently and meditate upon 
the supreme, transcendental Soul of the universe called ‘Parmatma’ 
(literally the ‘Supreme Atma’; here referring to the supreme Brahm, the 
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cosmic Consciousness). He should read all the Vedas and repeatedly study 
the Upanishads (i.e. he should keep his mind busy in reading the 
scriptures and not allow it to become a restless and an aimless vagrant, 
because the mind is so mischievous that if it is not kept busy it will 
naturally think of some nuisance which will be demeaning and degrading 
for the spiritual upliftment of the Sanyasi and a cause of perplexities, 
confoundedness and restlessness for him.’ (2). 
 
 

[kYoga czãlw=a lwpukRlw=a czãlw=egeso fo}kafL=o`Rlw=a R;tsf}}kU; ,oa osn laU;Lra 
e;k laU;Lra e;k laU;Lra e;sfr f=#DRok·Hk;a loZHkwrsH;ks eÙk% lo± çorZrs A l[kk 
ek xksik;kst%l[kk;ks·lhUühL; oýkks·fl ok=Z?u% 'keZ es Hko ;Rikia rféokj;sfr A 
vusu eU=s.k Ñra oS.koa n.Ma dkSihua ifjûkgsnkS"k/kon'kuekpjsnkS"k/kon'kua 
çkÜuh;k|FkkykHkeÜuh;kr~ A  
czãp;Zefgalka pkifjûkga p lR;a p ;Rusu gs j{krks3 gs j{krks3 gs j{kr bfr AA3AA 

 
 

khalvahaṃ brahmasūtraṃ sūcanātsūtraṃ brahmasūtramahameva 
vidvāṃstrivṛtsūtraṃ tyajedvidvānya evaṃ veda saṃnyastaṃ mayā 
saṃnyastaṃ mayā saṃnyastaṃ mayeti triruktvā’bhayaṃ sarvabhūtebhyo 
mattaḥ sarvaṃ pravartate / sakhā mā gopāyojaḥsakhāyo’sīndrasya vajro’si 
vārtraghnaḥ śarma me bhava yatpāpaṃ tannivārayeti / anena mantreṇa 
kṛtaṃ vāiṇavaṃ daṇḍaṃ kaupīnaṃ parigrahedauṣadhavadaśanamācare-
dauṣadhavadaśanaṃ prāśnīyādyathālābhamaśnīyāt / brahmacaryamahiṃsāṃ 
cāparigrahaṃ ca satyaṃ ca yatnena he rakṣato3 he rakṣato3 he rakṣata iti // 
3 // 
 

The following should be a true Sanyasi’s conviction—‘Verily, I represent 
that supreme Brahm who is indicated by the sacred thread which I wear; 
hence I do not need it any more’ —thinking thus and firmly convinced of 
this fact (that Brahm is present in him, he is an embodiment or an image 
of Brahm, and he does not need any external symbol or sign, such as the 
sacred thread, to remind him of his exalted spiritual stature), the true 
renunciate should abandon the ‘sacred thread’, which is also known as 
‘Trivritsutra’  because it has three strands rolled into one coil. 
 A person who has become enlightened enough to realise this 
sublime truth (that I am Brahm) should proclaim as follows three times— 
‘I have taken to Sanyas (i.e., I have totally and sincerely forsaken this 
materialistic world and its accompanying delusions, artificialities, 
entrapments and torments), I have forsaken everything permanently, I 
have abandoned all!’. 
 Then he should proclaim—‘All the cruel and violent as well as 
docile and non-violent creatures should have no fear (from me). All the 
creation is symbolically present inside me, so whom should I kill or 
oppose or fight or have ill-will and malice or jealousy or hatred with, and 
who shall have enmity with me, who shall oppose or fight with me, who 
shall kill me and whom shall I kill?’ 
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 Then he should symbolically address his staff or stick called the 
‘Danda’ and say thus—‘Oh Danda (the ascetic’s staff)! You are now my 
inseparable friend and companion. Protect my honour and dignity. You are 
like the invisible and strong ‘Bajra’ of Indra (i.e. Indra’s invincible 
weapon which, according to mythology, is thunderbolt) with which he had 
slayed the demon Vrittasur. So, I addressed you as ‘Bajra’, because, for 
me, you are equivalent to it. Bestow me, or bless me with happiness and 
peace; eliminate all the sins, misdemeanours and misdeeds that may lead 
me astray or make me fall wayward from the path of Sanyas (i.e. protect 
me from being a prey to perversions and attractions of all kinds and enable 
me to remain steadfast and strident on the righteous path of Sanyas, 
without falling to the side and being diverted from my aim of achieving 
emancipation and salvation for my soul’. Saying this, the Sanyasi should 
then hold and accept that sanctified bamboo staff or stick as his personal 
companion for the rest of his life along with his other companion, the loin 
cloth.  
 As a Sanyasi, he should eat food only as a medicine (i.e., in 
regulated quantities, sufficient enough to maintain good health, and never 
indulge in satisfying his taste buds). 
 Oh Aaruni! After accepting the vows of Sanyas, one should observe 
strict continence and abstinence, self control and restraint, non-violence 
and non-acceptance of any alms or charity, i.e., he should not take any 
material objects of value from this world even when they are offered to 
him as charity. [That is, besides the bare necessities such as food etc., he 
should not accept anything else.] He should speak and uphold the truth 
most faithfully and diligently. 
 Oh son! Such a person should endeavour to protect and uphold all 
the codes of conduct, all the edicts and tenets pertaining to a renunciate 
way of life. [The word ‘Rakshato’ means ‘to protect, to save, to take care 
of’. It is repeated thrice to lay great emphasis on this particular point— 
that under no circumstances, under no compulsions would the Sanyasi 
break the codes of conduct that he has vowed to follow as a Sanyasi, and 
they will never, ever be violated.] (3). 
 
 

vFkkr% ijegalifjozktdkukeklu'k;ukfnda HkwekS czãpkfj.kka e`Rik=a ok·ykcqik=a 
nk#ik=a ok A dkeØks/kg"kZjks"kyksHkeksgnEHknisZPNklw;keeRokgadkjknhufi ifjR;tsr~ 
A o"kkZlq /kzqo'khyks·þkS eklkusdkdh ;frúkjsn~ }kos ok pjsn~ }kos ok pjsfnfr AA4AA 

 
athātaḥ paramahaṃsaparivrājakānāmāsanaśayanādikaṃ bhūmau brahma-
cāriṇāṃ mṛtpātraṃ vā’lābupātraṃ dārupātraṃ vā /  kāmakrodhaharṣaroṣa-
lobhamohadambhadarpecchāsūyāmamatvāhaṅkārādīnapi parityajet / varṣāsu 
dhruvaśīlo’ṣṭau māsānekākī yatiścaret dvāve vā cared dvāve vā carediti // 4 // 
 
After that, those enlightened persons who are called ‘Paramhans 
Parivrajak’1 and who have attained the high emotional state of identifying 
themselves with the supreme Brahm and can meditate upon him with ease, 
are prescribed, and expected, to sit and sleep on the earth (instead of a 



 39

stool or a bed). They should keep a clay pot, a hollowed out and dried 
pumpkin or a wooden pot called ‘Kamandal’ with them2. 
 A Sanyasi (a renunciate mendicant, a hermit and an ascetic) should 
fully forsake ‘Kaam’ (worldly passions, desires and lust), ‘Krodha’ 
(anger, vehemence, wrath, losing the cool of their mind), ‘Harsha’ (feeling 
elated, joyous and exhilarated), ‘Shoka’ (sorrows, anguish, grief), ‘Rosha’ 
(wrathfulness, vehemence; getting very annoyed, rage, fury, exasperation, 
indignation), ‘Lobha’ (greed, avarice, rapacity, yearning), ‘Moha’ 
(attachments, attraction, infatuations), ‘Dambha’ (deceit, conceit, 
impostering, hypocrisy and cunning), ‘Irshya’ (envy, jealousy, ill will, 
malice), ‘Ichha’ (hope, expectation, desire, wishe, want), ‘Mamta’ 
(endearments, longing, love, infatuations), ‘Ahankar’ (haughtiness, ego, 
pride, vanity), and all other such negative traits which are like different 
spots on the body or are like blemishes or tarnishes on the character of the 
Sanyasi.  
 A Sanyasi should stay at a single place (location, site) during the 
four months of the rainy season. Aside of this, he should always keep on 
the move, roaming alone for the rest of the eight months. He should at 
least stay at a place for a continuous period of two months (if he does not 
feel like spending the whole period of four months of the rainy season at a 
single place due to any circumstance) (4).  

[Note :- 1The word ‘Param’ means supreme, transcendental, great, most 
exalted, a sublime state; ‘Hans’ means a divine swan; ‘Parivrajak’ means 
a renunciate mendicant who is constantly on the move. 
 2A ‘Kamandal’ is needed to collect water and other essential things, 
such as cooked food, while the ‘Sanyasi’ is on the move.] 
 
 

l [kYosoa ;ks fo}kUlksiu;uknw/oZesrkfu çkXok R;tsr~ A firja iq=efXueqiohra 
deZ dy=a pkU;nihg A ;r;ks fHk{kkFk± ûkkea çfo'kfUr ikf.kik=eqnjik=a ok A ¬ 
fg ¬ fg ¬ ghR;srnqifu"kna foU;lsr~ A [kYosrnqifu"kna fo}kU; ,oa osn 
ikyk'ka oSYoekðkRFkekSnqEcja n.Ma ekS°kha es[kyka ;Kksiohra p R;DRok 'kwjks ; ,oa 
osn A rf}".kks% ijea ina lnk i';fUr lwj;% A fnoho p{kqjkrre~ A rf}çklks 
foiU;oks tkx`okal% lfeU/krs A fo".kks;ZRijea infefr A ,oa fuokZ.kkuq'kklua 
osnkuq'kklua osnkuq'kklue~ A bR;qifu"kn~AA5AA 

 
sa khalvevaṃ yo vidvānsopanayanādūrdhvametāni prāgvā tyajet / pitaraṃ 
putramagnimupavītaṃ karma kalatraṃ cānyadapīha / yatayo bhikṣārthaṃ 
grāmaṃ praviśanti pāṇipātramudarapātraṃ vā / oṃ hi oṃ hi oṃ 
hītyetadupaniṣadaṃ vinyaset / khalvetadupaniṣadaṃ vidvānya evaṃ veda 
pālāśaṃ bailvamāśvatthamaudumbaraṃ daṇḍaṃ mauñjīṃ mekhalāṃ 
yajñopavītaṃ ca tyaktvā śūro ya evaṃ veda / tadviṣṇoḥ paramaṃ padaṃ 
sadā paśyanti sūrayaḥ / divīva cakṣurātatam / tadviprāso vipanyavo 
jāgṛvāṃsaḥ samindhate / viṣṇoryatparamaṃ padamiti / evaṃ 
nirvāṇānuśāsanaṃ vedānuśāsanaṃ vedānuśāsanam / ityupaniṣad // 5 // 
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That person who is fully aware of and ready to follow all the strict edicts 
and tenets, laws and by-laws, rules and regulations of the path of Sanyas 
and wish to accept these vows voluntarily and cheerfully, then he can do 
so, whether it is done before or after his formal initiation ceremony ‘or 
baptism’, called the Upnayan ceremony (when the sacred thread, 
sanctified by a Guru or teacher, is put on his shoulder, and the initiation 
Mantras from the scriptures are pronounced in his ear). For this, he should 
completely, formally and finally disassociate himself from and totally 
forsake all his relations with his family, such as his mother, father, son, 
wife, the sacrificial fire (i.e. the hearth of a householder), the sacred 
thread, all deeds and actions, or any other thing that he might possess or 
own in this world or involved in. 
 A person accepting the path of Sanyas should either make his hands 
(the cupped palms of the hands) as a cup or platter, or treat his stomach as 
the pot (to collect food). To beg for food, he should go to a village. [The 
visit to a village should be done to procure just enough cooked food as to 
fill his stomach. He has to eat out of his hands, and not from a pot or plate 
made of anything. Storing of food separately is prohibited for a Sanyasi.] 
 While entering the village (in search of food), he should pronounce 
the divine Mantra ‘OM HI’ (literally meaning ‘Om salutation; It is only 
OM’; or ‘Om is all there is’) 3 times as announcement of his arrival in the 
village. [This helps the villagers to get ready to welcome him.]  

This is an Upanishad. Those who know the contents and have a deep 
knowledge of this and other Upanishads are indeed considered to be wise, 
erudite, expert and scholarly. 

A person who holds a staff or stick made of the branch of either of 
these trees— (i) ‘Palash’ (Butea Frondosa), (ii) ‘Bel’ (the wood apple), 
(iii) ‘Peepal’ (Banyan), and (iv) ‘Gular’ (the wild fig tree; Ficus 
Glomerata), who wears a loin cloth around his waist and a sack cloth made 
of coarse jute to cover the body, who abandons even his sacred thread (i.e. 
he symbolically casts away his pride that he is born in an upper class of 
society, or is more superior in birth and knowledge and wisdom as 
compared to his brethren) and understands this Upanishad properly, is 
indeed a most exalted, most superior, most brave and most courageous 
Sanyasi. [Brave and courageous because the rigid life of a Sanyasi will 
scare away lesser mortals, and only those who are wise and erudite will 
see the ambrosia of eternity of emancipation and salvation lying at the end 
of the road for them after they have tread through this arduous journey of 
difficulties and hardships. The knowledge of this Upanishad will only 
strengthen their resolve to overcome all the hurdles patiently and reach 
that ambrosia, because they will be fully mentally prepared to face them.] 

A wise worshipper adores and worships (and hopes to reach) the 
divine, sublime and supreme abode of Lord Vishnu, which is radiant with 
the eternal light symbolising enlightenment which radiates in all the 
directions and illuminates everything around it in the heavens situated in 
the vast sky above just like the celestial sun illuminates the solar system. 

Wise and erudite seeker who selflessly pursues the path of 
‘Sadhana’ (that is, who are focused in their spiritual pursuits without 
being effected by any distractions and getting deviated from their chosen 
path, who meditate and contemplate upon the supreme Truth, who 
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observes austerities and penances and concentrate their energy on the pure 
consciousness, i.e. Brahm or their own Atma) are able to reach that 
supreme and divine abode where they enhance its illumination, brilliance, 
magnificence and glory with their own radiance. Such an exalted and 
supreme stature is synonymous with the abode of Vishnu. It is called the 
Vishnu Loka.  

This is the way to obtain liberation and deliverance as well as 
emancipation and salvation as enunciated by the Vedas, and this is what 
the Upanishads also ratify and endorse. This Upanishad has laid down and 
affirmed the eclectic principles pertaining to Sanyas as narrated herein 
above (5). 

 
 
 

                                                  *—*—*—* 
 
 
 
 
                                          (2.2) Maitraayanu-panishad: 
 
 
Belonging to the Sam Veda tradition, it is a discourse between king 
Brihadrath and sage Shakayanya. The knowledge contained in this 
Upanishad was 1st enunciated and expounded by sage Maitreya, hence the 
name of the Upanishad bears his name. 
 In canto 1, the king expresses his confusions and doubts about the 
world and his dismay at its transient and decayable nature. He asks the 
sage to enlighten him about the truth of existence.  
 In Canto 2, the sage describes about the Atma and the various vital 
winds, and uses the allegory of a chariot to explain the various aspects of 
the body and the Atma.  
 Canto 3 highlights the distinction between the supreme cosmic Soul 
called the ‘Parmatma’ and the individual soul of the creature called the 
‘Bhoot Atma’. It defines the latter’s characteristic features. The various 
qualities (Gunas) inherent in a ‘Bhoot Atma’ are enumerated and 
elucidated at the end of this Canto. Metaphors of an iron smith and a 
potter are used to explain how the ‘Bhoot Atma’ of the creature is distinct 
from the pure consciousness called the ‘Atma’. 
 Canto 4 deals with the importance of the mind and the eclectic ways 
by which it can be controlled and harnessed for salvation of the ‘Bhoot 
Atma’, the creature. This canto also enumerates the greatest of axiomatic 
tenets of the Vedas in a systematic manner so that they act like a virtual 
moral guide book for spiritual aspirants (especially verse no. 4 A—4 K). It 
goes on to define Brahm in different ways (verse no. 4 L—4 O and verse 
no. 5). 

Canto 5 exclusively deals with the Sun as a visible manifestation of 
the Brahm as well as of the Atma and the cosmic word OM. The Gayatri or 
Savitri Mantra is elaborately described with its relevance to the Sun.  
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Canto 1 
 
¬ c`güFkks g oS uke jktk jkT;s T;s"Ba iq=a fu/kkif;Rosne'kkðkra eU;eku% 'kkjhja 
oSjkX;eqisrks·j.;a futZxke A l r= ijea ri vkLFkk;kfnR;eh{kek.k 
Å/oZckgqfLr"BR;Urs lgòL; eqfujfUrdektxkekfXufjok/kwedLrstlk 
funZgféokRefon~ HkxokŒNkdk;U;  mfÙk"BksfÙk"B oja o`.kh"osfr jktkueczohRl 
rLeS ueLÑR;ksokp HkxoékgekRefoÙoa rÙofoPN`.kqeks o;a l Roa uks 
czwghR;srn~o`Ùka iqjLrkn'kD;a ek i`PN çÜueS{okdkU;kUdkekUo`.kh"osfr 'kkdk;U;L; 
pj.kkofHke`';ekuks jktseka xkFkka txkn AA1AA 

 
oṃ bṛhadratho ha vai nāma rājā rājye jyeṣṭhaṃ putraṃ nidhāpayitvedama-
śāśvataṃ manyamānaḥ śārīraṃ vairāgyamupeto’raṇyaṃ nirjagāma / sa tatra 
paramaṃ tapa āsthāyādityamīkṣamāṇa ūrdhvabāhustiṣṭhatyante sahasrasya 
munirantikamājagāmāgnirivādhūmakastejasā nirdahannivātmavid 
bhagavāñchākāyanya uttiṣṭhottiṣṭha varaṃ vṛṇīśveti rājānamabravītsa tasmai 
namaskṛtyovāca bhagavannāhamātmavittvaṃ tattvavicchṛṇumo vayaṃ sa 
tvaṃ no brūhītyetadvṛttaṃ purastādaśakyaṃ mā pṛccha praśnamaikṣvā-
kānyānkāmānvṛṇīśveti śākāyanyasya caraṇāvabhimṛśyamāno rājemāṃ 
gāthāṃ jagāda // 1 // 
 
Om salutations! A king named Brihadrath developed a sense of profound 
renunciation when he acquired wisdom strong enough to realise the 
perishable, decayable, mortal, transient and temporary nature of his body. 
That is why he gave the reign of the kingdom to his eldest son and went to 
the forest. There he did severe ‘Tapa’ (penance and austerity with the 
accompanying hardship and endured all of it with resilience) for a long 
time. Daily he used to look towards the Sun and kept standing with his 
hands stretched upwards towards it (in a form of prayer and as a mark of 
paying tributes and obeisance to the Sun). After a period of 1000 years of 
doing severe ‘Tapa’ in this way and as a result (or blessing or reward) of 
it, a self-realised, erudite, wise and enlightened sage named Shakayanya, 
who was an expert and well-versed in the knowledge of the Atma 
(soul/spirit), came to him. The sage had a glowing spiritual radiance about 
him that resembled the brilliance of fire which has no smoke. That exalted 
sage said to the king, ‘Oh king! Get up and ask for a boon or blessing’.  
 The king bowed reverentially before the sage and said, ‘Oh Lord! I 
am not an expert in the knowledge of the Atma; I have heard that you are 
well versed in the knowledge of Brahm and have deep insight into the 
essential aspects and principles governing it. Hence, bless me with a boon 
of truthful knowledge of that absolute Truth and universal Reality’.  
 Hearing this, the exalted sage replied, ‘Oh the king of the Ikshwaku 
clan! Ask for some other boon. Do not ask such question which has been 
traditionally regarded as being very difficult to answer from ancient 
times’. 
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 Hearing this, king Brihadrath bowed at the feet of the exalted sage 
Shakayanya and said as follows— (1). 

 
 
HkxoéfLFkpeZLuk;qeTtkekal'kqØ'kksf.kr'ys"ekJqnwf"krs fo.ew=okrfiÙkdQla?kkrs  
nqxZU/ks% fu%lkjs·fLeŒNjhjs fda dkeksiHkksxS% AA2AA 

 
bhagavannasthicarmasnāyumajjāmāṃsaśukraśoṇitaśleṣmāśrudūṣite viṇ-
mūtravātapittakaphasaṅghāte durgandhe niḥsāre’smiñcharīre kiṃ kāmopa-
bhogaiḥ // 2 // 
 
‘Oh Lord! This body is full of (or consists of nothing else but) bones, 
skins, nerves/veins, bone marrow, flesh, blood, tears, vomit, faecal 
matters, urine, wind, bile, mucous etc.  

This body is foul smelling and stinking; it lacks any worthwhile 
essence (and is most abhorable and despicable). Then what is the use of 
comforts that one endeavours to seek for it, and what is the use of the 
gratification of the sense organs of the body, both leading to having a 
train of desires, expectations and hopes (2). 

 
 
dkeØks/kyksHkHk;fo"kkns";sZþfo;ksxkfuþ 
laç;ksx{kqfRiiklktjke`R;qjksx'kksdk|SjfHkgrs·fLeŒNjhjs fda dkeksiHkksxS% AA3AA 

 
kāmakrodhalobhabhayaviṣāderṣyeṣṭaviyogāniṣṭa saṃprayogakṣutpipāsā-
jarāmṛtyurogaśokādyairabhihate’smiñcharīre kiṃ kāmopabhogaiḥ // 3 // 
 
Passions/desires (Kaam), anger/wrath/venegeance (Krodha), 
greed/avarice/rapacity (Lobha), fears/consternations (Bhaye), 
grief/anguish/sorrow/despair/dejection (Vishaad), jealously/envy/malice 
(Irshya), agony and torments of separation from those who are dear, or 
from objects which one loves to have (Viyog) as well as the mental and 
physical discomfort and agitation caused by meeting those who are hated 
and not liked (Samprayog), from sufferings arising out of hunger and 
thirst (Kshutpipasa), old age and death (Jara-mrityu), sorrows and 
torments of all kinds, including from various diseases and afflictions 
(Roga-shoka)—all of these give a lot of trouble to the body. In such a 
situation, what is the use or worth of having various hopes and desires, 
ambitions and aspirations, volitions and expectations as well as seeking 
and yearning for comforts and gratifications, because none of these give 
peace either to the mind or the body? (3). 
 
 

lo± psna {kf;".kq i';keks ;Fkses na'ke'kdkn;Lr`.koé';r;ksn~Hkwrç/oaflu% AA4AA 
 
sarvaṃ cedaṃ kṣayiṣṇu paśyāmo yatheme daṃśamaśakādayastṛṇavan-
naśyatayodbhūtapradhvaṃsinaḥ // 4 // 
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This whole world is momentary and transient. I constantly observe men 
and other mortal creatures made up of the five basic elements being 
subjected to constant and persistent destruction and decay. [That is, I see 
the people and other creatures constantly dying all around me, without 
exception.] 

Myriad of wretched and humble creatures such as those having teeth 
as well as insects and worms are born and then devoured by death after 
sometime (4). 

[Note—The five basic elements are: sky, air, fire, water and earth in 
ascending order of grossness.] 

 
vFk fdesrSokZ ijs·U;s egk/kqu/kZjkúkØofrZu% dsfpRlq|qEuHkwfj|qEusUü|qEudqoy;kðk 
;kSoukðkof/kz;kðkkðkifr% 'k'kfcUnqgZfjúkUüks·Ecjh"kks·uuwä% 
Lo;kfr;Z;kfrjuj.;ks{klsuksRFke#ÙkHkjrçHk`r;ks jktkuks fe"krks cU/kqoxZL; egrha fJ;a 
R;DRokLekYyksdkneqa yksda ç;kfUr AA5AA 

 
atha kimetairvā pare’nye mahādhanurdharāścakravartinaḥ kecitsudyumna-
bhūridyumnendradyumnakuvalayāśva yauvanāśvavaddhriyāśvāśvapatiḥ 
śaśabindurhariścandro’mbarīṣo’nanūktaḥ svayātiryayātiranaraṇyokṣaseno-
tthamaruttabharataprabhṛtayo rājāno miṣato bandhuvargasya mahatīṃ 
śriyaṃ tyaktvāsmāllokādamuṃ lokaṃ prayānti // 5 // 
 
What do these humble and lowly creatures count when so many great 
warriors who were proud of their bows (i.e., the strength of their arms) 
and were most valiant, powerful, strong, majestic and seemingly 
invincible, such as the likes of the great emperor kings Sudyumna, 
Bhuridyumna, Indradyumna, Kuwalyaashwa, Youwanaashwa, 
Vadhriyaashwa, Ashwapati, Shasha Bindu, Harishchandra, Ambarish, 
Anunukta, Swayaati, Yayaati, Anaranya, Ukshasen, Uttha, Marut and 
Bharat etc.*, had to leave behind all the glory, pomp, pageantry, majesty 
and magnificence of the world behind them when they suddenly shed their 
mortal coils (i.e. there bodies, when they died) and went to the other 
world (the heaven) along with their kith and kin (at the time of their 
deaths) (5). 
 [*“kecitsudyumna-bhūridyumnendradyumnakuvalayāśva 
yauvanāśvavaddhriyāśvāśvapatiḥ śaśabindurhariścandro’mbarīṣo’nanūktaḥ 
svayātiryayātiranaraṇyokṣaseno-tthamaruttabharataprabhṛtayo rājāno”] 
 
     
vFk fdesrSokZ ijs·U;s xU/kokZlqj;{kjk{klHkwrx.kfi'kkpksjxûkgknhuka fujks/kua i';ke% AA6AA 
 
atha kimetairvā pare’nye gandharvāsurayakṣarākṣasabhūtagaṇapiśācora-
gagrahādīnāṃ nirodhanaṃ paśyāmaḥ // 6 // 
 
Not only humans, we see even the ‘Gandharvas’ (celestial musicians), the 
‘Yakshas’ (a demi-God who is the guard of the treasury of the Gods), the 
various categories of ogres/monsters/demons, and other evil spirits such as 
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phantoms/ghosts and goblins, the serpents and other reptiles, the stars and 
the planets and their satellites—all are being subject to constant, 
persistent and regular decay and destruction (and are completely 
annihilated when their time comes) (6). 
 
 

vFk fdesrSokZU;kuka 'kks"k.ka egk.kZokuka f'k[kfj.kka çirua /kzqoL; çpyua LFkkua ok 
r:.kka fueTtua i`fFkO;k% LFkkuknilj.ka lqjk.kka lks·gfeR;srf}/ks·fLeUlalkjs fda 
dkeksiHkksxS;SZjsokfJrL;kle`fngkorZua n`';r bR;q)rqZegZlhR;U/kksnikuLFkks Hksd 
bokgefLeUlalkjs HkxoaLRoa uks xfrLRoa uks xfr% AA7AA 

 
atha kimetairvānyānāṃ śoṣaṇaṃ mahārṇavānāṃ śikhariṇāṃ prapatanaṃ 
dhruvasya pracalanaṃ sthānaṃ vā tarūṇāṃ nimajjanaṃ pṛthivyāḥ 
sthānādapasaraṇaṃ surāṇāṃ so’hamityetadvidhe’sminsaṃsāre kiṃ 
kāmopabhogairyairevāśritasyāsamṛdihāvartanaṃ dṛśyata ityuddhartumarha-
sītyandhodapānastho bheka ivāhamasminsaṃsāre bhagavaṃstvaṃ no 
gatistvaṃ no gatiḥ // 7 // 
 
Besides this, even if we overlook or keep aside the animate world, the rest 
of the inanimate world—or the non-living, non conscious world—is also 
subjected to the same fate. For example, huge oceans and seas dry up, 
great mountain ranges are disrupted, eroded and crumbled bit by bit in a 
gradual manner to pieces of boulders, pebbles and stone chips, small or 
big and reduced even to particles of dust.  

Even the poles (the north and the south pole of the earth as well as 
the cardinal points of the cosmic atlas) cannot remain permanently in their 
place; the trees fall and decay, the earth too cannot remain forever in its 
present state, and the Gods are also known to be demoted (and promoted) 
from their existing positions.  

In such a volatile situation and an existence which is in constant 
flux, it is observed that those who are indulgent in gratification of their 
senses and enjoyment of this world full of ‘Ahankar’ (vgadkj —i.e., pride, 
ego, haughtiness, hypocrisy) are repeatedly trapped in the vicious cycle of 
birth and death (transmigration) which is so characteristic of this 
delusionary, transient, perishable and mortal world. 
 For this reason, oh exalted sage, it appears to me that I too am 
present in a most condemned, wretched, miserable and lowly state in this 
perishable and transient world just like a toad lives in a dark well 
symbolising the grave darkness of ignorance in which I find myself. 
Please be kind to grace me with the blessing of a stature similar to that of 
yours (i.e., make me as wise, enlightened, sagacious, erudite, self realised 
and exalted as you are) so that I find liberation and deliverance (from this 
world/like dark well). I have come to seek your blessing and shelter (and 
so expect solace and succour from you who are an exalted and merciful 
sage). You are my only hope and succour; my only refuge and support.’ 
(7). 
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*—*—*—* 
 
 

Canto 2 
 

vFk HkxokŒNkdk;U;% lqçhrks·czohüktkua egkjkt c`güFks{okdqoa'k/ot'kh"kkZRet% 
ÑrÑR;LRoa e#ékEuks foJqrks·lhR;;a oko [kYokRek rs dreks HkxokUo.;Z bfr ra 
gksokpsfr AA1AA 
 
atha bhagavāñchākāyanyaḥ suprīto’bravīdrājānaṃ mahārāja bṛhadrathe-
kṣvākuvaṃśadhvajaśīrṣātmajaḥ kṛtakṛtyastvaṃ marunnāmno viśruto-
’sītyayaṃ vāva khalvātmā te katamo bhagavānvarṇya iti taṃ hovāceti // 1 // 
 
On hearing the earnest pleadings of the king (Brihadrath), the most 
exalted sage (Shakayanya) said, ‘Oh great king Brihadrath! You are the 
son of king Dwajshirsha born in the clan of the kings of the ‘Ikshwaku 
race’. You are fulfilled and contented in every possible way, and are 
famed by the name of ‘Marut’. What and who is this Atma (soul/spirit), 
what are its peculiar characteristics? Now I shall try to tell you the 
essential principles of this peculiar subject’.  
 The king said, ‘Oh exalted sage! Please be kind to surely enlighten 
me on the relevant topics of this subject and elucidate upon them 
elaborately.’ (1). 
 
 
vFk ; ,"kks ckákoþEHkusuks/oZeqRØkUrks O;Fkekuks·O;FkekuLre% ç.kqnR;s"k vkResR;kg HkxokuFk ; 
,"k laçlknks·LekŒNjhjkRleqRFkk; ija T;ksfr#ilai| Losu :is.kkfHkfu"i|r ,"k vkResfr 
gksokpSrne`reHk;esr˜zãsfr AA2AA 
 
atha ya eṣo bāhyāvaṣṭambhanenordhvamutkrānto vyathamāno’vyathamāna-
stamaḥ praṇudatyeṣa ātmetyāha bhagavānatha ya eṣa saṃprasādo’smāñ-
charīrātsamutthāya paraṃ jyotirupasaṃpadya svena rūpeṇābhiniṣpadyata eṣa 
ātmeti hovācaitadamṛtamabhayametadbrahmeti // 2 // 
 
The sage began his discourse—‘Oh king! By exerting restraint on the 
external organs of the body1, the Atma—which is the essence of the life of 
a creature, the driving force of the creature and is akin to the ‘Pran’ (the 
vital wind force of life, breath)—moves upwards (i.e. is upgraded or 
promoted) through the medium of Yoga (meditation). Though it (life) 
might appear to be full of sorrows, in fact it is not so, for it is essentially 
free from and beyond the scope and reach of sorrows and torments. It is 
potent enough to destroy the darkness of ignorance and delusions.  

The same Atma, which is the vital life infusing ‘Pran’ or wind or 
breath inside the creature, leaves this perishable, gross and mortal body 
and comes out of it (at the time of death), accepts and merges with the 
self-illuminated, supreme essence of all that exists, an entity which is the 
authority and the absolute Truth and Reality of existence and life, and 
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which is the true and original form of the Atma. Hence, that entity is 
called the supreme Atma. [The Atma of the individual merges with its 
parent body, the supreme Atma, which is the soul/spirit of the cosmos 
even as the Atma is the soul/spirit of the individual.]  

This Atma is essentially like the nectar or the elixir of eternity and 
fearlessness, and it is an embodiment or image of Brahm himself (2). 

[Note :- 1The body of a creature has 5 organs of action and 5 organs of 
perception. They are as follows— (a) organs of action— hands, legs, 
mouth, genitals and anus, (b) organs of perception— eyes, ears, nose, 
tongue, skin.] 
 
 
vFk [kfYo;a czãfo|k loksZifu"kf}|k ok jktéLekda Hkxork eS=s;s.k O;k[;krkga 
rs dFkf;";kehR;FkkigrikIekufLrXerstl Å/oZjsrlks okyf[kY;k bfr Jw;Urs·FkSrs 
çtkifreczqoUHkxoŒ'kdVfeokpsrufena 'kjhja dL;S"k [kYohn`'kks 
efgekrhfUü;HkwrL; ;suSrf}/kfena psruoRçfr"Bkfira çpksnf;rkL; dks 
HkxoésrnLekda czwghfr rkUgksokp AA3AA 

 
atha khalviyaṃ brahmavidyā sarvopaniṣadvidyā vā rājannasmākaṃ bhagavatā 
maitreyeṇa vyākhyātāhaṃ te kathayiṣyāmītyathāpahatapāpmānastigmatejasa 
ūrdhvaretaso vālakhilyā iti śruyante’thaite prajāpatimabruvanbhaga-
vañśakaṭamivācetanamidaṃ śarīraṃ kasyaiṣa khalvīdṛśo mahimātīndriya-
bhūtasya yenaitadvidhamidaṃ cetanavatpratiṣṭhāpitaṃ pracodayitāsya ko 
bhagavannetadasmākaṃ brūhīti tānhovāca // 3 // 
 
‘Oh King! The pristine and supreme knowledge of Brahm that is 
unanimously proclaimed, propounded, enunciated and expounded by all 
the Upanishads in an unequivocal, unified, uniform and one voice, has 
been narrated to me by Lord Maitreya. I shall tell (literally, give) that 
supreme knowledge to you. 
 There is a sage by the name of ‘Valkhilya’. All his sins have been 
destroyed (eliminated) by doing ‘Sadhana’ (various diligent efforts made 
to accomplish success in any endeavour, specially religious and spiritual 
ones), and he is radiant and glorious with a spiritual halo/energy effusing 
from him and surrounding him from all sides. He observes 
‘Brahmacharya’ (i.e. he follows the rigid tenets of self restraint, 
abstinence and continence).  
 That exalted sage (Valkhilya) asked a similar question (as you have 
asked me) from Brahma (the creator), ‘Oh Brahmin! This body is like a 
lifeless vehicle. Then what is that subtle force, which is that glorious 
authority having the potentials to infuse/inject life into it and render it 
conscious as if it had life of its own? 
 The entity that inspires this body and injects life into it is said to be 
beyond the reach or purview of speech (i.e. words or voice cannot 
describe it). Oh Lord, please be kind to tell me about that excellent and 
supreme essential Truth.’ (3). 
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;ks g [kyq okpksifjLFk% Jw;rs l ok ,"k 'kq)% iwr% 'kwU;% 'kkUr% 
çk.kks·uh'kkRek·uUrks·{k¸;% fLFkj% 'kkðkrks·t% LorU=% Los efgfEu fr"BR;ususna 'kjhja 
psruoRçfr"Bkfira çpksnf;rk pS"kks·L;sfr rs gkspqHkZxoUdFkeususn`'ksukfuPNsuSrf}/kfena 
psruoRçfr"Bkfira çpksnf;rk pS"kks·L;sfr dFkfefr rkUgksokp AA4AA 
 
yo ha khalu vācoparisthaḥ śrūyate sa eva vā eṣa śuddhaḥ pūtaḥ śūnyaḥ 
śāntaḥ prāṇo’nīśatmā’nanto’kṣayyaḥ sthiraḥ śāśvato’jaḥ svatantraḥ sve 
mahimni tiṣṭhatyanenedaṃ śarīraṃ cetanavatpratiṣṭhāpitaṃ pracodayitā 
caiṣo’syeti te hocurbhagavankathamanenedṛśenānicchenaitadvidhamidaṃ 
cetanavat-pratiṣṭhāpitaṃ pracodayitā caiṣo’syeti kathamiti tānhovāca // 4 // 
 
(Brahma replied to Valkhilya—) ‘That absolute Truth, that supreme and 
essential element which you are talking about is called the ‘Atma’ (soul). 
It is characterised by being pure, pristine, immaculate and uncorrupt, it is 
like a void (i.e. it has neither good or bad qualities in it; it is neutral), it is 
peaceful, tranquil, calm and serene, it is a provider/bestower of life, it is 
eternal, infinite, imperishable, universal, truthful, most ancient, primary 
and primordial, traditional, stable and unwavering, without a birth (and 
hence without a death), and it has an independent existence. This is all its 
great glory that we see around us. It is due to that Atma that this lifeless 
gross body is empowered with the authority to have life and 
consciousness. It is that Atma—which is the Authority characterised by 
the virtue of possessing the element that is pure conscious—that inspires, 
impels and motivates the body of all the creatures of the creation.’  
 After hearing it, the great sage Valkhilya asked again, ‘Oh Lord! 
Though this Atma is not describable and not under the control of desires, 
then how does it remain in this body as pure consciousness? Why does it 
give life and infuse the body with the conscious factor which enables the 
otherwise inane, inert and lifeless gross body to acquire the virtues and 
characteristics of life and consciousness? And what is the significance, the 
importance and the implications of this glorious, majestic and magnificent 
aspect of the Atma?’ (4). 
 
 
l ok ,"k lw{eks·ûkkáks·n`';% iq#"klaKdks cqf)iwoZfegSokorZrsa·'ksu lq"kqIrL;So cqf)iwo± 
fucks/k;R;Fk ;ks g [kyq okoSrL;ka'kks·;a ;úksruek=% çfriw#"ka {ks=K% 
ladYik/;olk;kfHkekufy¯% çtkifrfoZðkk{kLrsu psrususna 'kjhja psruoRçfr"Bkfira 
çpksnf;rk pS"kks·L;sfr rs gkspqHkZxoéhn`'kL; dFkea'ksu orZufefr rkUgksokp AA5AA 
 
sa vā eṣa sūkṣmo’grāhyo’dṛśyaḥ puruṣasaṃjñako buddhipūrvamihaivā-
vartateṃ’śena suṣuptasyaiva buddhipūrvaṃ nibodhayatyatha yo ha khalu 
vāvāitasyāṃśo’yaṃ yaścetanamātraḥ pratipūruṣaṃ kṣetrajñaḥ saṃkalpādhya-
vasāyābhimānaliṅgaḥ prajāpatirviśvākṣastena cetanenedaṃ śarīraṃ 
cetanavatpratiṣṭhāpitaṃ pracodayitā caiṣo’syeti te hocurbhagavannīdṛśasya 
kathamaṃśena vartanamiti tānhovāca // 5 // 
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(Brahma replied—) ‘The Atma is most subtle and microscopic; it is 
beyond reach and is invisible. This is why it is known by the term 
‘Purush’ (literally ‘a male’, but here it is not a reference to a human male 
but to the macrocosmic male form of the supreme Being that is known as 
the ‘Viraat Purush’, a form that has a cosmic dimension, is all-
encompassing, all-pervading and omnipresent in creation).  

That Atma intelligently enters this body through its own minuscule 
fraction, though it has no cause or reason to do so. [That is, we have to 
apply intelligence to understand that Atma which also resides in the body 
of the creature as much as it resides outside of it in the cosmos.] Even 
though a creature appears to be asleep, the pure consciousness deftly, 
subtly and imperceptibly keeps it alive1.  
 It is present in every body as the enlightened, self illuminated and 
live factor called the ‘Atma’ which is omniscient (it knows everything that 
is worth knowing in the realm where it has its authority; and this realm is 
the entire cosmos). It observes and witnesses the world in the form of 
light; it has determination, it makes efforts, it has pride and ego known as 
‘Ahankar’, it has a gender (male and female etc) and it is known as 
‘Prajapati’ (the custodian or guardian or caretaker of the world)2.  
 It is the potentials and conscious powers of the Atma that makes the 
body conscious. It is the Atma that lends its glorious sheen and powers 
called ‘consciousness’ to the body which empowers the latter to act like it 
were a living entity having its own consciousness. It is the Atma that 
makes it active, live and conscious, but the body itself has no such virtues 
if it is left to its own devices.’  
 Sage Valkhilya asked again, ‘Oh Lord! Inspite of being un-
fractionable, uniform, indivisible, immutable and one, which cannot be 
broken or partitioned into fragments, how is it that the Atma is present 
here in its fractional form or as a part of its complete whole (in the 
individual creature as his individual Atma)?’ (5) 

[Note :- 1During sleep, the body shows no signs of activity; it does not do 
anything or take any actions. It lies apparently like a dead body. The 
only factor that distinguishes a dead body from a sleeping body is the 
consciousness or Atma present in the latter which enables the body to 
keep itself alive. A dead body cannot be revived, but a sleeping body, 
after it wakes up, reverts to doing all its previous deeds, taking all the 
actions and living a normal life as it used to do prior to falling asleep, a 
case not applicable to a dead body. So the factor that distinguishes these 
two types of bodies, which look apparently similar from external 
observations, is the Atma which is not present in a dead body but present 
in a sleeping body. 

2The Atma is the ‘light’ that illuminates the world, it is in its 
myriad and various forms that ‘drives’ this world —such as having 
‘determinations’ to do anything, making ‘efforts’ to do it, the ‘ego’ that 
drives all ambitions and efforts in the world, the ‘pride’ that is derived 
from success and accomplishment and their accompanying honours and 
pleasures, the flourishing of the world by conjugal relationship of ‘males 
and females’, and the Gods known as ‘Prajapati’ who preside over all the 
drama—all these aspects are a play staged by the Atma. The Atma 
remains a spectator of all that is happening around it, it witnesses the 
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events unfolding before it, though it is the one who has started the ball 
rolling. It acts like a judicious king who controls his realm —and the 
realm in this case is the body of the creature and the world in which it 
lives and with which it interacts. In order to dispense justice and control 
his subjects, a king ought to have the ‘knowledge of what is happening in 
his realm’, and therefore the Atma is also called a ‘Kshetragya’, or an 
all-knowing, omniscient entity that is fully aware of everything around 
it.] 

 
 

çtkifrokZ ,"kks·ûks·fr"BRl ukjerSd% l vkRekuefHk/;k;˜àh% çtk vl`tÙkk 
vL;SokReçcq)k  vçk.kk  LFkk.kqfjo  fr"Bekuk  vi';Rl  ukjer  lks·eU;rSrklka  
çfrcks/kuk;kH;Urja çkfo'kkuhR;Fk l ok;qfeokRekua ÑRokH;Urja çkfo'kRl ,dks ukfo'kRl 
iøk/kkRekua çfoHkT;ksP;rs ;% çk.kks·iku% leku mnkuks O;ku bfr AA6AA 
 
prajāpatirvā eṣo’gre’tiṣṭhatsa nāramataikaḥ sa ātmānamabhidhyāyadbahvīḥ 
prajā asṛjatta asyaivātmaprabuddhā aprāṇā sthāṇuriva tiṣṭhamānā apaśyatsa 
nāramata so’manyataitāsaṃ pratibodhanāyābhyantaraṃ prāviśānītyatha sa 
vāyumivātmānaṃ kṛtvābhyantaraṃ prāviśatsa eko nāviśatsa pañcadhāt-
mānaṃ pravibhajyocyate yaḥ prāṇo’pānaḥ samāna udāno vyāna iti // 6 // 
 
Brahma replied, ‘Oh great sage! In the beginning there was only 
‘Prajapati’ alone (i.e. there was no one except Prajapati in the beginning 
of creation). [The word ‘Prajapati’ means a king who is the lord and 
guardian of the subjects of his kingdom. Here it means the Creator Brahma 
who is the guardian of all the creatures he has created in his creation.]  

He did not enjoy being alone, so he thought of or remembered his 
Atma (to remove his loneliness). That is, he invoked his hidden potentials 
and powers of creativity in order to fulfill his desires of not being alone. 
As a result of which he created his myriad subjects having so many 
different forms with as many permutations and combinations. The creation 
which he produced or crafted appeared lifeless and dead as a pillar. Then 
looking at his subject, the creation, which lacked life, activity, 
intelligence, agility and vitality, he decided to enter their bosoms (inner-
selves) to make them live, active, intelligent, vibrant, vigorous, strong and 
agile.  

[Prajapati was dismayed and distressed at his own creation which he 
had created to remove his loneliness, because the product which he 
produced was lifeless and worthless and was of no use to him. The 
circumstance of loneliness remained as before. ‘What is the use of 
creating a lifeless litter if I can’t enjoy playing with them, if I cannot 
enjoy their company’, thought Prajapati.]  

So, he assumed a subtle, invisible, imperceptible but most potential 
and magnificent form of the ‘wind element’ (the vital wind called ‘Pran’ 
and other winds) and entered the litter produced by him. Prajapati split 
himself into 5 components of the wind force (Vayu) which are the 
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following—(i) Pran/Praan, Apan/Apaan, Saman/Samaan, Udan/Udaan and 
Vyan/Vyaan (prāṇo’pānaḥ samāna udāno vyāna) (6). 

 
 

vFk ;ks·;ew/oZeqRØkerhR;s"k oko l çk.kks·Fk ;ks;eokøka laØkeR;s"k oko lks·ikuks·Fk 
;ks·;a LFkfo"Beé/kkrqeikus LFkki;R;f.k"Ba pk s̄· s̄ lea u;R;s"k oko l lekuks·Fk ;ks·;a 
ihrkf'kreqfåjfr fufxjrhfr pS"k oko l mnkuks·Fk ;suSrk% f'kjk vuqO;kIrk ,"k oko l 
O;ku% AA7AA 
 
atha yo’yamūrdhvamutkrāmatītyeṣa vāva sa prāṇo’tha yoyamāvañcaṃ 
saṃkrāmatyeṣa vāva so’pāno’tha yo’yaṃ sthaviṣṭhamannadhātumapāne 
sthāpayatyaṇiṣṭhaṃ cāṅge’ṅge samaṃ nayatyeṣa vāva sa samāno’tha yo’yaṃ 
pītāśitamudgirati nigiratīti caiṣa vāva sa udāno’tha yenaitāḥ śirā anuvyāptā 
eṣa vāva sa vyānaḥ // 7 // 
 
The wind that goes up (e.g. breath) is called ‘Pran’.  

The wind which goes downwards (e.g. flatus passing downwards in 
the intestine and out through the anus) is called ‘Apaan’.  

The wind that helps in uniformally circulating the elementary 
nutrients of the gross food eaten by the creature so that they reach the 
‘Pran’ as well as all the organs of the body, thereby giving them 
nourishment, vitality and strength in basic elementary forms (e.g. proteins, 
carbohydrates, fats, minerals, vitamins etc.) which can be assimilated by 
them for their use, is called ‘Samaan’. [Hence ‘Samaan’ regulates 
circulation and functioning of the internal organs other than the 
alimentary canal.]  

The wind that helps excretion is called ‘Udan’. [That is, the wind 
that produces vomiting and expulsion of stool, throwing of cough etc. is 
called Udan’.]  

The wind that maintains equilibrium and pressure inside the body is 
called ‘Vyan’ (7). 

 
 

vFkksika'kqjUr;kZE;fHkHkoR;Ur;kZeeqika'kqesr;ksjUrjkys pkS".k;a çkòo|nkS".;a l iq#"kks·Fk ;% 
iq#"k lks·fXuoSZðkkujks·I;U;=kI;qäe;efXuoSZðkkujks ;ks·;eUr% iq#"kks ;susneéa iP;rs 
;fnne|rs rL;S"k ?kks"kks Hkofr ;nsrRd.kkZofi/kk; Ük`.kksfr l;nksRØfe";UHkofr uSua ?kks"ka 
Ük`.kksfr AA8AA 
 
athopāṃśurantaryāmyabhibhavatyantaryāmamupāṃśumetayorantarāle 
cauṣṇyaṃ prāsravadauṣṇyaṃ sa puruṣo’tha yaḥ puruṣaḥ so’gnirvaiśvānaro-
’pyanyatrāpyuktamayamagnirvaiśvānaro yo’yamantaḥ puruṣo yenedaman-
naṃ pacyate yadidamadyate tasyaiṣa ghoṣo bhavati yadetatkarṇāvapidhāya 
śṛṇoti sa yadotkramiṣyanbhavati nainaṃ ghoṣaṃ śṛṇoti // 8 // 
 
He lives very near but at the same time has access to the vast celestial 
space. He can defeat and subdue within a short span of a moment all his 
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opponents. The glorious ‘warmth’ (representing life and vitality) that 
exists between the two extremes (of smaller than the minuscule and 
greater than the vast) is that ‘Purush’ (the primordial, primary and 
principle macrocosmic Male aspect of the vast cosmos; or the very life of 
it, the very vital life-giving and life-supporting element present in the 
cosmos).  

That ‘Purush’ is also akin to the fire called ‘Vaishwanar’. Even at 
other places in the scriptures it has been said that the ‘Purush’ (i.e. the 
living Atma or soul) living inside the bosom of the creature is also known 
as ‘Agni Purush’ (literally the life giving fire, or that authority which has 
the vitality, strength, powers and potentials equivalent to that of the fire, 
and who controls the fire element as well). This fire called ‘Vaishwanar’ 
enables the food eaten by the creature to be digested inside the body 
(because fire and its heat are required to cook any raw food and make it 
digestible inside the body). 
 The subtle vibrations emanating from whatever that has been 
injected or imbibed by a creature are heard in its bosom (in the form of the 
heart beat and pulsations present in the veins and arteries, as well as the 
vital functions of life shown by the nerves). These vibrations transform 
into sound which is heard when the ears are plugged (closed). When the 
time comes for the ‘Pran’ (breath of life) to finally leave the body (i.e., at 
the time of physical death), this sound is not heard clearly (by a dying 
person) (8). 
 
 
l ok ,"k iøk/kkRekua çfoHkT; fufgrks xqgk;ka eukse;% çk.k'kjhjs cgq:i% lR;ladYi 
vkResfr l ok ,"kks·L; ânUrjs fr"BéÑrkFkksZ·eU;rkFkkZulkfu rRLokuhekfu fHkÙoksfnr% 
iøkHkh jf'efHkfoZ"k;kuÙkhfr cqf)fUü;kf.k ;kuhekU;srkU;L; j'e;% desZfUü;k.;L; g;k 
jFk% 'kjhja euks fu;Urk çÑfre;ks·L; çrksnusu [kYohfjra ifjHkzerhna 'kjhja pØfeo e`rs 
p usna 'kjhja psruoRçfr"Bkfira çpksnf;rk pS"kks·L;sfr AA9AA 
 
sa vā eṣa pañcadhātmānaṃ pravibhajya nihito guhāyāṃ manomayaḥ 
prāṇaśarīro bahurūpaḥ satyasaṃkalpa ātmeti sa vā eṣo’sya hṛdantare 
tiṣṭhannakṛtārtho’manyatārthānasāni tatsvānīmāni bhittvoditaḥ pañcabhī 
raśmibhirviṣayānattīti buddhīndriyāṇi yānīmānyetānyasya raśmayaḥ 
karmendriyāṇyasya hayā rathaḥ śarīraṃ mano niyantā prakṛtimayo’sya 
pratodanena khalvīritaṃ paribhramatīdaṃ śarīraṃ cakramiva mṛte ca nedaṃ 
śarīraṃ cetanavatpratiṣṭhāpitaṃ pracodayitā caiṣo’syeti // 9 // 
 
This Atma, which a personification of that Prajapati (see verse no. 6), has 
divided itself into five components and is established (i.e. lives, dwells) in 
the cavernous heart of the creature. It is this Atma which is present in the 
various forms such as the mind, the ‘Pran’, the life giving energy (called 
‘Tej’), determination and volitions (called Sankalp), and the macrocosmic, 
vast and infinite Soul represented by the sky.  
 While thus living in a dormant and inert form inside the heart, the 
Atma remained aloof from the various sense organs of the body. But in 
that state, it felt bored, unsatisfied and unfulfilled. [It felt that its 
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stupendous glories and powers haven’t shone, and there wasn’t any sense 
in keeping them under wraps, lock and key, as it were.]  

So, in order to satisfy itself, it broke through and emerged, sprouted 
or revealed itself through the five symbolic ‘doors’ of the body. These 
doors metamorphosed/transformed themselves into the five organs of 
perception (ear, nose, eyes, tongue and skin) through which the Atma 
enjoys the objects of this external materialistic world which try to 
appease, gratify and please the Atma through the sense organs. 
 [Now the metaphor of a chariot is used—] The five organs of 
perception are the ‘reins’, while the five organs of action (hands, legs, 
mouth, genitals and excretory) are the ‘horses’. The body is called (or is 
akin to) the ‘chariot’, the mind is the ‘charioteer’ and the nature 
(temperament, inclination, habits, inherent tendencies) of the creature is 
the ‘whip’. Impelled and controlled by the whip, the body moves along 
like a chariot on a wheel. 
 In short it is the Atma that has made this body worthy, active, live 
and conscious or animate. It is the Atma that inspires it and enables it to 
remain as such. Devoid of the Atma, the body is worthless and loses it 
importance, value and significance (9). 
 
 
l ok ,"k vkResR;nks o'ka uhr ,o flrkflrS% deZQySjfHkHkw;eku bo çfr'kjhjs"kq 
pjR;O;äRokRlw{eRoknn`';RoknûkkáRokféeZeRokPpkuoLFkks·drkZ drsZokofLFkr% AA10AA 
 
sa vā eṣa ātmetyado vaśaṃ nīta eva sitāsitaiḥ karmaphalairabhibhūyamāna 
iva pratiśarīreṣu caratyavyaktatvātsūkṣmatvādadṛśyatvādagrāhyatvān-
nirmamatvāccānavastho’kartā kartevāvasthitaḥ // 10 // 
 
It appear that this Atma has been trapped by the body or has become 
subservient to it, or is under its spell and influence so much so that it 
(Atma) gets involved in doing the various good or bad deeds and 
consequentially gets tied down to their accompanying shackles in the form 
of rewards or punishments1.  

This is supposed to be the reason why the Atma has to assume 
various bodies according to the rewards or punishments of the deeds done 
by the previous body in which it had dwelled. But on deep thought and 
contemplation, it becomes evident that the Atma, in its essential, innate 
and true form and in reality, is indescribable, sublime, subtle and supreme, 
invisible, beyond comprehension and physical reach, without any 
attachments, infatuations, passions and endearments, and it is also 
independent of the three states of existence of the creature (such as the 
waking state, the dreaming state and the deep sleep state of existence).  

Hence, evidently, the Atma is not the mundane ‘doer’ of deeds, but 
it only erroneously and fallaciously, out of ignorance and delusions, 
‘appears to be doing’ so. [That is, the Atma is a very peculiar entity; it is 
not what it apparently appears to be. This appearance of the Atma being a 
doer is an illusionary conception of the mind; it is a misconception and 
very misleading about the true identity of the Atma.] (10). 
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[Note :- 1Since the body itself is supposed to be dead or inanimate and 
gross, all the deeds that are done by it and the actions taken by it are 
deemed to be done by the Atma which is the boss and which has infused 
life into the body enabling or empowering it to do what it has done. The 
credit or the discredit for the chariot not reaching its destination in a fit 
and prime condition goes to the charioteer, who in this case of the body 
is the Atma, and not the chariot. Therefore, the Atma is apparently 
supposed to be responsible for the actions and deeds of the body as well 
as their results.] 
 
 

l ok ,"k 'kq)% fLFkjks·pyúkkysiks·O;ûkks fu%Li`g% çs{kdonofLFkr% LoL; pfjrHkqXxq.ke;su 
iVsukRekueUr/kkZ;kofLFkr bR;ofLFkr bfr AA11AA 
 
sa vā eṣa śuddhaḥ sthiro’calaścālepo’vyagro niḥspṛhaḥ prekṣakavadavasthitaḥ 
svasya caritabhugguṇamayena paṭenātmānamantardhīyāvasthita ityavasthita 
iti // 11 // 
 
It (the Atma) is particularly and peculiarly pristine pure, uncorrupt, stable, 
unwavering, uniform, unattached and dispassionate, free from all 
agitations, restlessness and anxieties, and is like a neutral and 
dispassionate observer. But it ‘appears to be’ enjoying or suffering from 
the results of the various deeds done by it. Besides, it also appears that the 
Atma has covered itself with a veil symbolising the three ‘Gunas’1 which 
are inherently present in a creature, driving it to perform various deeds 
having the elements of righteousness or unrighteousness, goodness or 
evils in them in different proportions. [All these appearances are 
misleading because they do not characterise the peculiar and special 
nature of the Atma.] (11) 

[Note : - 1The qualities are ‘Sata’ —noble and virtuous, ‘Raja’ —worldly 
and normal/mediocre/ordinary, and ‘Tama’ most lowly and evil.] 
 

 
*—*—*—* 

 
 

Canto 3 
 
 

rs gkspqHkZxoU;|soeL;kReuks efgekua lwp;lhR;U;ks ok ij% dks·;ekRek flrkflrkS% 
deZQySjfHkHkw;eku% lnl|ksfueki|r bR;okpha oks/ok± ok xfra }U}SjfHkHkw;eku% 
ifjHkzerhfr dre ,"k bfr rkUgksokp AA1AA 
 
te hocurbhagavanyadyevamasyātmano mahimānaṃ sūcayasītyanyo vā paraḥ 
ko’yamātmā sitāsitaiḥ karmaphalairabhibhūyamānaḥ sadasadyonimāpadyata 
ityavācīṃ vordhvāṃ vā gatiṃ dvandvairabhibhūyamānaḥ paribhramatīti 
katama eṣa iti tānhovāca // 1 // 
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The sage (Valkhilya) asked again, ‘Oh Lord! If the true nature, the 
essential form and the intrinsic, innate quality of the Atma are as 
magnificent, glorious, majestic, stupendous, unparalled, unimaginable and 
fantastic like the ones you have described (in the previous Canto no. 2) 
just now, then is it another entity by the name of Atma that gets shackled 
to the results (or is affected by the consequence) of doing good or bad 
deeds, and which wanders in various wombs (i.e. takes repeated births), 
whether low or high?  

Is this Atma, which roams about in different levels or planes of 
existence, being overcome by happiness and joys or sorrows and suffering, 
the same as the one you have described to me just now? [Is the Atma 
which enters the cycle of transmigration —which is subjected to joys and 
sufferings, which gets tied to the results of actions and deeds —different 
from the glorious and magnificent Atma you have previously described to 
me having so many peculiar, magnificent and fantastic virtues? (1). 
 
 
vfLr [kYoU;ks·ijks HkwrkRek ;ks·;a flrkflrS% deZQySjfHkHkw;eku% lnl|ksfueki|r 
bR;okpha oks/ok± xfra }U}SjfHkHkw;eku% ifjHkzerhR;L;ksiO;k[;kua iøk rUek=kf.k 
Hkwr'kCnsuksP;Urs iøk egkHkwrkfu Hkwr'kCnsuksP;Urs·Fk rs"kka ;% leqnk;% 'kjhjfeR;qäeFk ;ks 
g [kyq oko 'kjhjfeR;qäa l HkwrkResR;qäeFkkfLr rL;kRek fcUnqfjo iq"dj bfr l ok 
,"kks·fHkHkwr% çkÑrSxqZ.kSfjR;rks·fHkHkwrRokRlaew<Roa ç;kR;laew<RoknkReLFka çHkqa HkxoUra 
dkjf;rkja uki';åq.kkS?kSLr`I;eku% dyq"khÑrúkkfLFkjúkøkyks yksyqI;eku% lLi`gks 
O;ûkúkkfHkekuRoa ç;kl bR;ga lks eesnfeR;soa eU;ekuks fucU/kkR;kReukRekua tkysuso 
[kpj% ÑrL;kuqQySjfHkHkw;eku% ifjHkzerhfr AA2AA 
 
asti khalvanyo’paro bhūtātmā yo’yaṃ sitāsitaiḥ karmaphalairabhibhūyamānaḥ 
sadasadayonimāpadyata ityavācīṃ vordhvāṃ gatiṃ dvandvairabhibhūya-
mānaḥ paribhramatītyasyopavyākhyānaṃ pañca tanmātrāṇi bhūtaśabdeno-
cyante pañca mahābhūtāni bhūtaśabdenocyante’tha teṣāṃ yaḥ samudāyaḥ 
śarīramityuktamatha yo ha khalu vāva śarīramityuktaṃ sa bhūtātme-
tyuktamathāsti tasyātmā binduriva puṣkara iti sa vā eṣo’bhibhūtaḥ 
prākṛtairguṇairityato’bhibhūtatvātsaṃmūḍhatvaṃ prayātyasaṃmūḍha-
tvādātmasthaṃ prabhuṃ bhagavantaṃ kārayitāraṃ nāpaśyadguṇaughais-
tṛpyamānaḥ kaluṣīkṛtaścāsthiraścañcalo lolupyamānaḥ saspṛho vyagra-
ścābhimānatvaṃ prayāta ityahaṃ so mamedamityevaṃ manyamāno 
nibadhnātyātmanātmānaṃ jālenaiva khacaraḥ kṛtasyānuphalairabhi-
bhūyamānaḥ paribhramatīti // 2 // 
 
That which has been degraded or demoted due to the effects of good or 
bad deeds done by it, is called by another name of ‘Bhoot Atma’ which is 
synonymous with the creature. [The word ‘Bhoot Atma’ refers to that 
Atma which is situated in a perishable gross body made up of the five 
elements of creation—viz. sky, air, fire, water and earth.]  

It roams about in good or bad (high or low) wombs (i.e. it takes 
birth as a highly evolved creature or as a lowly creature in the heirarchial 
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ladder of creation), attains a high or low stature, and is subjected to either 
joys or sorrows in consonance with the combined and cumulative effects 
of the good or bad deeds done by it.  
 The five basic subtle elements and the five ‘Tanmatras’ are 
collectively called ‘Bhoots’. [The five elements are—space, air, fire, 
water and earth, and the five ‘Tanmatras’ are the five perceptions of 
sound, touch, smell, taste and sight.]  

A combination of these in various permutations and combinations 
constitute the body of the creature. This is why this body is refereed to as 
a ‘Bhoot Atma’ or Atma surrounded by the five elements or ‘Bhoots’1. 
 The Atma residing inside the body is like a drop of water on the 
petals of a lotus flower, but it has apparently become foolish, stupid and 
ignorant on being defeated and overcome by its own habits, temperaments, 
inclinations and tendencies, collectively called the various ‘Gunas’ or 
qualities as well as the various ‘Vrittis’ which are inherent to and an 
integral part of the creature. Surrounded by such a dark veil, which is 
phantom-like, consisting of these ‘Gunas and Vrittis’, the creature cannot 
realise or perceive the supreme, pure essence of the transcendental 
consciousness residing in its very bosom, and which is the inspiring hub, 
the driving force and the dynamo for the whole setup.  
 Hence, inspite of inherently possessing all the good virtues and 
auspicious qualities, it (Atma) outwardly appears to be sinful, unstable, 
agitated, fragile, greedy, lustful, passionate, eager, anxious, egoistic and 
proud. It starts feeling, though erroneously, that ‘this is me’, or ‘this is 
mine’. It gets trapped like a bird in the net of various faults, blemishes, 
sins, evils, vices, misdemeanours and other such denigrating and 
degrading thoughts and activities. Since it gets sucked in this vicious 
vortex, or is trapped in this vicious cycle of deeds and actions and their 
incumbent consequences, it keeps on endlessly revolving and swirling in 
it, wandering in this endless cycle of transmigration which is a result of 
this innately erroneous belief and grave misconception (2). 

[Note :- 1The word Bhoot in Hindi or Sanskrit means something which is 
past, is perishable, is a ghost or phantom. This word is very significant in 
the context of the body of the creature —it indicates that the body of the 
creature is something untenable, perishable, not real, and every new 
moment becomes something belonging to the past in the following 
moment. The Atma which resides in such a ghost-like body is called the 
Bhoot Atma or the Atma of a ghost-life creature with an illusionary 
body, or a body that will decay and vanish in due course of time. But it is 
erroneously treated as being synonymous with the pure and imperishable 
Atma which has none of the limiting factors associated with the Bhoot 
Atma. At the same time it must be remembered that the word ‘Bhoot’ 
separates these two Atmas —the imperishable supreme Atma of the 
cosmos and the Atma residing in the perishable body of the creature. A 
person who realises the difference and awakens to the fact that the 
‘Bhoot’ is a ghost-like body which the Atma has temporarily assumed, 
becomes liberated and delivered from ignorance and attains emancipation 
and salvation which are attainable only by enlightenment.] 
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vFkkU;=kI;qäa ;% drkZ lks·;a oS HkwrkRek dj.kS% dkjf;rkUr% iq#"kks·Fk ;FkkfXuuk;% 
fi.Mks okfHkHkwr% dr`ZfHkgZU;ekuks ukukRoeqiSR;soa oko [kYolkS HkwrkRekUr% 
iq#"ks.kkfHkHkwrks xq.kSgZU;ekuks ukukRoeqiSR;Fk ;fR=xq.ka prqj'khfry{k;ksfuifj.kra 
Hkwrf=xq.kesr}S ukukRoL; :ia rkfu g ok bekfu xq.kkfu iq#"ks.ksfjrkfu pØfeo 
pfØ.ksR;Fk ;Fkk;%fi.Ms gU;ekus ukfXujfHkHkw;R;soa ukfHkHkw;R;lkS iq#"kks·fHkHkw;R;;a 
HkwrkReksilaf'yþRokfnfr AA3AA 

 
athānyatrāpyuktaṃ yaḥ kartā so’yaṃ vai bhūtātmā karaṇaiḥ kārayitāntaḥ-
puruṣo’tha yathāgnināyaḥpiṇḍo vābhibhūtaḥ kartṛbhirhanyamāno nānātva-
mupaityevaṃ vāva khalvasau bhūtātmāntaḥpuruṣeṇābhibhūto guṇairhanya-
māno nānātvamupaityatha yattriguṇaṃ caturaśītilakṣayonipariṇataṃ 
bhūtatriguṇametadvai nānātvasya rūpaṃ tāni ha vā imāni guṇāni puruṣeṇe-
ritāni cakramiva cakriṇetyatha yathāyaḥpiṇḍe hanyamāne nāgnirabhibhūya-
tyevaṃ nābhibhūyatyasau puruṣo’bhibhūyatyayaṃ bhūtātmopasaṃśliṣṭa-
tvāditi // 3 // 
 
Even at other places (in the different Upanishads), it is mentioned that the 
sense of ‘doing’ anything, or the concept of being a ‘doer of deeds’ is an 
imagination limited to the ‘Boot Atma’ (or the creature itself). The Atma 
which resides in its bosom is most pristine pure and is only concerned 
with providing the inspiration, the motivation, the impulse, the impetus, 
the command and the direction to the ‘Bhoot Atma’. The ‘Bhoot Atma’, 
therefore, is only obeying the command issued to it by the Atma. Hence, 
the former cannot claim to be a ‘doer’ because the actual ‘doer’ is the 
Atma which has given the necessary instruction and has authorised the 
‘Bhoot Atma’ to the do what it is doing. It has given the impetus to the 
gross body of the ‘Bhoot Atma’ to act. 
 Just like an iron smith moulds a piece of iron in any shape he wants 
by heating it in fire, this ‘Bhoot Atma’ is cast in various moulds (i.e. is 
given different roles, designation and honours, and is entitled to perform 
as many deeds as are expected of it) by the pure conscious Atma by 
constantly exposing it to the various ‘Gunas’ classified as evil ‘Gunas’ on 
the one hand and noble ‘Gunas’ on the other, leading to evil deeds or 
noble deeds respectively1. 
 That is, depending upon the various ‘Gunas’ it has acquired, the 
‘Bhoot Atma’ goes on circulating endlessly in the cycle of 84 Lakh (1 
Lakh = 1,00,000) species of creatures in the creation2.  
 Even as a potter is different from his wheel, the Atma is also 
separate from these three ‘Gunas’3. 
 Again, even as the fire subtly and innately present in a hot piece of 
iron cannot be beaten when the iron is struck by a hammer, the pure, 
glorious, glowing and radiant Atma has no faults or blemishes or 
corruption of its own (when it is hit or impinged upon by the three Gunas 
which are like the hammer hitting the piece of iron). But since it is in 
constant contact with the ‘Bhoot Atma’ (i.e. the creature having a gross 
body), the faults of the latter cast a dark shadow on the former. The Atma 
becomes an accomplice to the deeds done by the ‘Bhoot Atma’ because of 
its proximity with the latter and their constant interaction with each other 
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(though the Atma has nothing to do with the Bhoot Atma which is like a 
mirror image of the ‘true’ Atma, but is only an ‘image’ and not the real 
thing) (3). 

[Note :- 1The Atma subjects the Bhoot Atma to the ‘radiation’ of these 
‘Gunas’. These ‘Gunas’are the three basic qualities present in all the 
creatures in different permutations and combinations. These ‘Gunas’ 
effect the ‘Bhoot Atma’ differently based on a number of factors —such 
as for example, the present status of the ‘Bhoot Atma’ vis-à-vis its past 
deeds, their cumulative affects, the caliber of its mind and intellect, the 
position it occupies in the ladder of spiritual evolution, its willingness to 
change or subject itself to the effects of such radiation etc.. 
 The concept can be understood differently also. A piece of iron, when 
heated, shows the heat as a ‘red hot glow’ which fully pervades the iron 
piece and becomes an integral part of it. The whole piece appears to be 
one whole mass of something which is red, hot and glowing. When 
beaten by a hammer, the iron piece bends and can be shaped into any 
shape. Each new shape, when heated, will show the same glow of red hot 
fire inside it. Similarly, the Atma provides consciousness to the creature, 
making it active and lively, subject to receptions of stimuli in the form of 
various perceptions originating in the external world and received 
through the organs of perception present in the gross body. The ‘heated’ 
body (i.e., the Bhoot Atma made active by the Atma) now becomes 
susceptible to change (from the impact of the 3 Gunas) much like the 
heated piece of iron being hammered by the hammer. The ‘hammering’ 
by the three ‘Gunas’ (the inherent qualities present in every creature) 
help to cast the individual creature into various moulds or shapes having 
different characteristics. Even as cold iron is not easily malleable, the 
creature without the infusion of life injected into it by the Atma is as 
good as dead and is the least malleable. Here, the allegory is simple —
the creature is the iron, the glowing consciousness is the fire, the 
impinging ‘Gunas’ is the blow of the hammer, and the Atma is the iron 
smith. 
 2The three Gunas referred to in this verse are the following— ‘Sata’ 
which is noble, virtuous, auspicious and good qualities present in a 
creature, ‘Raja’ which pertains to worldly passions, desires and ambition 
etc., while ‘Tama’ is the lowest and meanest of the three qualities 
leading to various vices, evils, sins etc.. The permutations and 
combinations of these three qualities create a particular nature of an 
individual giving him his individuality and his special characters which 
are unique to him; they determine his temperament, behaviour, thought 
process et al. Two individuals having the same external form of the gross 
body —e.g. two men —might look very much alike but they vary 
immensely in their nature, habit, behaviour, thinking, outlook, action and 
deeds, wisdom and way of living. This is what is meant by 84 Lakh 
species of creatures; it is only a metaphor —it does not mean an actual, 
countable specific number that there are actually and physically 84 Lakh 
types of bodies of living beings; it only symbolically refers to the huge 
possibilities that are possible with these three ‘Gunas’ and their different 
combinations that can imaginably produce a myriad variety of creation 
that can be created with these three basic qualities and their various sub 
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classes of qualities. {The word ‘Lakh’ means ‘a hundred-thousand’ in 
numbers. It is a way to say that the thing referred to has ‘hundreds of 
thousands of variations’.}   
 3The wheel of the potter moulds the clay into various shapes, but the 
driving force of the wheel is the potter. Similarly, the three ‘Gunas’ 
mould the characteristic of the creature, but the Atma is the authority, 
the potter in this allegory, who drives the three ‘Gunas’. Just as the 
potter is not the wheel, the Atma is not affected by the three ‘Gunas’, it 
is just an instrument, an implement to shape the character of the creature. 
Again, even as a wheel is needed by a potter to give shape to a shapeless 
clod of clay, the Atma needs the three Gunas to mould the characters of 
the creatures that constitute this creation.] 
 
 

vFkkU=kI;qäa 'kjhjfena eSFkquknsoksöwra lafo)îkqisra fuj; ,oa ew=}kjs.k fu"ØkUrefLFkfHkfúkra 
ekalsukuqfyIra peZ.kkoc)a fo.ew=S fiÙkdQeTtkesnksolkfHkjU;Súk eyScZgqfHk% ifjiw.k± dks'k 
bokolésfr AA4AA 
 
athānyatrāpyuktaṃ śarīramidaṃ maithunādevodbhūtaṃ saṃviddhyupetaṃ 
niraya eva mūtradvāreṇa niṣkrāntamasthibhiścitaṃ māṃsenānuliptaṃ 
carmaṇāvabaddhaṃ viṇmūtrapittakaphamajjāmedovasābhiranyaiśca malair-
bahubhiḥ paripūrṇaṃ kośa ivāvasanneti // 4 // 
 
Besides, there are indications somewhere else that the body that is created 
as a result of conjugal relationship (union) between a male and female is 
devoid of any consciousness and appears to be like hell.  

That body which comes out of the aperture through which the urine is 
also passed by a female, is made up of bones, is packed with flesh and 
enclosed (wrapped) into a bundle or sac by the cover of the skin. It consist 
of such detestable things as stool (fecal matters), urine, bile, cough 
(mucous), bone-marrow, fat, and other such abhorable things that are all 
stuffed into a bag known as the abdomen. 

Besides these, it has other types of dirty and despicable ingredients. 
It looks as if this body is a treasure trove of all the lowly, dirty, filthy and 
hateful ingredients that can ever be imagined of (4). 

 
 

vFkkU;=kI;qäa laeksgks Hk;a fo"kknks fuük rUüh oz.kks tjk 'kksd% {kqfRiiklk dkiZ.;a Øks/kks 
ukfLrD;eKkua ekRl;± oSdk#.;a ew<Roa fuozhZMRoa fuÑrRoeq)rRoeleRofefr 
rkelkfUorLr`".kk Lusgks jkxks yksHkks fgalk jfrn`ZfþO;kZi`rRoeh";kZ dkeefLFkjRoa pøkyRoa 
ftgh"kkZFkksZiktZua fe=kuqûkg.ka ifjûkgkoyEcks·fuþs f"ofUü;kFksZ"kq f}fþfjþs"ofHk"k¯ bfr 
jktlkfUorS% ifjiw.kZ ,rSjfHkHkwr bR;;a HkwrkRek rLekékuk:ik.;kIuksrhR;kIuksrhfr AA5AA 
 
athānyatrāpyuktaṃ saṃmoho bhayaṃ viṣādo nidrā tandrī vraṇo jarā śokaḥ 
kṣutpipāsā kārpaṇyaṃ krodho nāstikyamajñānaṃ mātsaryaṃ vaikāruṇyaṃ 
mūḍhatvaṃ nirvrīḍatvaṃ nikṛtatvamuddhatatvamasamatvamiti tāmasān-
vitastṛṣṇā sneho rāgo lobho hiṃsā ratirdṛṣṭirvyāpṛtatvamīrṣyā kāmamava-
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sthitatvaṃ cañcalatvaṃ jihīrṣārthopārjanaṃ mitrānugrahaṇaṃ parigrahāva-
lambo’niṣṭeṣvindriyārtheṣu dviṣṭiriṣṭeśvabhiṣaṅga iti rājasānvitaiḥ paripūrṇa 
etairabhibhūta ityayaṃ bhūtātmā tasmānnānārūpāṇyāpnotītyāpnotīti // 5 // 
 
At some other places (in the scriptures), it is also mentioned that this body 
is full of such ‘Tama’ category of qualities as follows— attachments, 
infatuations and passions (Moha); fears and consternations (Bhaya); 
sorrows, gloom, dejection, grief and melancholy (Vishaad); sleepiness, 
sluggishness, indolence and lack of attentiveness (Nidra); fatigue, 
lassitude, exhaustion and lethargy (Tandra); old age and its accompanying 
debilities and drawbacks (Vridha-vastha); grief, lamentations, woes and 
miseries of all kinds (Shoka); sorrows, suffering, miseries, wretchedness 
and agonies, torments and troubles (Dukkha); hunger (Bhukha); thirst 
(Pyaas); poverty, wretchedness, lowliness, meekness and humility 
(Deenta); anger and wrath (Krodh); disbelief, lack of faith and conviction, 
heresy and being an atheist (Nastikta); ignorance and lack of awareness of 
the truth (Agyan); envy, jealousy, malice and ill-will (Matsarya); faults, 
shortcomings, flaws and blemishes (Vikaar); stupidity, foolishness and 
idiocy (Mudhata); shamelessness, lack of dignity and self respect 
(Nirlajjata); arrogance, rudeness, rashness and snobbery (Uddandata); 
handicaps, difficulties, hurdles, adverse conditions and obstacles 
(Visham); thanklessness, ungratefulness and showing ingratitude 
(Kritaghnata); and so on and so forth. [To wit, the creature is dominated 
by these negative qualities which often overshadow other good qualities 
that he may possess.] 
 Besides these, some of the other traits called ‘Raja’ Guna, which 
are the medium qualities present in a creature, are the following—worldly, 
yearnings, desires, longings and avarice (Trishna); love, affections and 
attachments, infatuation and endearments (Sneha); diseases, ailments and 
sufferings (Roga), greed, avarice and rapacity (Lobha); cruelty, violence 
and ferociousness, having no mercy and pity (Hinsa); lust, passions, 
lasciviousness, licentiousness and promiscuity (Kaam-dristhi); selfishness,  
exchanges or interactions with others based only on a profit motive, to 
have vested interest in any such exchange or interaction, business-like 
attitude where profit or gain is the sole criterion (Vyapar); jealousy and 
envy (Irshya); unhindered, uncontrolled and unregulated recklessness, 
restless behaviour, actions and deeds (Swechhachara); agitations, 
restlessness, inconsistency, freakishness, fickleness and being unsteady 
(Chanchalta); desires or yearnings to acquire and possess anything, to 
produce worldly (not spiritual) wealth and enhance prosperity, to make 
companions, get their affections and honour, be praised by them and 
oblige them, to seek shelter and help from someone (except Brahm) 
(Parigraha); the tendency of the sense organs to avoid and abhor things 
which are not pleasing to them (Anishtha), and yearning, longing and 
pursuing those objects that seem attractive and tempting to their sense 
organs inasmuch as the creature hopes to derive self-gratification from 
them (Indriyartheshu).  
 With all these flaws hanging round the neck like a millstone and 
bogging the creature down, the ‘Bhoot Atma’ gets easily defeated in its 
endeavours to attain a higher stature for itself than its present standing, to 
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elevate itself spiritually and to break free from the vicious cycle of birth 
and death, and to find ultimate liberation and deliverance for its soul 
trapped in this cycle. The result is that it finds new forms in every new 
birth (depending upon the thousands of possible forms that result as a 
combined effect of the various permutations and combination of the above 
sub-classes of the ‘Gunas’ present in the ‘Bhoot Atma’ as described above 
in this verse)’ (5). 

 
 

*—*—*—* 
 
 

Canto 4 
 
 

rs g [kYoFkks/oZjsrlks·frfofLerk vfrlesR;kspqHkZxoéeLrs Roa u% 'kkf/k RoeLekda xfrjU;k 
u fo|r bR;L; dks·frfFkHkwZrkReuks ;susna fgRokReU;so lk;qT;eqiSfr rkUgksokp AA1AA 
 
te ha khalvathordhvaretaso’tivismitā atisametyocurbhagavannamaste tvaṃ 
naḥ śādhi tvamasmākaṃ gatiranyā na vidyata ityasya ko’tithirbhūtātmano 
yenedaṃ hitvāmanyeva sāyujyamupaiti tānhovāca // 1 // 
 
After hearing the discourse of Brahma, sage Valkhilya, who was very 
steadfast in his vows of self-restraint (viz. celibacy), and was very exalted 
in wisdom and spiritual inclinations, became highly astonished and 
amazed at what he had been told, at what he had learnt.  

But he wanted to learn more, and so he went to Brahma once again and 
asked him for further elaboration. He requested Brahma—‘Oh Lord! I 
reverentially bow before you. You are the only one who can give me 
shelter (i.e. you can give me peace of my mind by satisfying my queries 
and removing my doubts).  

Hence, please explain to me who is the ‘guest’ of the ‘Bhoot Atma’ 
(the creature) for whom the latter forsakes everything else and endeavours 
to obtain oneness with the Atma.’1 (1). 

[Note :- 1The word Sayujya  literally means the form of salvation in which 
the creature’s individual soul merges with the parent, supreme Soul from 
which it has emerged in the beginning of its cycle of birth and death. 
This supreme Soul is called the ‘Parmatma’. So, here it means finding 
rest or merger of the ‘Bhoot Atma’ with the pure Atma residing inside 
the creature itself.] 
 
 

vFkkU;=kI;qäa egkunh"kweZ; bo fuorZdeL; ;RiqjkÑra leqüosyso nqfuZok;ZeL; 
e`R;ksjkxeua lnlRQye;SfgZ ik'kS% i'kqfjo c)a cU/kuLFkL;sokLokrU×;a ;efo"k;LFkL;so 
cgqHk;koLFka efnjksUeÙk  bokeksnefnjksUeÙka  ikIeuk  x`ghr  bo  HkzkE;ek.ka  egksjxnþ  
bo  foiíþa egkU/kdkj bo jkxkU/kfeUütkyfeo ek;ke;a LoIu bo feF;kn'kZua dnyhxHkZ 
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boklkja uV bo {k.kos"ka fp=fHkfÙkfjo feF;keuksjefeR;Fkksäe~ A 'kCnLi'kkZn;ks;s·FkkZ vuFkkZ 
bo rs fLFkrk% A ;s"okläLrq HkwrkRek u LejsPp ija ine~ AA2AA 
 
athānyatrāpyuktaṃ mahānadīṣūrmaya iva nivartakamasya yatpurākṛtaṃ 
samudraveleva durnivāryamasya mṛtyorāgamanaṃ sadasatphalamayairhi 
pāśaiḥ paśuriva baddhaṃ bandhanasthasyevāsvātantryaṃ yamaviṣayastha-
syaiva bahubhayāvasthaṃ madironmatta ivāmodamamadironmattaṃ 
pāpmanā gṛhīta iva bhrāmyamāṇaṃ mahoragadaṣṭa iva vipaddaṣṭaṃ 
mahāndhakāra iva rāgāndhamindrajālamiva māyāmayaṃ svapna iva 
mithyādarśanaṃ kadalīgarbha ivāsāraṃ naṭa iva kṣaṇaveṣaṃ citrabhittiriva 
mithyāmanoramamityathoktam / śabdasparśādayo ye’rthā anarthā iva te 
sthitāḥ / yeṣvāsaktastu bhūtātmā na smarecca paraṃ padam // 2 // 
 
Brahma replied, ‘Oh exalted sage! It has been said somewhere that  just 
like the swift currents rise in big rivers, the various deeds done by the 
‘Bhoot Atma’ in the past make themselves apparent in its present life. It 
has to undergo the affects of these deeds (i.e. it has to enjoy or suffer 
from the good or bad effects of his past deeds).  

Again, even as the shores of an ocean are necessary to bring to an 
end the waves surging and moving rapidly on its surface, death is also 
imperative and obligatory for the ‘Bhoot Atma’ (to bring an end to its 
present cycle of deeds and give it rest even as the shores of the ocean 
gives rest to the waves and break their chain).  

It has become shackled like an animal to the results of the various 
deeds done by it, and has become dependent upon them (i.e., it has lost its 
independence and freedom to act as it wills). It appears that the ‘Bhoot 
Atma’ dwells in the kingdom of Yam, the patron God of death and hell 
and judgement. As a result, the ‘Bhoot Atma’ remains persistently 
terrified and enslaved (because Yam is a tough taskmaster).  
 By drinking the intoxicating wine of enjoyment of sensual pleasures 
and gratification of the sense organs, the ‘Bhoot Atma’ becomes wild, 
restless and intoxicated. Impelled and instigated by the ghost of different 
sins, vices, evils and misdemeanours, it roams about aimlessly, here and 
there, like an aimless and wayward vagrant. In this way, it suffers as if it 
is bitten by a serpent. Living in darkness, which is a metaphor for and 
compatible with the passions for worldly enjoyments which foster it, the 
‘Bhoot Atma’ becomes blind. [That is, by constantly living in darkness of 
ignorance and worldly delusions, the ‘Booth Atma loses its powers of 
insight to see or discriminate, to contemplate, judge, ponder, think and 
decide what is good and what is bad. Constant darkness of ignorance kills 
its sight of wisdom and erudition; it plays havoc with its faculty of sight, 
as it were.] 
 Like the spell cast on his spectators by the magician (Indra-jaal), 
the ‘Bhoot Atma’ is surrounded by ‘Maya’1 (delusions, ignorance and 
illusions pertaining to this world). It acts as if in a dream. Like the core of 
the plantain stem (which has no pith), it lacks substance and a solid core 
or essence. Like a street-charmer or a maverick dancer (Nata), it dresses 
itself in new attires every now and then to enchant and please its 
spectators. [Here, new attires refer to it constantly changing its identity, 
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characteristic, manners, demeanours etc. in order to keep the world and its 
inhabitant enthralled by its stupendous and magnificent majesty, pomp, 
prosperous external looks etc. The creature changes its colours like a 
chameleon in order to appease the world.]  

Like a wall decorated with pictures and paintings, its external 
features are very charming and alluring. Besides this, it is also said that 
the various objects of perception such as sound (word) and touch (feeling) 
etc. are also without any real essence and substance, i.e. they are 
worthless and hollow.  

The ‘Bhoot Atma’ that is engrossed and entangled in such hollow 
pursuits of following things which have no material content worth the 
name, as it were, becomes so benumbed by constantly remaining in a void 
that it cannot remember even its self (i.e. it forgets who it ‘really’ is, what 
is its ‘true identity, what is the ‘real’ destination it ought to be heading to, 
and that the objects it so blindly follows are nothing else but a ‘big black 
hole’) (2). 

[Note :- 1Maya is a word which has two parts, Ma + Ya. The first half ‘Ma’ 
means ‘to measure, mark off, by any standard; to show, to exhibit, to 
display; to infer, to conclude; to be formed, built, made of’, while the 
second part ‘Ya’ means ‘this or that’. It means neither this nor that; anything 
that is not real; that which is delusionary, illusionary, deceptive, mirage like 
and deceitful, and is caused by the ignorance about its truth and reality; 
something that has no substance or pith; displays no certainty and leads to 
wrong inference. The term Maya is used to define all these phenomena. 
Hence, ‘Maya’ is a synonym for everything that is deceptive, faulty, false, 
deluding, and based on ignorance and delusions; all that which has no reality 
or substance; all that is hollow from the inside though appearing to be 
lucrative and meaningful from the outside. Therefore, the word ‘Maya’, as 
used in the Upanishads, has a negative connotation. 

Maya has three basic constituent qualities. Hence it is called 
‘Trigunmayi’, i.e., one which has the three Gunas or qualities. These three 
Gunas or qualities are—Sata, Raja and Tama.  

‘Sata’ is the most auspicious, virtuous and noblest quality in a man and 
raises him to a high moral and spiritual pedestal. It marks predominance of 
righteousness and the highest standards of spirituals and mental evolvement 
leading to high thoughts, noble actions and righteous behaviour. ‘Raja’ is the 
medium quality in a person, and it is marked by worldly passions, desires, 
yearnings and greed. It makes a man more worldly than spiritual. ‘Tam’ is 
the third and most lowly of the three qualities and is used has a synonym for 
darkness and evil. Obviously, ‘Tama’ means ignorance, delusions and all the 
forces or qualities that are evil, mean, lowly, miserly, wicked and base. They 
pull down a man from high pedestal and virtually dump him in the dust yard 
of creation to rust and decay.  
 These three qualities together, in various permutations and 
combinations, decide the innate nature of a man. The greater presence of 
‘Sata’ makes a man nobler as compared to a high ratio of ‘Tama’ which 
makes him wicked, pervert and evil. Various proportions of these 
qualities will therefore produce innumerable varieties of creatures having 
different temperaments, thought processes, behaviours, demeanours and 
mental setup in this world.] 
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v;a oko [kYoL; çfrfof/kHkwZrkReuks ;nso fo|kf/kxeL; /keZL;kuqpj.ka LokJes"osokuqØe.ka 
Lo/keZ ,o lo± /kÙks LrEc'kk[ksosrjk.;usuks/oZHkkXHkoR;U;Fkk/k% irR;s"k Lo/kekZfHkHkwrks ;ks 
osns"kq u Lo/kekZfrØes.kkJeh HkoR;kJes"osokofLFkrLriLoh psR;qP;r ,rnI;qäa 
ukriLdL;kRe/;kus·f/kxe% deZ'kqf)osZR;soa ákg A rilk çkI;rs lÙoa lÙokRlaçkI;rs eu% 
A eulk çkI;rs RokRek ákRekiÙ;k fuorZr bfr AA3AA  
 
ayaṃ vāva khalvasya pratividhirbhūtātmano yadyeva vidyādhigamasya 
dharmasyānucaraṇaṃ svāśrameṣvānukramaṇaṃ svadharma eva sarvaṃ 
dhatte stambhaśākhevetarāṇyanenordhvabhāgbhavatyanyathadhaḥ patatyeṣa 
svadharmābhibhūto yo vedeṣu na svadharmātikrameṇāśramī bhavatyāśra-
meṣvevāvasthitastapasvī cetyucyata etadapyuktaṃ nātapaskasyātmadhyāne-
’dhigamaḥ karmaśuddhirvetyevaṃ hyāha / tapasā prāpyate sattvaṃ 
sattvātsamprāpyate manaḥ / manasā prāpyate tvātmā hyātmāpattyā nivartata 
iti // 3 // 
 
Brahma now describes the way by which the ‘Bhoot Atma’ (the creature) 
can get liberation and emancipation form the trap in which it finds itself. 
He said, ‘One should employ those righteous means which can lead to 
virtuousness, nobility, wisdom and enlightenment. One should always 
adhere to the tenets and principles and follow the sanctioned codes of 
behaviour and prescribed duties and functions according to the different 
‘Ashrams’ to which one belongs1. 
 Other observances and ‘Dharmas’ (duties, responsibilities, 
functions, virtues and attributes) are secondary and inconsequential like 
the branches of a tree or the shoots of a sapling.  Hence, any given ‘Bhoot 
Atma’ progresses forward towards success in attaining deliverance and 
emancipation by diligently, committedly and sincerely observing and 
pursuing the duties and functions as well as the various virtues and codes 
of conduct prescribed for it by the scriptures, and not by transgressing 
them or following other means or paths because they will only lead it to 
being demoted or pushed away from the point of success.  
 One who violates the sanctioned code of conduct prescribed and 
described in the Vedas cannot be called a rightful and virtuous follower of 
the path leading to liberation and deliverance, emancipation and salvation.  
 A person who adheres to and stridently follows the rightful duties 
assigned to him, the path sanctioned, the codes of conduct laid down, the 
various virtuous and rightful actions prescribed and expected to be done 
by him, and acts within the parameters of righteousness and virtuousness, 
of truthfulness and nobility of thought and action, is indeed doing ‘Tapa’ 
(i.e. observing austerity and doing penances, actually and sincerely 
following religious scriptures and assidiously doing religious exercises). 
 It is also said that those who do not do (or observe) Tapa, their 
attention cannot be focused on the Atma. That is the reason why their 
actions and deeds cannot be purified, cleansed and purged of all impurities 
and sins.  
 By doing (or observing) Tapa, one acquires ‘Gyan’ (truthful 
knowledge of the essential Truth and absolute Reality behind a façade 
veiled by delusions caused by ignorance). With the acquisition of Gyan, 
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the mind and heart can be controlled. When they are leashed and 
harnessed, one can have access to the elementary essence of existence in 
the pure conscious Atma, and this helps in liberation and deliverance from 
the ocean-like world of delusions, artificiality, entrapments, sorrows and 
sufferings.’ (3). 

[Note :- 1The life of a person is divided into four segments called 
Ashrams —(i) The ‘Brahmacharya’ meant for celibacy, self restraint and 
abstinence from indulgences, a period when the person should be devoted 
to his studies which would empower him with the knowledge which will 
help him to prepare to face the competitive world during his adulthood, 
(ii) ‘Grihastha’ meant for household duties, procreation, wealth creation, 
farming etc., (iii) ‘Vaanprastha’ meant for ‘passing the baton to the 
heirs’, renouncing of the world and its responsibilities, and act simply as 
an observer and advisor to his heirs. In later stages, it also refers to 
going away to a lonely place after vacating the house for the next 
generations, and (vi) ‘Sanyas’ meant for complete breaking away from 
worldly ties and acquiring total renunciation while doing austerity, 
penances and other spiritual exercises and preparing for death. 
 Another connotation of the word ‘Ashram’ is a ‘shelter, a place of 
dwelling’ where wise people live. The Atma or pure consciousness is 
subtly present in all the five basic elements of creation —space, air, fire, 
water and earth. So, these are the ‘Ashrams’ or habitats of the Atma. By 
saying the Atma should follow the rules of its Ashrams, Brahma means 
that, for example, the fire should observe its duties and should not 
interfere with the functioning of the other elements. To clarify —the fire 
present in the body digests the food and keeps the body warm inspite of 
the fact that it is in constant contact with its arch rival, the water, which 
constitutes the bulk of the fluid portion in the body, and neither does this 
water present inside the body douse the fire which digests and keeps the 
body warm. Both perform their assigned duties without transgressing or 
poaching into the other’s territory. Just imagine the havoc that would be 
created if the five elements start violating their sanctioned spheres of 
action and step on the foot of others —the fire will burn the skin made up 
of the earth element, the water will douse the fire, killing digestion and 
making the body icy cold, the air as breath will keep it alive, and in 
retaliation, the fire will evaporate all the fluid present inside the body. 
The air (vital winds) would strike back by blowing the fire to extinction. 
It would be a devastating and a catastrophic development for the 
creation. So Brahma advises that all the rules and regulations pertaining 
to a particular ‘Ashram’ should be rigidly and diligently followed in 
order to keep the creation regularised and systematised.] 
 
 

v=Srs Üyksdk HkofUr&;Fkk fufjU/kuks ofõ% Lo;ksukoqi'kkE;fr A rFkk o`fÙk{k;kfPpÙka 
Lo;ksukoqi'kkE;fr AA 4 dAA 
 
atraite ślokā bhavanti—yathā nirindhano vahniḥ svayonāvupaśāmyati / tathā 
vṛttikṣayāccittaṃ svayonāvupaśāmyati // 4 a // 
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Brahma has tried to explain the various metaphysical concepts to sage 
Valkhilya through these ‘Slokas’ (Sanskrit couplets or stanzas which are 
maxims or axioms of profound importance)—‘Even as a fire subsides 
when the fire wood is burnt out, the ‘Chitta’ (mind) of a creature becomes 
calm and tranquil, and it finds rest in the place of its origin once the 
various ‘Vrittis’ (natural temperaments and tendencies of a creature that 
pull it towards the delusionary world and its illusionary attractions in the 
form of objects of comforts, leading to  having various desires, yearnings, 
greed, avarice etc.) are destroyed (4A). 
 
 
Lo;ksukoqi'kkUrL; eul% lR;xkfeu% A bfUü;kFkkZ foew<L;ku`rk% deZo'kkuqxk% AA 4 [kAA 
 
svayonāvupaśāntasya manasaḥ satyagāminaḥ / indriyārthā vimūḍhasyānṛtāḥ 
karmavaśānugāḥ // 4 b // 
 
When the mind has found peace in its original state, it moves towards the 
‘Truth’. Then it loses interest in gratification of the sense organs which 
are under the command of the deeds done by them, and consequentially 
the objects of pleasures and worldly comfort appear false and illusionary 
to it (4B). 

[Note :- The sense organs referred to here are the five organs of 
actions— legs, hands, mouth, excretory organs and the genitals. By 
saying that the sense organs are under the command of the deeds done by 
them, it means that the relevant deeds would activate their corresponding 
organs. For example, when the need arises to walk, we use our legs; 
when the need arises to hold on to something or to write, we use the hand 
and not the leg; when the need arises to procreate, we use the genitals 
and neither of the hands or the legs; when the need arises to eliminate 
waste matter from the body, we use the excretory organs and none of the 
other organs of action.] 
 
 

fpÙkeso fg lalkjLrRç;Rusu 'kks/k;sr~ A ;fPpÙkLrUe;ks Hkofr xqáesrRlukrue~ AA 4 xAA 
 
cittameva hi saṃsārastatprayatnena śodhayet / yaccittastanmayo bhavati 
guhyametatsanātanam // 4 c // 
 
The mind is the ‘world’ (i.e. the world exists only because the mind 
accepts its existence; it is the mind thinks that there is something called 
world that has a physical existence). For this reason, efforts should be 
made to purge, cleanse and purify the mind of this fallacious and 
hallucinating conception (i.e. the mind should be educated and disciplined 
to realise that the world it erroneously sees as being real and attractive is 
in truth only a falsehood and most abhorable).  

A person gets a destiny which is commensurate with the quality of 
his mind. This is a universal truth (4C). 
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fpÙkL; fg çlknsu gfUr deZ 'kqHkk'kqHke~A çlékRekRefu fLFkRok lq[keO;;e'uqrsAA4 ?kAA 
 
cittasya hi prasādena hanti karma śubhāśubham / prasannātmātmani sthitvā 
sukhamavyayamaśnute// 4 d // 
 
When the mind attains peace, tranquility and calmness, then both good as 
well as bad deeds come to an end. A person whose mind has become calm 
can concentrate it on his Atma (which is the pure self, pure consciousness 
of the creature), and it is then that he experiences eternal, imperishable 
bliss and felicity (4D). 
 
 
lekläa ;nk fpÙka tUrksfoZ"k;xkspjs A ;|soa czãf.k L;kÙkRdks u eqP;rs cU/kukr~AA4 ³AA 
 
samāsaktaṃ yadā cittaṃ jantorviṣayagocare / yadyevaṃ brahmaṇi syāttatko 
na mucyeta bandhanāt // 4 e // 
 
The intensity with which the mind becomes indulgent and engrossed in 
pursuing sensual pleasures and deriving gratification and comforts from 
the objects of this materialistic world, if the same force and intensity of 
attachments and yearnings are shown by the mind towards Brahm, then say 
why can’t it get freedom from the fetters shackling it to the sensual 
objects of this materialistic world? (4E). 
 
 
euks fg f}fo/ka çksäa 'kq)a pk'kq)eso pA v'kq)a dkeladYia 'kq)a dkefooftZre~AA4 pAA 
 
mano hi dvividhaṃ proktaṃ śuddhaṃ cāśuddhameva ca / aśuddhaṃ 
kāmasaṃkalpaṃ śuddhaṃ kāmavivarjitam // 4 f // 
 
The mind is said to have two states of existence—‘Shuddha’ (pure, 
unadulterated, uncorrupt, pristine, without blemishes and faults), and 
‘Ashuddha’ (the reverse of Suddha, i.e. that which is impure, corrupt, 
adulterated, faulty, full of flaws and shortcomings).  

The mind that is full of (worldly) desires, hopes, volitions, 
determinations and ambitions is called ‘Ashuddha’, while that which is 
free from all desires and passions, known as Kaam, is called ‘Suddha’ 
(4F). 

 
 

y;fo{ksijfgra eu% ÑRok lqfuúkye~ A ;nk ;kR;euhHkkoa rnk rRijea ine~ AA 4 NAA 
 
layavikṣeparahitaṃ manaḥ kṛtvā suniścalam / yadā yātyamanībhāvaṃ tadā 
tatparamaṃ padam // 4 g // 
 
A mind that does not dissolve itself in (i.e. it does not allow itself to be 
drowned or overcome by or submerged in) confusions, doubts, 
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perplexities, confoundedness, fickleness and restlessness becomes 
completely stable and steady.  

At the same time, when all its desires and yearnings as well as its 
greed, avarice and rapacity end, it is able to attain the supreme stature of 
beatitude and felicity marked by bliss, peace and joy (4G). 

 
 

rkonso fujks)O;a âfn ;koR{k;a xre~A ,rTKkua p eks{ka p 'ks"kkLrq ûkUFkfoLrjk%AA 4 tAA 
 
tāvadeva niroddhavyaṃ hṛdi yāvatkṣayaṃ gatam / etajjñānaṃ ca mokṣaṃ ca 
śeṣāstu granthavistarāḥ // 4 h // 
 
Till the time the mind is not completely brought under control, and its 
fickleness, restlessness, unsteadiness and its wavering nature are not 
disciplined, it should be put under a tight leash by the heart. This is the 
only aim of ‘Gyan’ (truthful knowledge of metaphysics and theology) and 
‘Moksha’ (emancipation and salvation, liberation and deliverance). Other 
things are simply an elaboration of this basic principle by the scriptures 
(4H). 
 
 
lekf/kfu/kwZreyL; psrlks fuosf'krL;kRefu ;Rlq[ka yHksr~ A  
u 'kD;rs o.kZf;rqa fxjk rnk Lo;a rnUr% dj.ksu x`árs AA 4 >AA 
 
samādhinirdhūtamalasya cetaso  niveśitasyātmani yatsukhaṃ labhet / na 
śakyate varṇayituṃ girā tadā  svayaṃ tadantaḥkaraṇena gṛhyate // 4 i // 
 
The mind whose faults, flaws, blemishes and shortcomings have been 
removed and rectified by the process of ‘Samadhi’ (a trance-like state 
obtained in the last stage of meditation) and which has dissolved itself 
(i.e. merged or submerged itself) in the ‘Atma’ (which is the soul or spirit 
or pure consciousness of the pure-self), can only experience supreme bliss 
and happiness. That state cannot be described by anyone with his speech 
(words), but it can only be experienced or witnessed and accepted by the 
person’s heart (i.e., it can be felt and realised in his bosom) (4 I). 
 
 
vikeiks·fXujXukS ok O;ksfEu O;kse u y{k;sr~A ,oeUrxZra fpÙka iq#"k% çfreqP;rsAA 4 ŒkAA 
 
apāmapo’gniragnau vā vyomni vyoma na lakṣayet / evamantargataṃ cittaṃ 
puruṣaḥ pratimucyate // 4 j // 
 
When two bodies of water, two separate flames of fire and two skies or 
spaces merge with each other, they lose their independent, separate 
existence and identity, and instead, they become one whole, seamless, 
uniform and homogenous entity. [After such merger, one cannot 
distinguish one entity from the other; no one can say that there were two 
bodies of water, fire or skies prior to their merger.]  
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Similarly, when the mind dissolves (or submerges) itself in the 
Atma (like the lump of salt dissolving in water), the ‘Purush’ (man) 
obtains what is called ‘Mukti’, i.e. deliverance and emancipation for his 
soul (4J). 

 
 

eu ,o euq";k.kka dkj.ka cU/keks{k;ks% A  
cU/kk; fo"k;kläa eqäîks fufoZ"k;a Le`rfefrAA 4 VAA 
 
mana eva manuṣyāṇāṃ kāraṇaṃ bandhamokṣayoḥ / bandhāya viṣayāsaktaṃ 
muktyai nirviṣayaṃ smṛtamiti // 4 k // 
 
It is the ‘mind’ which is the cause of, and is responsible for, a man getting 
tied to the world as well as for his liberation from it.  

A mind that is engrossed in, infatuated with and attached to the 
sensual objects of this materialistic world, gratification of sense organs 
and comforts provided by the objects of this materialistic world, is the 
cause of all shackles that tie and trap a man, while a mind that is free from 
these attachments, infatuation and passions pertaining to the world is said 
to be free or liberated (4K). 
 
 
vFk ;Fks;a dkSRlk;fuLrqfr%& Roa czãk Roa p oS fo".kqLRoa #üLRoa çtkifr% A 
RoefXuoZ#.kks ok;qLRofeUüLRoa fu'kkdj% AA 4 BAA 
 
atha yatheyaṃ kautsāyanistutiḥ— 
tvaṃ brahmā tvaṃ ca vai viṣṇustvaṃ rudrastvaṃ prajāpatiḥ / tvamagnir-
varuṇo vāyustvamindrastvaṃ niśākaraḥ // 4 L // 
 
Similarly, sage Kautsaayani has also praised the Brahm in the following 
words—‘You are the personified form or revealed in the form of the 
Trinity Gods represented by Brahma (the creator), Vishnu (the sustainer) 
and Rudra (the annihilator or concluder of creation). You are Prajapati 
(the caretaker of the subjects of creation), you are Agni (fire), you are 
Varuna (water), you are Vayu (wind), you are Indra (king of Gods), and 
you are Nishakar (moon) (4L). 
 
 
Roa euqLRoa ;eúk Roa i`fFkoh RoeFkkP;qr% A  
LokFksZ LokHkkfods·FksZ p cgq/kk fr"Bls fnfo AA 4 MAA 
 
tvaṃ manustvaṃ yamaśca tvaṃ pṛthivī tvamathācyutaḥ / svārthe 
svābhāvike’rthe ca bahudhā tiṣṭhase divi // 4 m // 
 
You are Manu (the first human male), you are Yam (the death God and 
divine judge; also the quality of self-restraint of passions), you are Earth, 
you can’t be degraded or demoted, you are the essential, primary, basic 
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and fundamental meaning and essence of all metaphysical and theological 
subjects, and you are present in your pristine, undiluted and magnificent 
glory in the myriad and diverse forms that the creation has taken (4M). 
 
 
foðksðkj ueLrqH;a foðkkRek foðkdeZÑr~ A foðkHkqfXoðkek;LRoa foðkØhMkjfr% çHkq% AA 4 <AA 
 
viśveśvara namastubhyaṃ viśvātmā viśvakarmakṛt / viśvabhugviśva-
māyastvaṃ viśvakrīḍāratiḥ prabhuḥ // 4 n // 
 
Oh Lord of all the worlds! I most reverentially bow before you. You are 
the one who is the soul of the entire creation and you perform all the 
different tasks of this world in your myriad forms. You are the sustainer, 
nourisher and caretaker of all. You possess all types of ‘Maya’ (delusion-
creating powers), you take interest in all the varied activities taking place 
in this world, and you are the unquestioned Lord and supreme master of 
all (4N). 
 
 
ue% 'kkUrkReus rqH;a ueks xqárek; p A  
vfpUR;k;kçes;k; vukfnfu/kuk; psfr AA 4 .kAA 
 
namaḥ śāntātmane tubhyaṃ namo guhyatamāya ca / acintyāyāprameyāya 
anādinidhanāya ceti // 4 o // 
 
Oh the one with a peaceful, tranquil, serene and calm soul! I most 
reverentially bow before you. I revere, honour, admire, glorify and bow 
before ‘him’ (i.e. Brahm, the Supreme Being) who is most difficult to be 
understood, who is beyond thought and comprehension, who is beyond 
proof, and who is without a beginning and an end!’ (4O). 
 
 
reks ok bnesdekl rRiúkkÙkRijs.ksfjra fo"k;Roa ç;kR;sr}S jtlks :ia rüt% [kYohfjra 
fo"keRoa ç;kR;sr}S relks :ia rÙke% [kYohfjra rel% laçkòoR;sr}S lÙoL; :ia 
rRlÙoesosfjra rRlÙokRlaçkòoRlksa·'kks·;a ;úksruek=% çfriq#"ka {ks=K% ladYik& 
/;olk;kfHkekufy¯% çtkifrLrL; çksäk vûk~;kLruoks czãk% #üks fo".kqfjR;Fk ;ks g [kyq 
okokL; jktlksa·'kks·lkS l ;ks·;a czãkFk ;ks g [kyq okokL; rkelksa·'kks·lkS l ;ks·;a 
#üks·Fk ;ks g [kyq okokL; lkfÙodksa·'kks·lkS l ,o fo".kq% l ok ,"k ,dfL=& 
/kkHkwrks·þ/kSdkn'k/kk }kn'k/kk·ifjfer/kk pksöwr möwrRoköwrs"kq pjfr çfr"Bk loZHkwrkuke& 
f/kifrcZHkwosR;lkokRekUrcZfgúkkUrcZfgúk AA5AA 
 
tamo vā idamekamāsa tatpaścāttatpareṇeritaṃ viṣayatvaṃ prayātyetadvai 
rajaso rūpaṃ tadrajaḥ khalvīritaṃ viṣamatvaṃ prayātyetadvai tamaso rūpaṃ 
tattamaḥ khalvīritaṃ tamasaḥ samprāsravatyetadvai sattvasya rūpaṃ 
tatsattvameveritaṃ tatsattvātsaṃprāsravatsoṃ’śo’yaṃ yaścetanamātraḥ 
pratipuruṣaṃ kṣetrajñaḥ saṃkalpādhyavasāyābhimānaliṅgaḥ prajāpatistasya 
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proktā agryāstanavo brahmā rudro viṣṇurityatha yo ha khalu vāvāsya 
rājasoṃ’śo’sau sa yo’yaṃ brahmātha yo ha khalu vāvāsya tāmasoṃ’śo’sau sa 
yo’yaṃ rudro’tha yo ha khalu vāvāsya sātvikoṃ’śo’sau sa evaṃ viṣṇuḥ sa vā 
eṣa ekastridhābhūto’ṣṭadhaikādaśadhā dvādaśadhā’parimitadhā codbhūta 
udbhūtatvādbhūteṣu carati pratiṣṭhā sarvabhūtānāmadhipatirbabhūvetya-
sāvātmāntarbahiścāntarbahiśca // 5 // 
 
This Bhoot Atma—i.e. the Atma of the creature residing in the gross body 
consisting of the five Bhoots or elements of creation, was lying in 
darkness (of ignorance) and was unconscious of light before the creation 
came into being. After that, on being inspired by the supreme Brahm, it 
converted or metamorphosed itself into the various perceptions of the 
different sense organs. Further, it assumed various qualities of a creature 
which are classified into Tam, Raj and Sat (i.e. the lowliest, the medium, 
and the best quality respectively that are present in a creature. See Canto 
3, verse no. 5 for these qualities.] 
 The pure conscious authority that resides in the creature is a 
fraction of that supreme authority known as Brahm. But it has limitations 
imposed upon it because it is only a fraction of the whole and has to 
observe the limitations of its physical form, its gross physical body (the 
body of the individual creature). [It is like an Emperor, represented by 
Brahm, delegating his authority to his smaller kings, represented by the 
individual Atma of a creature, to take care of a specified, limited area of 
the entire kingdom. That king represents the emperor and is vested with 
all the powers and authority of the emperor as far as his domain extends, 
but not beyond it, for there is another king in that territory with the same 
powers and authority delegated to him in his own jurisdiction. These kings 
enjoy all the privileges in their respective dominions as the emperor 
enjoys over the entire land. This allegory will succinctly describe the 
relationship between Brahm and the individual Bhoot Atma or the 
individual creature.] 
 By the virtue of the pure conscious Atma being present in the gross 
body of the creature, this Atma assumes some of the characteristic 
features of the creature (just  like the clothes  of a person living with 
someone who smokes cigarette also smells of tobacco smell)—such as it 
acquires the qualities of having volitions, determinations, ambitions and 
vows (known as Sankalp), it is enterprising, energetic and vigorous 
(Adhyavasaaye), i.e. it is firm in its resolve, it is steadfast in its decisions 
and has a tenacity of purpose and perseverance, it has ego, pride, 
arrogance and haughtiness as well hypocrisy and vanity (Ahankar). It has 
a gross body with a gender (Linga—e.g. a male and a female), and is the 
Lord and master of his subjects, followers, servants, dependants and 
subordinates (Prajapati). 
 Brahma, Vishnu and Rudra (the Trinity Gods responsible for 
creation, sustenance and conclusion respectively) are said to be the best, 
most exalted and the macrocosmic form or manifestation of the supreme 
Lord (Brahm). The ‘Rajoguna’ qualities of the latter (Brahm) are the 
dominant qualities and characteristic features of Brahma (the creator), 
who is one of the manifestation of the supreme, transcendental Brahm; the 
‘Tamoguna’ qualities are dominant features of Rudra (Shiva, the 
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annihilator or concluder); while Vishnu (the sustainer and care-taker of 
creation) is characterised by the predominance of ‘Satoguna’ qualities. 
[See also Canto no. 3, verse no. 5 and note to verse no. 3 for details of 
these qualities.]  
 This explains why and how the same supreme, transcendental 
Brahm has assumed and revealed himself in so many myriad and diverse 
forms and shapes, such as having the three macrocosmic gross forms  (of 
Brahma, Vishnu and Rudra), the eight forms of the ‘Vasus’ (a demi-God 
having eight sub-Gods under his command; also refers to the God of gem, 
wealth, fire, radiance, gold, Kuber who is the treasure of Gods, Sun, water 
bodies such as lakes and ponds etc.), the eleven forms of Rudra (Shiva), 
the twelve forms of Aditya (the Sun) and other innumerable creatures of 
this world.  
 Being of such a fantastic, magnificent, profound and mysterious 
origin, and manifesting in equally fantastic, magnificent, glorious and 
strange revelations, it is present in all the gross forms of the creatures of 
the world.  

It (the Brahm) is present as the patron Lord of all the creatures; it is 
present both inside as well as outside the creature as the microcosmic and 
the macrocosmic Soul respectively. It is the same entity that is present 
both inside and outside, both within and without (5). 

[Note:- The reader will  note that the article ‘the’ as well as the pronouns 
‘he’ and ‘it’ are used while defining Brahm. The reason is Brahm is 
alternatively used to define the primary Male aspect of creation as well 
as the primary cosmic energy and the subtle forces of Nature, which we 
can call the physical forces of nature that govern not only the physical 
gross aspects of creation but also its subtle aspects as well. The pronoun 
‘he’ is used to define the former aspect, while the pronoun ‘it’ is used to 
define the latter aspect of Brahm. It depends on the context in which the 
word ‘Brahm’ is used. If it is used to define some abstract quality, 
certain characteristic feature or traits of the creation, such as the three 
Gunas which are said to be a revelation of Brahm itself as these virtues 
as in verse no. 5 above, then obviously the pronoun ‘it’ is more 
appropriate. Other such instances are calling Brahm as ‘Gyan’, ‘pure 
consciousness’, ‘supreme macrocosmic soul’, the ‘Amrit (ambrosia of 
life)’ all of which need the pronoun ‘it’ instead of ‘he’. 
 The instance where Brahm is referred to as the ‘first male’ —as in 
verse no. 5 of Canto 2 —then the pronoun ‘he’ is appropriate. See Canto 
5 below also for further clarification on this subject.  
 Again it will be observed that in Hindi or Sanskrit, the same word 
often requires the use of the article ‘the’ before it. For example, the word 
‘Ganga’ —when it refers to the name of a man, it is simply Ganga, 
whereas if it refers to a river by that name, the famous river Ganges, it is 
called ‘the Ganga’. Further, the word OM which is used synonymously 
with Brahm is of a neuter gender, thereby necessiating the use of ‘it’ and 
‘the’. The article ‘the’ used as a prefix to Brahm also signifies the unique nature of 
Brahm as one of its only kind, a Brahm which is specific and not to be confused with 
anything else. The fact that the divine word OM and Brahm are the same has been 
enunciated and explicitly stated in Canto 5, verse no. 5 below.]   
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Canto 5 
 
 
 

f}/kk ok ,"k vkRekua fcHkR;Z;a ;% çk.kks ;úkklkokfnR;ks·Fk }kS ok ,rkokLrka iøk/kk 
ukekUrcZfgúkkgksjk=s rkS O;korsZrs vlkS ok vkfnR;ks cfgjkRekUrjkRek çk.kks 
cfgjkRekxR;kUrjkReukuqeh;rs A xfrfjR;soa ákg ;% dfúkf}}kuigrikIek/;{kks·onkr& 
eukLrféB vko`Ùkp{kq% lks·UrjkRekxR;k cfgjkReuksuqeh;rs xfrfjR;soa ákgkFk ; 
,"kks·urjkfnR;ks fgj.e;% iq#"kks ;% i';fr eka fgj.;oRl,"kks·Urjs âRiq"dj 
,okfJrks·éefÙk AA1AA 
 
dvidhā vā eṣa ātmānaṃ bibhartyayaṃ yaḥ prāṇo yaścāsāvādityo’tha dvau vā 
etāvāstāṃ pañcadhā nāmāntarbahiścāhorātre tau vyāvartete asau vā ādityo 
bahirātmāntarātmā prāṇo bahirātmāgatyāntarātmanānumīyate / gatirityevaṃ 
hyāha yaḥ kaścidvidvānapahatapāpmādhyakṣo’vadātamanāstanniṣṭha 
āvṛttacakṣuḥ so’ntarātmāgatyā bahirātmano’numīyate gatirityevaṃ hyāhātha 
ya eṣo’ntarāditye hiraṇmayaḥ puruṣo yaḥ paśyati māṃ hiraṇyavatsa eṣo’ntare 
hṛtpuṣkara evāśrito’nnamatti // 1 // 
 
The supreme Lord (Brahm) assumes or reveals himself in two forms of the 
Atma —the one called the ‘Pran’ (the vital wind force that activates and 
sustains life) and the ‘Sun’ (present in the sky and sustains life in the 
world by its life giving energy and light). Both of them were created first, 
i.e. before anything else came into being.  
 The Sun represents the external Atma whilst the ‘Pran’ symbolises 
the internal Atma. By observing its (Pran's) movements, it can be deduced 
that it is the ‘internal Atma’ of the creature. It is said in the Vedas that 
this Atma is characterised by constant movement (i.e. it remains in an 
active and energetic state)1.  
 The erudite and wise person whose sins have been destroyed is said 
to preside over (i.e. is most senior and superior to) the rest of the 
creatures of the creation. Such a person’s mind and heart are pure and 
uncorrupt, and he is firmly established or rooted in the supreme, 
transcendental Atma, i.e. he realises that his true identity is the Atma 
residing in his bosom, and that this Atma is synonymous with the supreme 
Atma of the cosmos known as Brahm. His eyes of wisdom become 
activated, and he remains established in his firm conviction without 
dithering and wavering. Having established himself in, or having hitched 
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himself to, the Atma —which is the vital wind or breath of life, coming 
and going inside his body from the outside —that wise person becomes 
active like this vital wind (because he has realised that his true identity is 
the Atma and it is synonymous with the Pran or the vital wind), and he 
makes his exit to the outside world from the inside of the body, riding 
piggy back on the vital wind or breath. [For example, a leaf falling in the 
way of a whirlwind is blown away with it without making any effort on its 
own.  

Similarly, the wise and self-realised person moves out of the body 
along with the breath, which is called the ‘Pran’ and which is a form of 
his Atma, when he dies, so that he does not have to suffer the torments of 
a forceful, unwilling exit of his Pran from the gross body at the time of his 
death. It is possible to determine or imagine the way the Atma can exit 
along with the Pran —this is also asserted by the Vedas.] 

The supreme ‘Purush’2 that dwells in the core of the Sun and 
appears in the form of the Sun’s stupendous glory, magnificent energy, 
glorious radiance, dazzling splendour and magnificent light and 
brightness, is the same ‘Purush’ who dwells in the lotus-like heart of the 
creature and accepts the food offered to it (i.e. the food that is eaten by 
the creature is symbolically accepted by that divine Purush present in his 
heart. When we say ‘I have eaten something’, it is actually the Atma or 
Pran residing in the bosom who has eaten and who is being addressed by 
the pronoun ‘I’. The fact that Atma is a manifestation of the divine Lord 
in his microcosmic form is a well established maxim and tenet of the 
Upanishads. This divine Lord is called the Purush. Hence, it is 
appropriately said here that the food eaten by the creature is eaten by the 
Purush) (1).  

[Note:- 1How do we know that the Pran moves internally? Well, the word 
‘Pran’ refers to the vital wind called breath. This breath constantly 
moves in and goes out through the nostrils in the process known as 
breathing. Even if a man is lying in an unconscious state, say under 
comma or when he has fainted or is under the influence of anesthesia, all 
the vital external signs of life might disappear, but he continues to 
breathe. A person is not declared dead as long as he breathes, though his 
other vital external signs have already disappeared, as he might not be 
moving his limbs, might not respond to questions, might not bat his 
eyelids or move his lips. This Pran is not visible externally like the Sun 
in the sky, but is equally important for the purpose of sustaining the 
element of  life in a creature, for even as life on the earth without the 
Sun shining in the sky is unimaginable, a person living without the Pran 
inside his body is equally unthinkable and untenable. 
 2There is another interpretation of the term Purush. Obviously, the 
‘Purush’ in the case of the Sun symbolises the physical forces of the 
celestial body —the thermonuclear reaction —that keeps the Sun 
burning, splendorous and active, while in the case of the individual 
creature, that ‘Purush’ is the biological forces that keep the body warm, 
active and alive, and helps it to accept, digest and assimilate the food 
eaten by it. The reference to the heart is also significant because the 
heart is the only organ present inside the body that pulsates and throbs 
with energy which we can record in a graph with the ECG machine. It’s 
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the electrical energy that is the physical side of the Purush present in the 
creature's heart. This is the reason why the pronoun ‘it’ is often used to 
define Brahm who is synonymous with these physical forces of nature 
besides being called a Purush or the supreme Being who will naturally be 
called with the pronoun ‘he’. See note to verse no. 5 of Canto 4 above.] 
 
 

 
vFk ; ,"kks·Urjs âRiq"dj ,okfJrks·éefÙk l ,"kks·fXufnZfo fJr% lkSj% dkyk[;ks·n`';% 
loZHkwrkéefÙk d% iq"dj% fde;a osn ok o rRiq"dja ;ks·;ekdk'kks·L;sekúkròks fn'kúkrò 
mifn'k% laLFkk v;eokZxfXu% ijr ,rkS çk.kkfnR;kosrkoqiklhrksfeR;{kjs.k O;kâfrfHk% 
lkfo×;k psfr AA2AA 
 
atha ya eṣo’ntare hṛtpuṣkara evāśrito’nnamatti sa eṣo’gnirdivi śritaḥ sauraḥ 
kālākhyo’dṛśyaḥ sarvabhūtānnamatti kaḥ puṣkaraḥ kimayaṃ veda vā va 
tatpuṣkaraṃ yo’yamākāśo’syemāścatasro diśaścatasra upadiśaḥ saṃsthā 
ayamarvāgagniḥ parata etau prāṇādityāvetāvupāsītomityakṣareṇa vyāhṛtibhiḥ 
sāvitryā ceti // 2 // 
 
That (life sustaining and life infusing ‘energy’ known as pure 
consciousness, that is also known as the Atma or the ‘Purush’ or the 
‘self’) which dwell in the lotus-like heart of the creature and accepts the 
food offered to it (i.e. digests and assimilates the food eaten by the body) 
is also present in the Sun in the sky in the form of the fiercely raging fire 
in its core (which is the thermonuclear reaction going on in the core of the 
Sun and which produces the light which illuminates the whole world 
around it).  

The same entity (Purush) is also called ‘Kaal’ (death, time and 
circumstance). Though Kaal is invisible, it accepts all the creatures as its 
food because it devours everthing in existence. 

‘What is this ‘Lotus’? What knowledge does it have?’ The answer 
to it is that the ‘sky is the lotus’, and the ‘supreme entity which 
uniformally pervades it’ is the one who is omniscient and all knowing. 
[The entity referred here is the immanent, immutable, invisible, 
imperceptible and all encompassing as well as all pervading and 
permeating Brahm.] It is present in all the directions and corners of the 
universe uniformally. It is superior to all, most exalted and beyond the 
reach of anyone.  

This ‘Pran’ and ‘Aditya’ (Sun)—both of them should be duly 
worshipped and honoured by invoking the divine and sublime word OM to 
salute them, and then praise, honour and worship them by chanting the 
hymns called ‘Gayatri Savitri Mantra’ incorporating the three words 
‘Bhu’, ‘Bhuvaha’ and ‘Swaha’ called ‘Vyahriti’. (2) 

[Note:- It is said that the creator Brahma had his origin in a divine lotus 
emerging from the navel of Lord Vishnu, the Viraat Purush. So the 
Upanishadic sage imagines that the whole sky is that lotus from which 
originated those first vibrations which were the progenitors of this whole 
cosmos. These vibrations were the first subtle physical features that 
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heralded the dawn of a new creation. The vibrations rolled into one 
another to form a tubular structure like the stem of a lotus flower or the 
duct of a funnel. At the end of this tube unfolded the vast cosmos like the 
broad mouth of a funnel, or the fully blooming flower at the end of its 
stem. The scene resembles the eruption of a volcano, as it were. The 
fiercely dynamic energy generated by Brahm erupted into the vast 
cosmos through the symbolic creator in the form of the navel of the 
‘Viraat Purush’. It also resembles the mushroom cloud formed as a result 
of a nuclear explosion underground. The core of the lotus was the Brahm, 
the petals of the lotus was the sky, the revelation of the creative powers 
of the Brahm was in the person of Brahma who was designated as the 
creator because the rest of the visible creation was created and controlled 
by him; he was the regulating authority to decide what to and what not to 
create, and once created, what it should and should not do. The destiny of 
the creation and the direction in which it was headed was controlled by 
Brahma and not by Brahm. That is because the powers of creation were 
delegated by Brahm in the form of the Viraat Purush to Brahma. At the 
time when the cosmos ultimately goes out of hand and becomes 
completely reckless in its demeanours and uncontrolled, pervert, sinful 
and most obnoxious, the supreme authority, the Brahm, will then wield 
his scepter of authority and annihilate the world; he would then withdraw 
the authority that has been delegated to Brahma, Vishnu and Shiva, and 
consequentially take back into himself what he had let out voluntarily in 
the beginning. At that time, all the constituent parts of the cosmos will 
fall back or collapse into that state of nothingness from where it had first 
emerged.] 
 

 
}s oko czã.kks :is ewr± pkewr± pkFk ;Uewr± rnlR;a ;newr± rRlR;a rn~czã ;n~czã 
rTT;ksfr;ZTT;ksfr% l vkfnR;% l ok ,"k vksfeR;srnkRek l =s/kkRekua O;dq#r vksfefr 
fròks ek=k ,rkfHk% loZfeneksra çksra pSokfLeféR;soa ákgSr}k vkfnR; vksfeR;soa 
/;k;aLrFkkRekua ;q°khrsfr AA3AA 
 
dve vāva brahmaṇo rūpe mūrtaṃ cāmūrtaṃ cātha yanmūrtaṃ tadasatyaṃ 
yadamūrtaṃ tatsatyaṃ tadbrahma yadbrahma tajjyotiryajjyotiḥ sa ādityaḥ sa 
vā eṣa omityetadātmā sa tredhātmānaṃ vyakuruta omiti tisro mātrā etābhiḥ 
sarvamidamotaṃ protaṃ caivāsminnityevaṃ hyāhaitadvā āditya omityevaṃ 
dhyāyaṃstathātmānaṃ yuñjīteti // 3 // 
 
Brahm has two forms—one ‘which has attributes’ and the other ‘which has 
no attributes’. [We can also call it ‘one with an image or counterpart’ and 
‘one without an image or counterpart’; one which ‘can be perceived’ and 
the other ‘which cannot be perceived’.] 
 The form which has attributes, is imaginable and comprehensible, it 
has an image or shape, which is visible and perceptible etc. —this is not 
the truthful form of Brahm; it is ‘not true’.  
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 On the contrary, the form which has no distinct, defined and visible 
shape and form, contours, characteristics and attributes, is the ‘true’ form 
of Brahm— that is, it is the ‘real’ entity known as Brahm.  
 That which is called Brahm is also the ‘the light; the illumination’, 
and that which is light is also called ‘Aditya’ (the Sun); it is also OM, the 
divine and ethereal cosmic sound which is synonymous with Brahm (also 
known as Pranav), and it is also the ‘Atma’ (the Soul or the Spirit of 
creation at the macrocosmic level, as well as the soul of the individual 
creature at the microcosmic level). [This ‘Atma’ is pure Consciousness, 
and it is at the ‘core’, at the ‘root and ‘foundation’ of everything in this 
creation.]  
 It (Brahm) has revealed itself in three distinct forms —viz., the first 
is OMKAR (or OM), the divine, primordial cosmic sound represented by 

the symbol ‘ऊँ’ which is the name given to Brahm and is also synonymous 
with it. This ethereal word OM has three letters (A, U, M) and all the 
elements necessary for creation are deemed to be incorporated in these 
three letters or syllables. [That is, the whole gamut of creation—right 
from its beginning through its development and evolvement and up till the 
end—is included in this word OM.] This is what the Vedas say. 
 The ‘Aditya’ (Sun) represents the Brahm and its image in the form 
of OM. [That is, the splendorous and brilliant Sun is a visible 
manifestation of the glories of OM as well as that of Brahm.]  

A person should think in these terms and try to forge a union of his 
Atma with it (i.e. with the Sun as a representative of Brahm and OM). 
[The three manifestations of Brahm, therefore, are—(i) the OM, (ii) Sun, 
and (iii) the Atma of the creature.] (3). 
 
 
vFkkU;=kI;qäeFk [kyq ; måhFk% l ç.koks ;% ç.ko% l måhFk bR;lkokfnR; måhFk ,o 
ç.ko bR;soa ákgksåhFk% ç.kok[;a ç.ksrkja uke:ia foxrfuüa fotjefoe`R;qa iqu%  
iøk/kk Ks;a fufgra xqgk;kfeR;soa ákgks/oZewya ok vkczã'kk[kk vkdk'kok¸oXU;qndHkwE;kn; 
,dsukÙkesrn~czã rÙkL;SrÙks ;nlkokfnR; vksfeR;srn{kjL; 
pSrÙkLeknksfeR;usuSrnqiklhrkt& òfeR;sdks·L; jla cks/k;hr bR;soa ákgSrnsok{kja 
iq.;esrnsok{kja KkRok ;ks ;fnPNfr rL; rr~ AA4AA 
 
athānyatrāpyuktamatha khalu ya udgīthaḥ sa praṇavo yaḥ praṇavaḥ sa 
udgītha ityasāvāditya udgītha eva praṇava ityevaṃ hyāhodgīthaḥ 
praṇavākhyaṃ praṇetāraṃ nāmarūpaṃ vigatanidraṃ vijaramavimṛtyuṃ 
punaḥ pañcadhā ñeyaṃ nihitaṃ guhāyāmityevaṃ hyāhordhvamūlaṃ vā 
ābrahmaśākhā ākāśavāyvagnyudakabhūmyādaya ekenāttametadbrahma 
tattasyaitatte yadasāvāditya omityetadakṣarasya caitattasmādomityanenaita-
dupāsītājasramityeko’sya rasaṃ bodhayīta ityevaṃ hyāhaitadevākṣaraṃ 
puṇyametadevākṣaraṃ jñātvā yo yadicchati tasya tat // 4 // 
 
At some other place in the scriptures it is said that the ‘Udgitha’ (the vital 
wind force of life called Pran or breath which moves upwards, implying 
spiritual elevation) is OM personified, and vice versa. 
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 The divine, sublime and transcendental entity that was present in 
the beginning of the creation and which is known or identified by the 
name of OMKAR, was responsible for the creation of all that exists. [All 
that exists emerged from that one single primordial entity which was 
present even before the process of creation started in the beginning, and 
its name was OM. This entity was called Brahm. That is, Brahm was 
named OM; the latter was used to denote Brahm; they were synonymous 
with each other.] 
 It has a divine name and a subtle, sublime form; it is free from 
sleep, old age and death —so it should be recognised or known with these 
five attributes, i.e. (i) name, (ii) form, (iii) no need to sleep, (iv) not 
effected by age, and (v) that which does not die. The Vedas view it as a 
resident in the cave which is in the shape of the heart of a creature.  
 This supreme Soul is personified as OM. Its trunk point upwards 
and its branches spread out as far as the Brahm (i.e. the farthest recesses 
of the space or sky, because Brahm is synonymous with sky). These 
branches are in the form of, or they symbolise, the five basic elements of 
the creation, viz., the sky, the wind, the fire, the water and the earth. All 
these myriad substances, things and objects in this creation can be 
accessed or acquired by simply using this one, single medium or platform. 
And this singular medium or door is the Brahm. This entire cosmos is 
nothing else but its manifestation. [To wit, just like all the different 
branches, shoots, fruits, flowers and leaves are collectively known by the 
name of a particular tree, the myriad variations in which this creation has 
been revealed, whether visible or invisible, are collectively called Brahm. 
The dynamism of Brahm or the dynamism of the cosmic Consciousness is 
manifested in the form of OM because it is basically ‘sound in the 
background of the cosmic ether, and sound is a form of energy that though 
invisible is nevertheless all-pervading, for it permeates in every nook and 
corner of this cosmos. Nothing is outside Brahm, and nothing escapes 
Brahm.]  

This Sun is also a manifestation of OM (Brahm). Hence, the Sun 
should always be worshipped using the word OM because by pronouncing 
this word we would not only be directly addressing the Sun but also, at the 
same time, involving the supreme Brahm in the process. [That is, the word 
OM incorporates the glorious qualities of the splendorous, life giving and 
sustaining Sun, as well as the supreme, transcendental authority known as 
Brahm.] 

The Vedas assert that the glorious majesty, the essential nature and 
the stupendous potentials of the Sun can be gauged and comprehended, 
can be harnessed and tapped by this single word OM. This is the divine, 
holy, sublime, pristine pure ‘word Brahm’, or ‘Brahm represented by a 
word’. In other words, ‘the word OM is an image of the supreme Brahm’, 
or ‘OM and Brahm and Sun are synonymous with each other’. A person 
can get whatever he wishes by invoking and realising the stupendous, 
magnificent and fantastic powers and potential of this single word OM (4). 

 
 

vFkkU;=kI;qäa Lru;R;s"kkL; ruw;k± vksfefr L=hiqauiqaldfefr fy¯or~;s"kkFkkfXuokZ;qjkfnR; 
bfr HkkLoR;s"kkFk #üks fo".kqfjR;f/kifrfjR;s"kkFk xkgZiR;ks nf{k.kkfXujkgouh; bfr 
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eq[koR;s"kkFk _X;tq% lkesfr fotkukR;s"kkFk HkwHkqZo% Lofjfr yksdoR;s"kkFk Hkwra HkO;a 
Hkfo";fnfr dkyoR;s"kkFk çk.kks·fXu% lw;Z bfr çrkioR;s"kkFkkéekiúkUüek bR;kI;k;uoR;s"kkFk 
cqf)eZuks·gadkj bfr psruoR;s"kkFk çk.kks·ikuks O;ku bfr çk.koR;sds R;tkehR;qäSrkg 
çLrksrkfiZrk HkorhR;soa ákgSr}S lR;dke ija pkija p ;nksfeR;srn{kjfefr AA5AA 
 
athānyatrāpyuktaṃ stanayatyeṣāsya tanūryā omiti strīpuṃnapuṃsakamiti 
liṅgavatyeṣāthāgnirvāyurāditya iti bhāsvatyeṣātha rudro viṣṇurityadhi-
patirityeṣātha gārhapatyo dakṣiṇāgnirāhavanīya iti mukhavatyeṣātha 
ṛgyajuḥsāmeti vijānātyeṣātha bhūrbhuvasvariti lokavatyeṣātha bhūtaṃ 
bhavyaṃ bhaviṣyaditi kālavatyeṣātha prāṇo’gniḥ sūryaḥ iti pratāpavatyeṣā-
thānnamāpaścandramā ityāpyāyanavatyeṣātha buddhirmano’haṅkāra iti 
cetanavatyeṣātha prāṇo’pāno vyāna iti prāṇavatyeke tyajāmītyuktaitāha 
prastotārpitā bhavatītyevaṃ hyāhaitadvai satyakāma paraṃ cāparaṃ ca 
yadomityetadakṣaramiti // 5 // 
 
Again, it is said somewhere else that the word first pronounced by Brahm 
was OM—it incorporates all the three genders such as the male, the female 
and the neuter in its ambit. This OM shines in the forms of the fire, the 
wind and the Sun. It is the Lord in the form of the trinity of Brahm, 
Vishnu and Rudra (Shiva). 
 The three legendary fires called ‘Gaarhapatya’ (which is the first of 
the legendary ‘fires’; it symbolises the hearth in the household, without 
which the householder dies of starvation), ‘Dakshinagni’ (the fire which is 
a witness to charity, donation and alms-giving) and ‘Aahawahaniya’ (the 
fire of the ritualistic sacrifice used to invoke the fire God) respectively are 
its mouth. It is wise and competent enough to understand the Rig, the 
Yajur and the Sam Vedas. 
 The three Lokas represented by the words ‘Bhu’ (earth), ‘Bhuvaha’ 
(the sky between the earth and the sun) and ‘Swaha’ (the heaven) are also 
one of its myriad manifestations.  

That Brahm in the form of the cosmic and divine word OM has 
three dimensions of time—the past, the present and the future. [That is, it 
was present in the past, is present now and shall be present in the future. 
It also means that all that was present in the past, is present now and shall 
be present in the future are deemed to be incorporated in the word OM.] 
 The three—‘Pran’ (the vital wind forces of life), ‘Agni’ (fire) and 
‘Aditya’ (the sun)—represent its manifest glory, magnificence, stupendous 
majesty and profound potentials.  
 The food, water and the moon are the three elements that represent 
its power to nourish and sustain.  

‘Buddhi’ (intelligence, wisdom, discriminatory powers and 
thoughts), ‘Mana’ (mind) and ‘Ahankar’ (ego, pride) are its three 
conscious forms, while the three vital wind forces called the ‘Pran’ 
(breath), ‘Apaan’ (the wind which moves down in the intestine) and 
‘Vyan’ (wind that maintains equilibrium in the body) are its three vital 
forces of life. 
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This is what so many erudite and wise ones have said. The Vedas 
assert that it (OM) is the one who praises and, at the same time, is the one 
who offers itself as a prayer1. 

Oh the one with honourable, righteous and virtuous desires, hopes 
and aspirations! This Brahm is both transcendental as well as the ordinary, 
mundane and humdrum. [That is, it is incomprehensible as well as 
comprehensible, beyond perception as well as perceptible, vast and 
macrocosmic as well as atomic, minuscule and microcosmic, word as well 
as the object of the word in nature and form.] This word OM is ‘Akshar’, 
i.e. it is imperishable and eternal besides being a word. [The Sanskrit 
‘Akshar’ has two connotations—(i) a ‘word’ and (ii) something that is 
‘imperishable’.] (5). 

[Note:- 1Brahm is the one who prays by using the words of the various 
Mantras of the hymns of the scriptures, and at the same time it is the 
word itself in the form of OM that is being offered as a prayer. It is the 
person who prays as well as the prayer itself! This is a paradox so often 
encountered while describing Brahm —a seemingly absurd proposition 
and a self-contradictory statement. But considering the fact that Brahm is 
not limited by human logic and understanding, the fact that he is both the 
cause and the end of everything, the ‘unity of these opposites’ is possible 
and feasible.] 
 
 

vFk O;kÙka ok bneklhRlR;a çtkifrLriLrRIok vuqO;kgjöwHkqZo% LofjR;s"kk gkFk çtkirs% 
LFkfo"Bk ruwokZ yksdorhfr LofjR;L;k% f'kjks ukfHkHkqZoks Hkw% iknk vkfnR;úk{kqjk;Ùk% 
iq#"kL; egrks ek=kúk{kq"kk á;a ek=kúkjfr lR;a oS p{kqjf{k.;qifLFkrks fg  iq#"k%  lokZFksZ"kq  
onR;srleköwHkqZo%  LofjR;qiklhrkéa  fg  çtkifrfoZðkkRek foðkp{kqfjoksikflrks HkorhR;soa 
ákgS"kk oS çtkifrfoZðkHk`ÙkuwjsrL;kfena loZeUrfgZrefLeaúk loZfLeés"kkUrfgZrsfr 
rLekns"kksiklhrsfr AA6AA 
 
atha vyāttaṃ vā idamāsītsatyaṃ prajāpatistapastaptvā anuvyāharad-
bhūrbhuvaḥsvarityeṣā hātha prajāpateḥ sthaviṣṭhā tanūrvā lokavatīti 
svarityasyāḥ śiro nābhirbhuvo bhūḥ pādā ādityaścakṣurāyattaḥ puruṣasya 
mahato mātrāścakṣuṣā hyayaṃ mātrāścarati satyaṃ vai 
cakṣurakṣiṇyupasthito hi puruṣaḥ sarvārtheṣu 
vadatyetasmādbhūrbhuvaḥsvarityupāsītānnaṃ hi prajāpatirviśvātmā 
viśvacakṣurivopāsito bhavatītyevaṃ hyāhaiṣā vai 
prajāpatirviśvabhṛttanūretasyāmidaṃ sarvamantarhitamasmiṃśca 
sarvasminneṣāntarhiteti tasmādeṣopāsīteti // 6 // 
 
The expansive revelation of this Brahm in the form of the cosmos is the 
‘truth’1. Prajapati (Brahma, the creator and the guardian of the subjects of 
the creation) did severe ‘Tapa’ (observed austerities and did penances) 
and pronounced the three primary words ‘Bhu’, ‘Bhuvaha’ and ‘Swaha’. 
 These three words transformed and crystallised themselves into the 
three formal forms of the gross worlds—the terrestrial world (earth), the 
sky between the surface of the earth and the sun, and the deep space or 
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heavens beyond the solar system respectively. These represent the gross, 
macrocosmic, vast and colossus body of Prajapati.  
 ‘Swaha’ is the head of this body, ‘Bhuvaha’ is the navel (the central 
part) of the body, and ‘Bhu’ is the foot, while the sun is his eye. All of 
them are subordinate and junior to him (or they are controlled by 
Prajapati; they are his virtual servants or subordinates and have to follow 
his commands).  
 These entities are a fractional part of any great soul (because a 
great soul is equivalent to Prajapati Brahma himself). 
 ‘The truth’ is the real eye of this exalted soul. A person can tell 
about anything and everything only when he sees them with his own eyes. 
Hence, intelligence, wisdom, discriminatory powers and erudition should 
be used judiciously while worshiping, honouring and praising the glory of 
Brahm who is as vast and measureless as to incorporate the entire expanse 
of the creation, extending from the farthest and deepest recesses of space 
(Swaha) to the solar system (Bhuvaha) and down to the earth (Bhu).  
 Further, the ‘food’ is Prajapati personified. [This is obvious 
because without food life cannot be sustained and propagated.]  

Prajapati is the ‘Atma’ of everyone and is also their ‘eye’. He is the 
one who is the object of worship and adoration; this is also what the 
Vedas pronounce. 
 The macrocosmic body which bears the entire world is ‘Prajapati’ 
—everything that exists is present in it, and he is omnipresent, all-
pervading and immanent everywhere. Hence, one should honour, adore, 
worship and revere this most exalted, supreme, sublime and transcendental 
essence of creation2. (6). 

[Note:- 1The cosmos is real in so far as it is a revelation of Brahm and is 
uniformally pervaded by Brahm. Since Brahm is the truth uniformally 
distributed in the entire creation, it follows that the creation appears to 
be the truth because it is infused and soaked by Brahm from all sides. 
But if we consider any fraction of the cosmos as being bereft of Brahm 
because of our delusions and misconception about the reality, then to that 
extent that fraction of the cosmos will be false and devoid of any real 
essence and substance. 
 2The ‘supreme essence’ here refers to Brahm which has expanded its 
microcosmic, sub-atomic and minutest of forms by virtue of the cosmic 
word OM which is the primary sound energy present in the form of the 
primary cosmic vibrations present in and from the beginning of creation. 
After this OM next came the three words ‘Bhu’, ‘Bhuvaha’ and ‘Swaha’ 
symbolically creating the three worlds. These worlds were present 
inherently in an embryonic form in these words, and in due course of 
time, they metamorphosed and developed into the physical and visible 
form of the cosmos as we know it. These three worlds formed the 
macrocosmic body of the ‘Viraat Purush’ or the vast macrocosmic male 
aspect of Nature. The Sun became his eyes, the food became his 
sustenance, and the vital winds became its breath and other life forces of 
Nature. But if we start going back in the reverse order, we shall 
ultimately reach that single point, known as Brahm, which was present 
even before the sound OM had its origin. Prajapati, therefore, is the 
‘gross’ form, or a revealed form of that hitherto un-revealed, ‘subtle’ 
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Brahm who was at the core of this huge cosmos much like the atom is at 
the core of the molecule and a nuclei is at the core of the atom itself.] 
 
 

rRlforqoZjs.;feR;lkS ok vkfnR;% lfork l ok ,oa çoj.kk; 
vkRedkesusR;kgqczãokfnuks·Fk HkxksZ nsoL; /kheghfr lfork oS rs·ofLFkrk ;ks·L; HkxZ% da 
lafpUr;kehR;kgqczZãokfnuks·Fk f/k;ks ;ks u% çpksn;kfnfr cq);ks oS f/k;Lrk ;ks·Lekda 
çpksn;kfnR;kgqczZãokfnuks·Fk HkxZ bfr ;ks g ok vfLeékfnR;s fufgrLrkjds·f{kf.k oS"k 
HkxkZ[;ks HkkfHkxZfrjL; ghfr HkxksZ HktZfr oS"k HkxZ bfr #üks czãokfnuks·Fk Hk bfr 
Hkkl;rhek¡Yyksdku~ j bfr j°k;rhekfu Hkwrkfu x bfr xPNUR;fLeékxPNUR;Lekfnek% 
çtkLrLeköjxRoköxZ% A 'kðkRlw;ekuRokRlw;Z% loukRlfork··nkuknkfnR;% 
ioukRikoekuks·Fkk;uknkfnR; bR;soa ákg [kYokReukReke`rk[;úksrk eUrk xUrk 
òþk··uUnf;rk drkZ oäk jlf;rk ?kzkrk Li'kZf;rk p foHkqfoZûkgs lféfoþ bR;soa ákgkFk 
;= }SrhHkwra foKkua r= fg Ük`.kksfr i';fr ft?kzfr jl;rs pSo Li'kZ;fr loZekRek 
tkuhrsfr ;=k}SrhHkwra foKkua dk;Zdkj.kkfueZqäa fuoZpueukSiE;a fu#ik[;a fda rn¯ okP;e~ 
AA7AA 
 
tatsaviturvareṇyamityasau vā ādityaḥ savitā sa vā evaṃ pravaraṇāya 
ātmakāmenetyāhurbrahmavādino’tha bhargo devasya dhīmahīti savitā vai 
te’vasthitā yo’sya bhargaḥ kaṃ saṃcintayāmītyāhurbrahmavādino’tha dhiyo 
yo naḥ pracodayāditi buddhayo vai dhiyastā yo’smākaṃ pracodayādityāhur-
brahmavādino’tha bharga iti yo ha vā asminnāditye nihitastārake’kṣiṇi vaiṣa 
bhargākhyo bhābhirgatirasya hīti bhargo bharjati vaiṣa bharga iti rudro 
brahmavādino’tha bha iti bhāsayatīmāṁllokān ra iti rañjayatīmāni bhūtāni ga 
iti gacchantyasminnāgacchantyasmādimāḥ prajāstasmādbharagatvādbhargaḥ 
śaśvatsūyamānatvātsūryaḥ savanātsavitā’’dānādādityaḥ  
pavanātpāvamāno’thāyanādāditya ityevaṃ hyāha 
khalvātmanātmāmṛtākhyaścetā mantā gantā sraṣṭā’’nandayitā kartā vaktā 
rasayitā ghrātā sparśayitā ca vibhurvigrahe sanniṣṭa ityevaṃ hyāhātha yatra 
dvaitībhūtaṃ vijñānaṃ tatra hi śṛṇoti paśyati jighrati rasayate caiva sparśayati 
sarvamātmā jānīteti yatrādvaitībhūtaṃ vijñānaṃ kāryakāraṇanirmuktaṃ 
nirvacanamanaupamyaṃ nirupākhyaṃ kiṃ tadaṅga vācyam // 7 // 
 
The first part of the Gayatri Mantra is ‘TATSAWITURWARNAYAM’—
this word represents the ‘light’ of the Sun (i.e., its rays) which is also 
called ‘Savita’. This Savita/Sun is the causative factor for the birth of all 
the creatures in this world. [This is a very obvious statement because we 
can all imagine what will happen to life on the planet should the sun stop 
shining.] Coming to terms with this fact, those who are eager to pursue the 
knowledge of the essence of the Atma (the real and truthful living entity 
inside the otherwise dead and inane creature) should strive to attain or 
realise it (i.e., understand the essential metaphysical meaning behind the 
worship of the Sun). 

The next part of the Savitri or Gayatri Mantra is ‘BHARGO 
DEVASYA DHIMAHI’. The word ‘Bharg’1 means the ‘radiance, 
splendour, light and glory’ of the Sun. This ‘Bharg’ symbolises the light 
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of knowledge, enlightenment, erudition and wisdom. Those seeking the 
knowledge of Brahm often ask ‘what shall we contemplate upon?’ The 
answer is that they should seek that splendorous and glorious knowledge 
that would make them as potential and powerful as the Sun. 

The next part of the Gayatri Mantra is ‘DHIYO YO NAHA 
PRACHODAYAT’. Here, intelligence and discrimination faculty of the 
mind is called ‘Dhi’. 

Hence, this phrase means ‘that which inspires our mind, activates 
our intelligence, empowers our discriminatory powers and wisdom, and 
drives us towards righteous, noble, virtuous and spiritually uplifting path’.  

‘Bharg’ or ‘the glorious, radiant light’ is that which is present in 
the Sun; it is also present in the ‘eye’ of the individual creature (with 
which it sees the world, because the sun resident in the eye illuminates the 
world for the Atma, which is the truthful pure-self, and enables it to see 
the world outside). Because of this light, a man is able to see, observe, 
witness, learn and move in the correct direction. (Otherwise, he would be 
like a blind man moving down a blind and dark alley). Or, it helps him to 
help others to see, learn and move in the correct direction (because only a 
person who knows about the topography of any place can direct others to 
their destination correctly). Another interpretations of the word ‘Bharg’ is 
as follows —the letter ‘Bha’ means ‘one who lights or illuminates the 
world’, the letter ‘Ra’ means ‘the one who give pleasure and comfort to 
all the creatures’ as in the divine liberation-providing Tarak Mantra 
‘Rang’ or ‘Ram’, and the letter ‘Ga’ means ‘one who regulates the 
movements of all the creatures in the cycle of birth and death 
(transmigration)’. The three letters combine to form the word ‘Bharg’. The 
word also refers to Rudra (Lord Shiva) in this context (because Shiva has 
all these qualities or virtues in him). He is treated as being synonymous 
with Brahm, and also the annihilator of the world, thereby regulating its 
cycle of birth and death. 

The various connotations for the synonyms used for the ‘Sun’ are 
described now—it is called the ‘Sun’ because it continuously ‘delivers’ 
(i.e. gives birth to new life and sustains as well as nourishes it). [The 
word ‘delivers’ also signifies the magnanimity and benevolence of the Sun 
to deliver all the essential requirements of life and maintains all the 
necessary physical balances on this earth that foster life.] It is called 
‘Savita’ because it ‘creates or originates’ everything that exists. [Surely 
one can imagine the fate of the world if there was no sun; there would be 
the cosmic dance of death and destruction.]  

It is called ‘Aditya’ because ‘it gives light to the world’. It is also 
called ‘Pawamaan’ because ‘it makes everything holy and pure’, i.e. it 
shines its light brightly on everything and removes the various darkness, 
faults and flaws of this creation. [At the same time, the sunlight helps to 
kill germs and is very important to produce so many essential elements, 
the common examples being vitamin D in the body, the process of 
photosynthesis in the plants and the elimination of so many toxic microbes 
that cannot survive in the rays of the sunlight; hence, the quality of 
‘making things holy and sanctified’. It also helps to kill inimical and 
malignant creatures such as the various germs, bacteria, viruses which 
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cause impurity in the atmosphere causing harm to other creatures. Hence 
the quality to purify and cleanse is also a virtue of the sun].  

The Sun is referred to as ‘Aditya’ also because it moves benignly 
for the benefit of all the creatures and is their shelter and a provider of 
their succour. 

It (the Sun) symbolises the ‘Atma’; it is like the Atma! It is, as 
Atma, also called ‘Amrit’ which is the elixir or ambrosia of life, bliss  and 
eternity (because as long as the sun shines, the life on the planet can be 
perpetuated to infinity, and as soon as the sun would be exhausted of its 
fuel in the future and there will be no sun shine, the life on earth would 
come to an end). It (Atma) is all-knowing and omniscient, it contemplates 
and thinks, it moves, it creates, its gives (and receives) bliss, happiness 
and joy, its speaks itself, it tastes, its smells, it touches, it pervades the 
whole body (in the form of the 5 vital winds described above), and it is 
bestowed with sweetness and pleasant demeanours —this is indeed what 
the Vedas say (about the Atma and the Sun).  

The school of thought that believes in ‘duality’ (distinction between 
the creature and the supreme Brahm) treats the entity that hears, sees, 
smells, tastes and touches (through the five organs of perception in the 
body) as the Atma, soul or spirit of the creature which is distinct from 
Nature. You must understand this. 

Where the creature’s understanding and mental caliber rises higher 
and it believes in ‘non-duality’ (that there is no distinction between the 
Atma of the creature and the supreme Atma of the cosmos), the various 
distinctive perceptions lose their relevance and independent existence. 
This is a state which goes beyond the purview of ‘cause and effect’, is 
beyond the powers of comprehension and explanation, is free from all 
attributes, and is beyond definitions. This is that magnificent, glorious and 
stupendous energy called ‘Bharg-Shakti’ about which nothing can be said 
in words (7). 

[Note :- (i) 1The word Bharg in the last line of this verse means the 
splendour, glory, radiance, energy and powers of the Sun. It also means 
light, brilliance, illumination and dazzle. So the phrase ‘Bharg Shakti’ 
refers to the stupendous powers of the Sun which are praised in this 
canto earlier as a visible manifestation of OM and Brahm (verse no. 1-4), 
and then as Gayatri or Savitri (in verse no. 7). However, verse no. 5-7 
elaborately describes the meaning of the ‘Gayatri or Savitri Mantra’ with 
its relevance to the Sun. It will be notated that the Sun has been treated 
as a visible manifestation of the stupendous and magnificent powers and 
glory of Brahm by the Upanishadic sage. Obviously, while searching for 
a physical form or body which could fit into the definition of Brahm 
from all the visible things seen or observed in this creation —one having 
dazzling splendour, one who is self illuminated one who regulates life, 
one who has the powers to germinat life as well as to destroy it, one who 
lights the worlds, one who is beyond reach, and one without which 
nothing can survive —the sage found the Sun as the fittest and the most 
eligible candidate to fit in the profile of Brahm, to ‘suit the bill’, as it 
were. But we must remember that while apparently honouring the Sun as 
a physical entity that is a harbinger of life, making it akin to Brahm, an 
entity that sustains and nourishes life on earth, making it akin to Vishnu, 
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and which can annihilate life (as in the case of severe drought brought on 
by the scorching, harsh sun which dries up the land by its relentless heat, 
and the sizzling heat of the desert as well the current talk of the global 
warming when the heat of the sun would melt all the glaciers and cause 
the rivers to dry up), making it akin to Shiva, the annihilator, the 
Upanishadic sage/seer sees more than a physical gross body in the Sun 
shining in the sky. He sees more to the Sun, from being a mere physical 
body shining in the sky, to being a visible representative of the supreme, 
transcendental Brahm. He treats the Sun in a metaphysical term, he sees 
it as a synonym of Brahm, as a metaphor for Brahm from whom the 
whole creation has emerged, as having stupendous splendour, majesty 
and glory, as being the source of light which stands for knowledge and 
wisdom (as opposed to darkness which stand for ignorance and 
delusions), as being the Atma or soul of the creation, and as being the 
entity which moves and pulsates with the all-important life giving vital 
energy. Since the Sun only gives and does not demand anything in return, 
it is also akin to Brahm who is very benevolent, benign and 
magnanimous. It is not a mere globe of fire in the sky, but a visible 
manifestation of Brahm for the Upanishadic sage. 

(ii) The famous Gayatri Mantra is a hymn in honour of Brahm 
composed in the typical style of a ‘Anushtup Chanda’. That Mantra is the 
following, ‘OM BHURBHUVAHA SVAHA1, TATSAVIURVARENYAM2, 
BHARGO DEVASYA DHIMAHI3, DHIYO YO NAH PRACODAYAT4’. 
It means ‘OM is the supreme, transcendental Brahm. He is the lord of 
creation of the terrestrial, the celestial and heavenly worlds. That Brahm 
is luminous like the sun. He is excellent, the best, the most exalted, a 
destroyer of sins, and a divine entity. May he imbibe, infuse and inspire 
our intellect with wisdom and enlightenment so that we are purified and 
move on the righteous and noble path’. The 4 phrases of the Gayatri 
Chanda are clearly marked by small numerals in this Mantra. This Mantra 
appears in the Rig Veda (3/62/10), the Sam Veda (1462), and Yajur Veda 
(3/35, 22/9, 30/2, 36/6). 
 (iii) There are 24 Rishis of Gayatri Mantra. They are the following— 
Vamdev, Atri, Vashistha, Shukra, Kanva, Parashar, Vishwamitra, Kapil, 
Shaunk, Yagyawalkya, Bharadwaj, Jamdagni, Gautam, Mudgal, Veda 
Vyas, Lomas, Agstya, Kaushik, Vatsa, Pulastya, Manduka, Durvasa, 
Narad and Kshyap. 

The 24 Chandas (metres) of Gayatri Mantra are the following— 
Gayatri, Ushnik, Anushtup, Vrihati, Pankti, Trishtup, Jagati, Ati Jagati, 
Shakvari, Ati Shakvari, Dhriti, Ati Dhriti, Viraat, Prastarapankti, Kriti, 
Prakriti, Akriti, Vikriti, Sankriti, Aksarapankti, Bhu, Bhuvaha, Swaha 
and Jyotismati. 

There are 24 Devtas (Gods or patron deities) of Gayatri Mantra. 
They are the following— Aagneya, Prajapati, Saumyam, Ish, Savitri, 
Aditya, Bhrishapti, Maitravarun, Bhagdaivatya, Aryamaishvar, Ganesh, 
Twastra, Paushna, Indra, Vayu, Vamdeo, Maitra Varunidaiv, Vaishvadev, 
Matrik, Vaishnav, Vasu Dev, Rudra Dev, Kuber and Ashwini. 

The 24 Shaktis (divine powers or the female aspects of creation) 
of Gayatri Mantra are the following— Vaamdevi, Priya, Satya, Vishva, 
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Bhadravilasini, Prabhawati, Jaya, Santa, Kanthaa, Durga, Saraswati, 
Vidruma, Vishlesa, Vyapini, Vimla, Tamopaharini, Sukhma, Vishwa-
yoni, Jaya-vasa, Padmalya, Paraa, Sobha, Bhadra and Tripada. 

The 24 Varnas (colours or shades) of Gayatri Mantra are the 
following — Campakam (yellow), Atasi (hemp), Vidrum (coral), Sphatik 
(crystal), Padam (lotus), Tarun-aditya (rising sun-red), a mixture of 
Shankha (conch), Kunda (white jasmine) and Indu (moon), Pravaal 
Padma (red-lotus), Padmaraga (emerald), Indranilamani (sapphire), 
Mukta (pearl), Kumkum (red power), Anjam (collyrium-black), Rakta 
(blood red), Vaidurya, Ksaudra (champa; yellow), Haldi (turmeric 
yellow), Kunda Dugdha (white as jasmine), Ravikanthi (sun-white), 
Shukpuccha (a tail of a parrot), Shat-patra (white lotus), Ketaki (light 
yellow), Mallika and Karavira. 

The 24 Tattvas (essence, elements) of Gayatri Mantra are the 
following— earth, water, fire, air, space (called the 5 Mahabhuts), smell, 
taste, vision, sound, touch (called the 5 Tanmatras), generative organ, 
excretory organ, feet, hand, mouth (called 5 organs of action), nose, 
tongue, eyes, skin, ear (called 5 organs of perception), Pran, Apan, Vyan 
and Saman (called vital airs). 

The 24 Mudras (postures) of Gayatri Mantra are the following— 
Sumukham and Samputam, Vitatam and Vistrutam, Dwimukham and 
Trimukham, Chaturmukham and Panchmukham, Sanmukham, 
Adhomukham, Vyapakanajalikam, Shakatam, Yampasham, Sanmukho-
mukham, Vilambam, Mustikam (closed fist), Matsyam (fish like), 
Kurmam (tortoise), Varahakam (boar like), Singhkrantham (lion like), 
Mahakrantham (a great lion like), Mudgar (Pelion like), Pallavam, 
Trishulyoni (trident like), Surabhi (cow like), Akshamala, Lingakam 
(phallus like) and Ambujam (blue lotus). See also Chandogyo-panishad, 
canto 3, section 12, verse no. 1 (note).] 
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fo".kqukZjk;.kks·dZ% lfork /kkrk lezkfMUü bUnqfjfr ; ,"k riR;fXuuk fifgr% lgòk{ks.k 
fgj.e;sukuUnsuS"k oko foftKkflrO;ks·UosþO;% loZHkwrsH;ks·Hk;a nÙokj.;a xRokFk cfg% 
ÑrsfUü;kFkkZULo'kjhjknqiyHkrs·FkSufefr foðk:ia gfj.ka tkrosnla ijk;.ka T;ksfrjsda riUre~ 
A lgòjf'e% 'kr/kk orZeku% çk.k% çtkukeqn;R;s"k lw;Z% AA8AA 
 
eṣa hi khalvātmeśānaḥ śaṃbhurbhavo rudraḥ prajāpatirviśvasṛṅkiraṇya-
garbhaḥ satyaṃ prāṇo haṃsaḥ śānto viṣṇurnārāyaṇo’rkaḥ savitā dhātā 
samrāḍindra induriti ya eṣa tapatyagninā pihitaḥ sahasrākṣeṇa 
hiraṇmayenānandenaiṣa vāva vijijñāsitavyo’nveṣṭavyaḥ sarvabhūtebhyo-
’bhayaṃ dattvāraṇyaṃ gatvātha bahiḥkṛtendriyārthānsvaśarīrādupalabhate-
’thainamiti viśvarūpaṃ hariṇaṃ jātavedasaṃ parāyaṇaṃ jyotirekaṃ 
tapantam / sahasraraśmiḥ śatadhā vartamānaḥ prāṇaḥ prajānāmudayatyeṣa 
sūryaḥ // 8 // 
 
‘This’ entity is the Atma which is a controller of everything, is the Lord 
God, is Shiva (meaning enlightenment, auscipiciousness), Bhava 



 87

(representing delusion of the world), Rudra (symbolising anger and 
vehemence), Prajapati (the creator and guardian of the world), 
‘Hiranyagarbh’ (the macrocosmic subtle body of creation), the absolute 
Truth and Reality called ‘Sat’, ‘Pran’ (breath; vital winds), ‘Hans’ (the 
divine swan symbolically said to be present in the heart; the word also 
refers to wisdom, discrimination and intelligence), the preacher and 
teacher (Guru), Vishnu (the sustainer and protector), Narayan (a provider 
of emancipation; another name of Vishnu), ‘Arka’ (essence, extract, juice 
and nectar), Savita (Sun), ‘Dhata’ (mother, sustainer, protector and 
bearer), Emperor (Lord of the entire creation inclusive of Gods), Indra 
(king of Gods) and the Moon (a treasury of ambrosia of bliss, peace, 
tranquillity and happiness)—all of these are the various manifestations of 
Atma.  
 It is also known as the fire of ‘Tapa’ (the glory and potentials of 
severe austerities, penances and keeping religious vows) as well as the 
powers of the thousands of eyes to see. It is full of supreme bliss, 
beatitude, felicity and joys, and it is the only entity worth knowing. A 
seeker should bless all others with the blessing of fearlessness and himself 
go to the forest (i.e., he should retire to a lonely, secluded and serene 
place) in order to contemplate upon that OM. [Here, OM is treated as 
being equivalent to Brahm, which in turn is akin to the macrocosmic soul 
of the creation, and finally to the gross body in the form of the glorious 
Sun shining in the sky and its image in the form of the Atma inside the 
bosom of the individual creature. This Atma is pure conscious and a 
microcosmic form of Brahm or OM. The faculty of speech is a visible 
manifestation of OM, the faculty of sight is that of the Sun, while the 
‘Pran’ is of the Brahm. See also verse nos. 1-6] 
 Those persons who forsake gratification of the sense organs and 
enjoyment of pleasures derived from the materialist objects of the world, 
they are able to get this essential light and energy sprouting from inside 
their bosom. [That is, by self restraint and austerity, a seeker/aspirant 
accumulates spiritual energy within himself. This energy is like the energy 
that keeps the Sun burning in the sky.]  
 This enlightened entity (Atma as an image of the Sun) is an image 
of the world, is pleasant and charming, is the most wise and erudite amidst 
those who take birth in this world, is the supreme and ultimate shelter and 
refuge of all, and is self illuminated and radiant with a glorious and 
brilliant light. This ‘Sun’ (Atma)1 is endowed with thousands of glittering 
rays of light emanating and radiating out from it. It is present in the world 
in so many symbolic ways. It rises like the very vitality and life of all the 
subjects and the creations at large (8). 

[Note :- 1The Sun has been likened to the supreme Lord of the creation. 
An entire Upanishad deals with the subject of the Gayatri and Savita as 
well as the Sun, and it is called Savitru-panishad. It is the 13th Upanishad 
of the Sam Veda tradition.]  

 
               
                                                  *—*—*—* 
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                                          (2.3) Maitreyu-panishad: 
 
 
This Upanishad of the Sam Veda tradition has 3 Cantos primarily dealing 
with the perishable and impermanent nature of the human body, with what 
is known as the essential truth of existence, i.e. the ‘Atma’, with what is 
true Sanyas or renunciation, and how it leads to emancipation, and finally, 
with what a truly realised person feels, experiences and says. 
 Canto 1 is a dialogue between king Brihadrath who, having realised 
the perishable nature of his body, became disillusioned with it and the 
surrounding world with which the body interacts or is related to. He 
crowned his elder son and went to the forest. There he did severe penances 
and austerities (Tapa). Impressed by it and his sincerity of purpose, the 
great sage Shakayanya came to bless him. On the king’s persistence, the 
sage told him about the despicable and perishable nature of the human 
body; he preached him on the supremacy and imperishable nature of the 
Atma and the Brahm whom the Atma represents as well as how to realise 
or attain the awareness of that essential truth.  
 Canto 2 is a conversation between sage Maitreya and Lord Shiva in 
which the various aspects of Sanyas, which is a life of complete 
renunciation and dispassion towards the world and its objects, are 
discussed. It opens by describing the abhorable nature of the gross body of 
a creature, and once one begins to loathe it, it goes on to highlight that 
true renunciation will lead to emancipation and salvation. The verses in 
this Canto have direct, almost verbatim parallels in the holy Bible. 
Selected quotations from the Bible have been added to the verses as 
footnotes for ready reference and which would add a special fragrance and 
flavour to the text. 
 The magnificent views expressed in this Upanishad find a parallel 
in another classical Sanskrit composition called Vairagya Shatakam by 
renunciate king Bhartrihari of ancient India who lived during the Golden 
Age (320 A.D.—544 A.D.). He was the elder brother of the legendry king 
Vikramaditya of Ujjain and belonged to the famous Gupta dynasty. 
Disillusioned by this materialistic world of sensual enjoyment, he took to 
Sanyas and was formally initiated by Guru Gorakhanath. As a Yogi 
(ascetic), Bhartrihari wrote beautiful verses on asceticism, peace of the 
inner-self, self realisation, importance of meditation and, more 
importantly, the futility of worldly pursuits and the importance of Sanyas 
or renunciation.  
 Canto 3 is one which describes how and what a self-realised person, 
who has become aware of the true essence of the Atma and Brahm, feels 
like, experiences and talks. When such a person talks about himself with 
the pronoun ‘I’ or ‘Me’, he is not haughty, arrogant or egoist, but he is 
instead talking about his true and pure self which is not proud or egoist, is 
distinct from the body which is erroneously regarded by the mediocre, 
mundane world and its inhabitants as the identity of that individual. The 
typical language of opposites, oxymoron, apparent paradoxes and 
incompatibles is used in this Canto to describe the nature, form and 
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characteristic feature of the Atma as an image or an embodiment or a 
fraction of the supreme, transcendental Brahm, who is the soul of the 
entire cosmos. The use of ‘opposites’ indicates that Brahm embraces 
everything in this creation.  
 
 
 

Canto 1 
 
¬ c`güFkks oS uke jktk jkT;s T;s"Ba iq=a fu/kkif;Rosne'kkðkra eU;eku% 'kjhja 
oSjkX;eqisrks·j.;a futZxke A l r= ijea ri vkLFkk;kfnR;eh{kek.k 
Å/oZckgqfLr"BR;Urs lgòL; equsjfUrdektxkekfXufjok/kwedLrstlk 
funZgféokRefoöxokŒNdk;U; mfÙk"BksfÙk"B oja o`.kh"osfr jktkueczohRl rLeS 
ueLÑR;ksokp HkxoékgekRefoÙoa rÙofoPNª.kqeks o;a l Roa uks czwghR;sr)`Ùka 
iqjLrkn'kD;a ek i`PN çÜueS{okdkU;kUdkekUo`.kh"osfr 'kkdk;U;L; 
pj.kkofHke`';ekuks jktseka xkFkka txkn AA1AA 

 
oṃ bṛhadratho vai nāma rājā rājye jyeṣṭhaṃ putraṃ nidhāpayitvedama-
śāśvataṃ manyamānaḥ śarīraṃ vairāgyamupeto’raṇyaṃ nirjagāma / sa tatra 
paramaṃ tapa āsthāyādityamīkṣamāṇa ūrdhvabāhustiṣṭhatyante sahasrasya 
munerantikamājagāmāgnirivādhūmakastejasā  
nirdahannivātmavid-bhagavāñchākāyanya uttiṣṭhottiṣṭha varaṃ vṛṇīśveti 
rājānamabravītsa tasmai namaskṛtyovāca bhagavannāhamātmavittvaṃ 
tattvavicchṛṇumo vayaṃ sa tvaṃ no brūhītyetadvṛttaṃ purastādaśakyaṃ mā 
pṛccha praśnamaikṣvā-kānyānkāmānvṛṇīśveti śākāyanyasya 
caraṇāvabhimṛśyamāno rājemāṃ gāthāṃ jagāda // 1 // 
 
 
A king named Brihadrath developed a sense of profound renunciation 
when he acquired wisdom strong enough to realise the perishable, 
decayable or mortal, transient and temporary nature of his body. That is 
why he gave the reign of the kingdom to his eldest son and went to the 
forest. There he did severe ‘Tapa’ (penance and austerity with the 
accompanying hardship and endured all of it with resilience) for a long 
time. Daily he used to look towards the Sun and kept standing with his 
hands stretched upwards towards it (in a form of prayer and as a mark of 
paying tributes and obeisance to the Sun). After a period of 1000 years of 
doing severe ‘Tapa’ and as a result (or blessing or reward) of it, a self-
realised, erudite, wise and enlightened sage named Shakayanya, who was 
an expert and well-versed in the knowledge of the Atma (soul/spirit), 
came to him. The sage had a glowing spiritual radiance about him that 
resembled the brilliance of fire which has no smoke. That exalted sage 
said to the king, ‘Oh king! Get up and ask for a boon or blessing’.  
 The king bowed reverentially before the sage and said, ‘Oh Lord! I 
am not an expert in the knowledge of the Atma; I have heard that you are 
well versed in the knowledge of Brahm and have deep insight into the 
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essential aspects and principles governing it. Hence, bless me with a boon 
of truthful knowledge of that absolute Truth and universal Reality’.  
 Hearing this, the exalted sage replied, ‘Oh the king of the Ikshwaku 
clan! Ask for some other boon. Do not ask such question which have been 
traditionally regarded as being very difficult to answer from ancient 
times’. 
 Hearing this, king Brihadrath bowed at the feet of the exalted sage 
Shakayanya and said as follows— (1). 

[Note :- This verse is exactly the same as verse no. 1 of Maitrayanu-
panishad.] 

 
 
vFk fdesrSokZU;kuka 'kks"k.ka egk.kZokuka f'k[kfj.kka çirua /kzqoL; çpyua LFkkua ok 
r:.kk fueTtua i`fFkO;k% LFkkuknilj.ka lqjk.kka lks·gfeR;srf}/ks·fLeUlalkjs fda 
dkeksiHkksxS;SZjsokfJrL;klÑnqikorZua n`';r bR;q)rqZegZlhR;U/kksnikuLFkks Hksd 
bokgefLeUlalkjs HkxoaLRoa uks xfrfjfr AA2AA 

 
atha kimetairvānyānāṃ śoṣaṇaṃ mahārṇavānāṃ śikhariṇāṃ prapatanaṃ 
dhruvasya pracalanaṃ sthānaṃ vā tarūṇāṃ nimajjanaṃ pṛthivyāḥ sthānāda-
pasaraṇaṃ surāṇāṃ so’hamityetadvidhe’sminsaṃsāre kiṃ kāmopabhogair-
yairevāśritasyāsakṛdupāvartanaṃ  dṛśyata ityuddhartumarhasītyandhoda-
pānastho bheka ivāhamasminsaṃsāre bhagavaṃstvaṃ no gatiriti // 2 // 
 
Huge oceans dry up, summits of mountains crumble, the polar star shifts 
from its place, trees tumble and fall, the earth submerges in the deluge of 
the dooms day water, even the Gods do not stay permanently in heaven —
then what is the use of pursuing sensual objects and enjoying pleasure 
derived from them in this artificial and perishable world? Creature 
engrossed or submerged in gratification of their sense organs and 
enjoyment of the sensual world have to roam endlessly in the cycle of 
birth and death.  

So, oh sage, you are the only one who can give deliverance to me 
who is lying like a frog trapped in a dark well symbolising ignorance of 
true knowledge and spiritual delusions. Oh Lord! You are the only one 
who can give me shelter, succour and help in this world in this respect (2). 

 
 
HkxoŒNjhjfena eSFkquknsoksöwra lafonisra fuj; ,o ew=}kjs.k fu"ØkUrefLFkfHkfúkra 
ekalsukuqfyIra peZ.kkoc)a fo.ew=okrfiÙkdQeTtkesnksolkfHkjU;Súk eyScZgqfHk% 
ifjiw.kZesrkn`'ks 'kjhjs orZekuL; HkxoaLRoa uks xfrfjfr AA3AA 

 
bhagavañśarīramidaṃ maithunādevodbhūtaṃ saṃvidapetaṃ niraya eva 
mūtradvāreṇa niṣkrāntamasthibhiścitaṃ māṃsenānuliptaṃ carmaṇāva-
baddhaṃ viṇmūtravātapittakaphamajjāmedovasābhiranyaiśca malairbahu-
bhiḥ paripūrṇametādṛśe śarīre vartamānasya bhagavaṃstvaṃ no gatiriti // 3 
// 
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Oh Lord! If this body, which is produced by the union of a male and a 
female, is without ‘Gyan’ (wisdom, erudition, intelligence, knowledge and 
enlightenment), then it should be treated as hell because it has come out of 
the opening from where the female passes her urine, is constructed of 
bones, cemented by flesh, covered by skin and full of so many dirty and 
abhorable things such as faeces, urine, wind, bile, mucous, bone marrow, 
flesh etc.. You are the only one who can give shelter and succour to such a 
despicable and hateful creature like me whose body is so disgusting and 
abhorable’ (3). 
 
 

vFk HkxokŒNkdk;U;% lqçhrks·czohüktkua egkjkt c`güFks{okdqoa'k/ot'kh"kkZReK% 
ÑrÑR;LRoa e#ékEuks fcJqrks·lhR;;a [kYokRek rs dreks HkxoUo.;Z bfr ra 
gksokp AA4AA 

 
atha bhagavāñchākāyanyaḥ suprīto’bravīdrājānaṃ mahārāja bṛhadrathe-
kṣvākuvaṃśadhvajaśīrṣātmajñaḥ kṛtakṛtyastvaṃ marunnāmno viśruto-
’sītyayaṃ khalvātmā te katamo bhagavānvarṇya iti taṃ hovāca // 4 // 
 
When he was humbly requested so, Lord Shakayanya became glad and said 
to the king, ‘Oh great king Brihadrath! You are a noble person belonging 
to the ‘Ikshwaku’ clan. You are self-realised and enlightened, are most 
contented and gracious, and are famous by the name of ‘Marut’ (which 
literally means ‘wind’) which is your Atma. [The vital wind called Pran is 
synonymous with the Atma of a creature. The king had realised his true 
identity as the Atma. That is why he is being identified with his essential, 
primary form as the wind and not with the name given to his body by the 
parents when he was born as their child, as king Brihadrath.]’ 
 Then king Brihadrath asked the sage, ‘Oh Lord! What is the true 
nature and form of Atma? Please be kind to describe this mystery to me’. 
 Hearing this, the sage replied as follows— (4) 

 
 
'kCnLi'kkZn;ks ;s·FkkZ vuFkkZ bo rs fLFkrk% A ;s"kka läLrq HkwrkRek u LejsPp ija ine~ 
AA5AA 
 
śabdasparśādayo ye’rthā anarthā iva te sthitāḥ /  
yeṣāṃ saktastu bhūtātmā na smarecca paraṃ padam // 5 // 
 
‘The perceptions of the various sense organs, such as speech, touch etc., 
are the harbingers of misfortunes and tragedies. The Atma of the creature 
which is engrossed in them can never have time or inclination to think of 
or remember the true nature and stature of the supreme state of existence 
called the ‘Param Pad’ (5). 
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rilk çkI;rs lÙoa lÙokRlaçkI;rs eu% A eulk çkI;rs ákRek ákRekiÙ;k fuorZrs AA6AA 
 
tapasā prāpyate sattvaṃ sattvātsaṃprāpyate manaḥ /  
manasā prāpyate hyātmā hyātmāpattyā nivartate // 6 // 
 
‘Gyan’ (truthful knowledge, wisdom, erudition and enlightenment) is 
obtained by doing ‘Tapa’ (observing austerities and doing penances, 
undergoing hardship and keeping self restraint, committing oneself whole-
heartedly to attain the desired noble goal of spiritual upliftment and final 
salvation). With the advent of Gyan, the mind-heart complex can be put 
under leash and thereby controlled. By controlling the mind and heart, one 
can attain the knowledge of the Atma (i.e., one can experience the subtle 
energy and supreme bliss emanating from the Atma). And once the Atma 
is experienced or witnessed, one gets not only bliss but also liberation and 
deliverance from this perishable world (6). 

 
 

;Fkk fufjU/kuks ofõ% Lo;ksukoqi'kkE;fr A rFkk o`fÙk{k;kfPpÙka Lo;ksukoqi'kkE;fr AA7AA 
 
yathā nirindhano vahniḥ svayonāvupaśāmyati /  
tathā vṛttikṣayāccittaṃ svayonāvupaśāmyati // 7 // 
 
Even as a fire is automatically extinguished when its fuel is exhausted, the 
mind-intellect (called Chitta; the sub-conscious aspect of the mind) settles 
peacefully in the Atma once its various ‘Vrittis’ (the inherent tendencies 
of the mind-intellect which makes it wave and bend towards this 
materialistic but artificial world of false inducements) are purged and 
eliminated (7). 

 
 

Lo;ksukoqi'kkUrL; eul% lR;xkfeu% A bfUü;kFkZfoew<L;ku`rk% deZo'kkuqxk% AA8AA 
 
svayonāvupaśāntasya manasaḥ satyagāminaḥ /  
indriyārthavimūḍhasyānṛtāḥ karmavaśānugāḥ // 8 // 
 
The mind —which has turned its attention towards the real truth, has 
established itself peacefully in its original foundation (in the Atma or 
Pran) and has realised that without the Atma, it would have had no 
existence in the first place —finds these sensual objects of the 
materialistic world in which it indulges and remain engrossed in on being 
impelled by the various deeds, as false, irrelevant and untrue as soon as its 
(mind’s) delusions and misconception about the sense organs and their 
attachments towards their respective objects of perception in the world are 
removed (8). 
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fpÙkeso fg lalkjLrRç;Rusu 'kks/k;sr~ A ;fPpÙkLrUe;ks Hkofr xqáesrRlukrue~ AA9AA 
 
cittameva hi saṃsārastatprayatnena śodhayet /  
yaccittastanmayo bhavati guhyametatsanātanam // 9 // 
 
‘Chitta’ (the mind-intellect complex; the sub-conscious which is the subtle 
part of the mind) is the ‘World’ (i.e., the world has its existence and 
relevance because the mind thinks that it exists; the mind receives the 
stimuli originating from the world in the form of various perceptions 
which it receives through the sense organs, and the mind sieves through 
this torrent of perceptions to transfer only important information to the 
intellect to think and ponder upon them and take a considered and 
thought-after decision, and then direct the mind to react in such and such 
way to that particular stimuli or perception). Hence, efforts should be 
made to purify the ‘Chitta’ and cleanse it of all impurities (impure and 
corrupted thoughts). If the mind-intellect complex is in a ship-shape 
condition, when it works in an ideal environment, it naturally follows that 
the orders issued by the intellect would be of a high calibre. ‘One becomes 
what one thinks’ is a profound, universal and eternal truth (9).  

[Note :- In the context of cleaning of the mind-intellect complex called 
the Chitta, the holy Bible has this to say— ‘For ye make clean the 
outside of the cup and the platter, but within they are full of extortion 
and excess. Thou blind Pharisee! Cleanse first that which is within the 
cup and platter, that the outside of them may be clean also… for ye are 
like unto whited sepulchers, which indeed appear beautiful outward, but 
are within full of dead men’s bones and of all uncleanness’ —Bible, 
Gospel of St. Matthew, 23/25-27.] 

 
 

fpÙkL; fg çlknsu gfUr deZ 'kqHkk'kqHke~ A çlékRekRefu fLFkRok lq[ke{k;eÜuqrs AA10AA 
 
cittasya hi prasādena hanti karma śubhāśubham /  
prasannātmātmani sthitvā sukhamakṣayamaśnute // 10 // 
 
When the ‘Chitta’ (mind-intellect complex called the subtle body of the 
creature) becomes calm, peaceful and settled, all the deeds, whether good 
or bad, are crushed or vanquished (i.e., all the deeds and their 
consequences cease to effect the creature’s peace of mind)1.  

Such a peaceful and calm man, whenever he submerges himself in the 
ocean-like Atma, obtains limitless, supreme and imperishable bliss (10). 

[Note :- 1When a person’s mind-intellect complex takes a decision in a 
peaceful and calm manner, as opposed to a restless and agitated situation, 
the decision would be of top quality. Doing deeds without being 
engrossed in them and without bothering about the good or bad 
consequences of those deeds, i.e., doing the deeds with complete 
dispassion, doing them as a matter of duty and leaving the rewards or 
punishment to the Lord, remaining aloof from either the deeds or their 
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consequences, is considered as the best direction given by the mind-
intellect complex to the creature. See also verse no. 12 below.] 
 
 

lekläa ;nk fpÙka tUrksfoZ"k;xkspje~ A ;|soa czãf.k L;kÙkRdks u eqP;rs cU/kukr~ AA11AA 
 
samāsaktaṃ yadā cittaṃ jantorviṣayagocaram /  
yadyevaṃ brahmaṇi syāttatko na mucyeta bandhanāt // 11 // 
 
The extend to which the man’s ‘Chitta’ is engrossed in pursuing the 
objects of the external world, if the same diligence, sincerity and 
commitment is shown towards Brahm, then say who cannot find freedom 
from all the fetters that shackle and pillory the creature to this mundane, 
delusory and entrapping world of torments and troubles, of artificiality 
and illusions? [That is, everyone can obtain liberation and deliverance if 
his ‘Chitta’—the mind-intellect complex—is focused on the Brahm instead 
of the world.] (11) 

[Note :- The Bible has this to say, ‘For they that are after the flesh do 
mind the things of the flesh; but they that are after the spirit, the things 
of the spirit. For to be carnally minded is death; but to be spiritually 
minded is life and peace’ (Bible Romans, 8/5-6).]  

 
 
âR;q.Mjhde/;s rq Hkko;sRijesðkje~ A lkf{k.ka cqf)o`ÙkL; ijeçsexkspje~ AA12AA 

 
hṛtpuṇḍarīkamadhye tu bhāvayetparameśvaram /  
sākṣiṇaṃ buddhivṛttasya paramapremagocaram // 12 // 
 
One should acquire truthful knowledge of the supreme Lord who is present 
in the center (core) of the lotus-like heart, is a witness to all the deeds 
done at the behest of the mind, and who is endeared only by sincerity of 
devotion and love. [See also not to verse no. 10 above.] (12) 
 
 

vxkspja euksokpkeo/kwrkf/klaIyoe~ A lÙkkek=çdk'kSdçdk'ka Hkkoukfrxe~ AA13AA 
 
agocaraṃ manovācāmavadhūtādhisaṃplavam /  
sattāmātraprakāśaika-prakāśaṃ bhāvanātigam // 13 // 
 
That imperishable supreme Lord cannot be comprehended by the mind and 
narrated by the speech. He is without a beginning or an end. He is always, 
consistently and persistently, illuminated by the light of supreme Truth, 
and he is beyond the purview and reach of imagination as well as 
comprehension (13). 
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vgs;euqikns;elkekU;fo'ks"k.ke~ A /kzqoa fLrferxEHkhja u rstks u reLrre~ A 
fufoZdYia fujkHkkla fuokZ.ke;lafone~ AA14AA 

 
aheyamanupādeyamasāmānyaviśeṣaṇam / dhruvaṃ stimitagaṃbhīraṃ na 
tejo na tamastatam / nirvikalpaṃ nirābhāsaṃ nirvāṇamayasaṃvidam // 14 // 
 
It is impossible to either accept or reject the supreme essence because its 
majesty, magnificence and glory as well as truthfulness will not be 
affected whether one accepts it or not. That supreme, transcendental 
essence is stable and unwavering, is peaceful, calm and tranquil, is grave 
and serious, has fathomless depth and gravity, and is profound, 
magnificent and fascinating. It is neither an image of light nor is it spread 
in the form of darkness. It is therefore without a second; it is a unique 
entity which is matchless and unparalled. It is, at the same time, certain, 
unambiguous, changeless and immutable; it cannot be perceived by the 
sense organs; it is a provider of emancipation and salvation, and it is pure 
conscious personified (14).  

 
 
fuR;% 'kq)ks cq)eqäLoHkko% lR; lw{e% lafoHkqúkkf}rh;% A 
vkuUnkfC/k;Z% ij% lks·gefLe çR;X/kkrqukZ= la'khfrjfLr AA15AA 

 
nityaḥ śuddho buddhamuktasvabhāvaḥ satyaḥ sūkṣmaḥ 
saṃvibhuścādvitīyaḥ / 
ānandābdhiryaḥ paraḥ so’hamasmi pratyagdhāturnātra saṃśītirasti // 15 // 
 
He, the supreme Lord (Brahm) is eternal, perpetual, constant, ceaseless 
and immutable (“Nitya”), is pure, divine and holy (“Shuddha”), is an 
embodiment or image of ‘Gyan’ (wisdom, erudition, enlightenment and 
truthful knowledge), is independent in his thought and behaviour (and not 
bound to any set parameters or traditions—“Mukta Svabhaava”), is an 
image and personification of Truth and Reality (“Satya”), is most subtle 
and sublime (“Sukshma”), is immanent, all pervading, omnipresent and 
all-encompassing (“Samvibhushcha”), and is unique, matchless and 
without a parallel (“Advitiya”).  
 The seeker/aspirant who has the truthful knowledge of Brahm 
should think that he (the seeker/aspirant) is the one who personifies that 
ocean of supreme bliss and beatitude as well as the virtues and myriad 
forms in which that Brahm has revealed himself (in the form of this vast, 
diverse cosmos). The seeker/aspirant should be convinced that there is no 
doubt about it (15). 
 
 

vkuUneUrfuZtekJ;a rek'kkfi'kkpheoeku;Ure~ A 
vkyksd;Ura txfnUütkyekiRdFka eka çfo'ksnl¯e~ AA16AA 
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ānandamantarnijamāśrayaṃ tamāśāpiśācīmavamānayantam /  
ālokayantaṃ jagadindrajālamāpatkathaṃ māṃ praviśedasaṅgam // 16 // 
 
‘I derive immense bliss which originates in my bosom, and relaying on it, 
I would push the whole devil in the form of hopes and desires away from 
me. The supreme entity residing in my bosom1 observes the activities of 
this whole world like one watches the tricks of a juggler, i.e., it does not 
get involved emotionally and remains only a spectator, a witness, only to 
the play unfolding around it. That entity does not get emotionally attached 
to anything and remains dispassionate towards and detached from 
everything. How can, therefore, sorrows, anguish, agonies, troubles and 
tribulation of any kind every find entrance in my bosom? (16) 

[Note :- 1The supreme entity referred here is the Atma/soul of the 
creature. When the seeker realises that his true identity is the Atma or 
soul residing in his bosom, and that this Atma is no one else but the 
supreme Brahm himself, he derives profound peace and bliss. With this 
enlightenment comes detachment and dispassion to the body and the 
world. The seeker/aspirant acquires an altitude of a spectator —he just 
watches and enjoys, and he has nothing to do with the actual play itself, 
he is not a participant. He loses all hopes and desires, because hopes and 
desire are made to obtain comfort, peace, happiness and joy. When the 
seeker/aspirant gets all these in his bosom itself in an eternal form, there 
is no need to seek them outside in the world in a temporary form. With 
this state of things, there is no scope of frustration, failures and a sense 
of dejection and dismay at all. There is no room for sorrows and anguish 
to make their presence felt in the heart.]  
 
 

o.kkZJekpkj;qrk foew<k% dekZuqlkjs.k Qya yHkUrs A  
o.kkZfn/ke± fg ifjR;tUr% LokuUnr`Irk% iq:"kk HkofUr AA17AA 

 
varṇāśramācārayutā vimūḍhāḥ karmānusāreṇa phalaṃ labhante /  
varṇādi-dharmaṃ hi parityajantaḥ svānandatṛptāḥ puruṣā bhavanti // 17 // 
 
Those who are ignorant of the ultimate truth and reality are subject to the 
rewards or punishment for their deeds which they do while obeying or 
disobeying the codes of conduct prescribed for the section or class of 
society to which they belong (called the 4 Varns—)1, or to the various 
phases of life as prescribed by tradition (called the 4 Ashrams—)2. 
 But those who abandon all these superficial segregations and 
artificial limitations imposed by worldly traditions (in order to regulate 
the life of an ordinary man in society and to prevent anarchy and chaos), 
and instead focus their attention on and get firmly established in the 
superseding Atma residing in their own bosom, such persons are endowed 
with full contentedness derived from supreme bliss emanating and 
radiating out from the Atma (17). 

[Note :- 1The 4 Varns are the following— (i) ‘Brahmins’ who are the 
elderly, wise and moral preceptor class in the society, (ii) the 
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‘Kshatriyas’ who are the warrior class with the mandate to give 
protection to the society, (iii) the ‘Vaishyas’ who do commerce and 
trading to take care of the financial and other day to day material needs 
of the society, and (iv) ‘Shudras’ who are designated to serve the other 3 
classes and take care of their daily routine chores so that they are freed 
from humdrum things and can concentrate their energy to their respective 
jobs. 
 2The 4 Ashrams are the following— (i) ‘Brahmacharya’ or the 
celibate phase of life as a student when a person studies under the 
tutelage of a teacher, (ii) ‘Householder’ when he enters the normal life of 
a worldly man, marries, raises a family and generally enhances the well 
being of the society. This phase of a householder is considered very 
important and is the phase which makes a man as high as Brahm, the 
creator, and Vishnu, the sustainer, themselves because he carries out 
their functions in this world, (iii) the ‘Vaanprastha’ is a person who 
hands over the responsibilities of the world to his heirs and heads for the 
forest to lead a life of renunciation and getting prepared for his ultimate 
exit from the world. During this phase he roams in pilgrim sites and acts 
as an advisor to the family. This is the preparatory state for the last 
fourth stage called (iv) ‘Sanyas Ashram’. During this phase there is 
complete snapping of ties with the world, leading an absolutely secluded 
life as an ascetic, spending time in contemplation and meditation and 
preparing for emancipation and salvation upon death. Generally 
speaking, each phase of life has 22-25 years.] 
 
 

o.kkZJea lko;oa Lo:iek|Ur;qäa ákfrÑPNªek=e~ A 
iq=kfnnsgs"ofHkeku'kwU;a HkwRok olsRlkS[;res áuUr bfr AA18AA 

 
varṇāśramaṃ sāvayavaṃ svarūpamādyantayuktaṃ hyatikṛcchramātram / 
putrādideheṣvabhimānaśūnyaṃ bhūtvā vasetsaukhyatame hyananta iti // 18 
// 
 
All the rules and regulations, tenets and maxims to be followed by (i.e., 
prescribed for) the various ‘Varns’ and ‘Ashrams’ (see note to verse no. 
17) as well as the different attires and marks on the body and the yoke 
(responsibility) which it has to carry while belonging to any particular 
Varn or Ashram —are all like a back-breaking burden for the creature. 
These have a beginning and an end (i.e., are perishable, temporary, 
impermanent), they are very painful, burdensome and encumbering for the 
creature, causing him endless agony and torments. Hence, one should not 
be too emotionally attached to one’s son and any other person with whom 
he comes in contact in this world. Instead, he should be firmly rooted in 
the infinite supreme bliss and felicity that is derived from contact with the 
Atma, and in being dispassionate, detached and renunciate with no 
expectations and desires of any kind from this world (18). 
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*—*—*—* 
 
 
 

Canto 2 
 
 
vFk HkxokUeS=s;% dSykla txke ra xRoksokp Hkks HkxoUijerÙojgL;euqczwghfr A 
l gksokp egknso% A nsgks nsoky;% çksä% l tho% dsoy% f'ko% A 
R;tsnKkufuekZY;a lks·gaHkkosu iwt;sr~ AA1AA 

 
atha bhagavānmaitreyaḥ kailāsaṃ jagāma taṃ gatvovāca bho bhagavan-
paramatattvarahasyamanubrūhīti / sa hovāca mahādevaḥ / deho devālayaḥ 
proktaḥ sa jīvaḥ kevalaḥ śivaḥ / tyajedajñānanirmālyaṃ so’haṃbhāvena 
pūjayet // 1 // 
 
Once, Lord Maitreya went to Mt. Kailash. There, he said to Mahadeo (the 
great Lord Shiva), ‘Oh Lord! Please tell me about the mystery of the 
supreme essence which is the eternal, universal and ultimate Truth and 
Reality’. 
 Mahadeo replied, ‘The body is like a temple while the conscious 
factor called the ‘Jiva Atma’ residing in it is the only supreme Lord who 
is truthful, blissful, auspicious and beautiful. Hence, one should abandon 
ignorance like it were an old, stale garland, and instead worship the 
conscious factor called Atma with the enlightened view that ‘the supreme 
entity or Brahm is no one else but me’.  

[The pronoun ‘me’ refers to the Atma or soul of the creature and not 
the gross body which is generally but erroneously treated as the identity of 
the creature. The Atma is synonymous with Brahm and it is the truthful 
identity of a creature, and therefore an enlightened creature begins to 
realise that he is indeed Brahm.] (1) 

 
 
vHksnn'kZua Kkua /;kua fufoZ"k;a eu% A Lukua eukseyR;kx% 'kkSpfefUü;fuûkg% AA2AA 
 
abhedadarśanaṃ jñānaṃ dhyānaṃ nirviṣayaṃ manaḥ /  
snānaṃ manomala-tyāgaḥ śaucamindriyanigrahaḥ // 2 // 
 
To treat the ‘Jiva’ (the living entity called Atma/soul inside the bosom of 
the creature) and ‘Brahm’ as one, indivisible and inseparable is called true 
form of ‘Gyan’ (true knowledge, wisdom, erudition, realisation and 
enlightenment).  

To keep the mind separate and detached and diverted away from the 
objects of this world which gratify the various sense organs of the body, 
and instead keep it focussed on Brahm or Atma, is called ‘Dhyan’, which 
is uninterrupted contemplation and meditation upon the truthful entity 
called the Atma or Brahm.  
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[The intention or purpose of Dhyan is to heighten awareness of the 
pure self and to establish oneness of the microcosmic soul of the creature 
with the macrocosmic soul of the creation.]  

To wash-off or purge all the faults and blemishes of the mind is 
equivalent to taking a formal, ritualistic bath to purify and clean oneself. 
To keep the various sense organs under restraint is equivalent to be pure, 
clean, incorrupt and holy (2). 

[Note :- The Bible has this to say on the subject ‘Which is the first 
commandment of all? And Jesus answered him, ‘First of all the 
commandment is, hear: the Lord our God is one Lord; and though shalt 
love the Lord the God with all thy heart, and with all thy soul, and with 
all thy mind, and with all thy strength’ (Bible, Gospel of St. Mark, 
12/29-30). 
 The fact that God or Brahm resides as the Atma of the creature or as 
its spirit is the basic parameter of the holy Bible— ‘Ye worship ye know 
not what; when the true worshipper shall worship the Father (read 
Brahm) in spirit (read Atma) and truth: for the Father seeketh such to 
worship him. God (read the Viraat Purush or the Hiranyagarbh) is a 
Spirit (read macrocosmic soul): and they that worship him (Brahm) must 
worship him in spirit (Atma) and in truth’ (Gospel of St. John, 4/22-24).] 

 
 
czãke`ra ficsöS{kekpjsísgj{k.ks A olsnsdkfUrdks HkwRok pSdkUrs }SroftZrs A 
bR;soekpjs)hekUl ,oa eqfäekIuq;kr~ AA3AA 

 
brahmāmṛtaṃ pibedbhaikṣamācareddeharakṣaṇe / vasedekāntiko bhūtvā 
caikānte dvaitavarjite / ityevamācareddhīmānsa evaṃ muktimāpnuyāt // 3 // 
 
To drink the nectar representing the blissfulness of Brahm, to beg and 
seek anything only for the purpose and extent of protecting the body (i.e., 
just enough to sustain a healthy body), to live alone in a secluded and 
calm place —a wise and erudite person should strive to live a life in this 
way and endeavour to attain emancipation and salvation (3). 
 
 
tkra e`rfena nsga ekrkfir`eykRede~ A lq[knq%[kky;kes/;a Le`þ~ok Lukua fo/kh;rs AA4AA 
 
jātaṃ mṛtamidaṃ dehaṃ mātāpitṛmalātmakam /  
sukhaduḥkhālayāmedhyaṃ spṛṣṭvā snānaṃ vidhīyate // 4 // 
 
On should take a bath after one touches the body because it is so very 
dirty and impure, being born out of the excretory organs (the urinary tract 
of a female) and is a product of the parents (i.e., it is the result of 
conjugal relationship between a male and a female, it is a product 
resulting from the union between the sperm and the ova, both of which are 
like globules or blobs of mucous). The body is mortal, perishable and 
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subject to death and decay; it is a treasury of sorrows, agonies, pains as 
well as joys and happiness, and it is most abhorable and despicable (4). 
 
 
/kkrqc)a egkjksxa ikiefUnje/kzqoe~ A fodkjkdkjfoLrh.k± Le`þ~ok Lukua fo/kh;rs AA5AA 
 
dhātubaddhaṃ mahārogaṃ pāpamandiramadhruvam /  
vikārākāravistīrṇaṃ spṛṣṭvā snānaṃ vidhīyate // 5 // 
 
One should certainly take a bath after touching the gross body because it 
is full of so many defects and shortcoming— it is made up of the 7 
ingredients, it has great diseases in it, it is an abode of sins, evils and 
perversions, and it is always unstable, transient and temporary.  

[That is, it is so impure that one should purify oneself after touching it 
even as one needs to wash his hands when he touches something dirty and 
filthy.] (5) 

[Note :- The 7 elements, according to Vedanta, that make up a gross body 
are the following— skin, bones, flesh, blood, excretory matter such as 
bile, urine and faeces, sperms/ova, and mucous.] 
 
 
uo}kjeyòkoa lnk dkys LoHkktue~ A nqxZU/ka nqeZyksisra Le`þ~ok Lukua fo/kh;rs AA6AA 

 
navadvāramalasrāvaṃ sadā kāle svabhāvajam /  
durgandhaṃ durmalopetaṃ spṛṣṭvā snānaṃ vidhīyate //  
 
This body has nine exit points or openings in it that are called its ‘doors’ 
(such as ears, nose, mouth etc.), and it constantly secretes excretory fluids 
(urine, bile) and accumulates faecal matters as its natural habit. The 
excretory products produce fetid odour inside it, and the body is full of 
this stink.  

Hence, it is necessary to have a purifying bath after touching such a 
hateful, stinking, abhorable, abominable and dirty entity which we 
recognise as our ‘body’ (6).  

 
 
ekr`lwrdlacU/ka lwrds lg tk;rs A e`rlwrdta nsga Le`þ~ok Lukua fo/kh;rs AA7AA 

 
mātṛsūtakasambandhaṃ sūtake saha jāyate /  
mṛtasūtakajaṃ dehaṃ spṛṣṭvā snānaṃ vidhīyate // 7 // 
 
The umbilical cord which links an infant to its mother’s womb comes out 
with it during birth. The impurities of the womb symbolically accompany 
the creature after birth. This impurity lasts even after death because a dead 
body is considered very unholy and impure.  

[A dead body is removed from the household as soon as possible, 
and the place and the house is considered unholy for a particular period 
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after death when no religious ceremonies and other auspicious events can 
take place. If the body is not removed immediately, it starts to decay and 
deform, giving out a hellish stink.]  

Since the body is so impure and unholy, it is necessary to take a 
purifying and cleansing bath after touching it (7). 

 
 

vgaeesfr fo.ew=ysixU/kkfnekspue~ A 'kq)'kkSpfefr çksäa e`TtykH;ka rq ykSfdde~ AA8AA 
 
ahaṃmameti viṇmūtralepagandhādimocanam /  
śuddhaśaucamiti proktaṃ mṛjjalābhyāṃ tu laukikam //  8 // 
 
The filthy, stinking, abhorable and despicable body, consisting of faecal 
matters and urine (semi solids and waste fluids), is cleaned by rubbing it 
with clean clay and washing it off with clean water —but this washing 
exercise is only a cosmetic makeover, superficial and external in nature. 
The real cleaning takes place when one abandons the concept of ‘me and 
mine’ from his mind and heart (8). 
 
 

fpÙk'kqf)dja 'kkSpa okluk=;uk'kue~ A KkuoSjkX;e`Ùkks;S% {kkyukPNkSpeqP;rs AA9AA 
 
cittaśuddhikaraṃ śaucaṃ vāsanātrayanāśanam /  
jñānavairāgyamṛttoyaiḥ kṣālanācchaucamucyate // 9 // 
 
Internal purity cleanses and purges the mind-intellect complex of all its 
impurities such as ‘Vasanas’ (yearnings, desires, lust, greed, passions, 
infatuations etc. pertaining to the world) and ‘Vrittis’ (the inherent 
tendencies and inclinations of the creature). It purges them and insures 
their complete destruction so that they do not recur. The way to real 
internal purity is by symbolically using the rubbing-clay of ‘Gyan’ 
(wisdom, erudition, discrimination, truthful knowledge and enlightenment) 
and the water of total renunciation, dispassion and detachment, 
collectively called ‘Vairagya’ (9). 
 
 

v}SrHkkouk HkS{keHk{;a }SrHkkoue~ A xq#'kkL=ksäHkkosu fHk{kkSHkkSZ{ka fo/kh;rs AA10AA 
 
advaitabhāvanā bhaikṣamabhakṣyaṃ dvaitabhāvanam /  
guruśāstroktabhāvena bhikṣorbhaikṣaṃ vidhīyate // 10 // 
 
The firm conviction and confirmed view of ‘no-duality’ is the truthful 
form of begging1, while the thought of ‘duality’2 is like food or thing 
which should not be eaten or touched. A mendicant or an ascetic seeking 
alms should do it according to the instruction of his ‘Guru’ (moral guide 
and teacher) as well as according to the guidance laid down by the 
scriptures (10). 
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[Note :- 1A renunciate mendicant, while begging for food, should not 
distinguish between tasty and non-tasty food, but he should instead 
accept what comes his way. He should not differentiate between any two 
households where he goes to beg based on the caste, creed, religion, 
financial state etc. of the household. For him, everything and everyone is 
alike. This is the practical application of the word ‘non-dual’ here. 
According to Vedanta philosophy, the idea or thought of non-duality is 
the purest and the highest form of thought, whereas duality is not.  
2That is why ‘duality’ is considered worth abandoning because a Sanyasi 
is required or is supposed to partake the best and the noblest of thoughts 
as the staple diet of his soul. What one eats goes into the blood and 
ultimately moulds one’s thought processes in the mind. The stress here is 
on noblest of virtues, because only the best path is to be followed by a 
Sanyasi if he is to attain the highest stature of being one with the 
supreme Brahm..] 
 
 
fo}kULons'keqRl`T; laU;klkuUrja Lor% A dkjkxkjfofueqZäpksjoíwjrks olsr~ AA11AA 

 
vidvānsvadeśamutsṛjya saṃnyāsānantaraṃ svataḥ /  
kārāgāravinirmukta-coravaddūrato vaset // 11 // 
 
Just like a prisoner goes away to live a life in a far off place after being 
released from a prison, a ‘Gyani’ (a wise, erudite, sagacious, realised and 
enlightened person) should also go away to a distant place after taking the 
vows of Sanyas (which is total renunciation from the household and the 
world) (11). 

[Note :- The allegory of a prisoner is very apt here. The creature is like a 
prisoner trapped in the world which represents a jail for it. A Sanyasi 
frees himself from it, and so he must go away incognito to a distant place 
so that he can live in peace.] 
 
 
vgadkjlqra foÙkHkzkrja eksgefUnje~ A vk'kkiRuha R;ts|koÙkkoUeqäks u la'k;% AA12AA 

 
ahaṃkārasutaṃ vittabhrātaraṃ mohamandiram /  
āśāpatnīṃ tyajedyāvattā-vanmukto na saṃśayaḥ // 12 // 
 
One who forsakes a son who symbolises one’s ‘Ahankar’ (pride, ego and 
haughtiness), a brother who symbolises his ‘Dhan’ (wealth and 
prosperity), the household that represents ‘Moha’ (worldly attachments, 
endearments, attractions, yearnings and other ignorance based 
allurements), and a wife representing ‘Asha’ (hope and expectation), such 
a person is able to obtain salvation and deliverance soon. There is no 
doubt about it (12).  
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e`rk eksge;h ekrk tkrks cks/ke;% lqr% A lwrd};laçkIrkS dFka la/;keqikLegs AA13AA 
 
mṛtā mohamayī mātā jāto bodhamayaḥ sutaḥ /  
sūtakadvayasaṃprāptau kathaṃ sandhyāmupāsmahe // 13 // 
 
The mother, symbolising a person’s ‘Moha’ (see verse no. 12), has died 
and she has given birth, before dying, to a son symbolising ‘Gyan’ (see 
verse no. 2). Therefore, the two unholy periods of death and birth are 
prevailing. [One is at the time of destruction of ‘Moha’ which is compared 
to the death of the mother, and the other is the birth of ‘Gyan’ as a result 
of the end of ‘Moha’, which again is compared to the birth of a son. 
According to Hindu tradition, both these periods are considered impure 
and no auspicious events can take place during a specific time period 
when these events occur.]  

In such times, how can one adhere to the regimen of doing ‘Sandhya’ 
(which is a religious sacrament to be followed by a Hindu at least three 
times a day —morning, noon and evening hours, and which cannot be done 
in inauspicious periods).  

That is, once Gyan sprouts in the bosom of the person, there is no need 
to observe such customs because they are meant for a routine life of an 
ordinary man who is busy in worldly affairs; they are meant to inculcate 
some responsibility in him towards his spiritual pursuits and remind him 
of his duty towards his own spirit or Atma and to ensure its upliftment, 
and he is expected to spend at least some time of the day in observing the 
sacraments. But a ‘Gyani’ does not need such reminders (13). 

[Note :- The word Sandhya  means a period or juncture point occurring 
three times a day when two periods of time meet each other —viz., 
morning, when the sun rises and darkness of the night meets the light of 
the day, noon when the pre-noon hours meet the post-noon hours and the 
sun is in its zenith in the sky, and evening hours when the sun is setting 
and lighted hours meet the dark hours. During these periods, Gayatri 
Mantra or any other devotional Mantra or hymns or prayer are said in 
honour of Sun-God or any other patron God of the devotee. Observation 
of these sacraments are said to be very rewarding and beneficial for the 
person who does them.] 
 
 

ânkdk'ks fpnkfnr;% lnk Hkklfr Hkklfr A ukLresfr u pksnsfr dFka 
la/;keqikLegs AA14AA 

 
hṛdākāśe cidādityaḥ sadā bhāsati bhāsati /  
nāstameti na codeti kathaṃ sandhyāmupāsmahe // 14 // 
 
In the subtle sky of the heart, the Sun symbolising pure consciousness 
(Atma/soul) is always shining brightly and splendorously. It neither sets 
nor rises. Then, say, when and how can one do ‘Sandhya’?  
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[Since Sandhya prayers are offered when the sun is rising in the 
morning, when it has moved up into the sky to reach the zenith point in 
the center of the sky at noon, and when it is about to set in the horizon in 
the evening sky, there is no such occasion in the case of the subtle sky of 
the heart, because the sun here —represented by the pure conscious Atma 
—is perpetual, never setting. So there is no occasion when the Sandhya 
prayers can be said.] (14) 

[Note :- The subtle message of verse nos. 13 and 14 is that the various 
rituals, sacraments, formalities, including the repetition, incantation, 
chanting or recitation of Mantras are all meant for the ultimate liberation 
and deliverance of a creature. The creature is not meant for them, but 
they are meant to help the creature in his spiritual upliftment. The Holy 
Bible has this to say on the observance of various religious rituals and 
sacraments— ‘The Sabbath was made for man, and not man for the 
Sabbath. Therefore, the Son of Man is Lord also of the Sabbath’ (Bible, 
Gospel of St. Mark, 2/27-28).] 
 
 
,desokf}rh;a ;n~xqjksokZD;su fufúkre~ A ,rnsdkUrfeR;qäa u eBks u oukUrje~ AA15AA 

 
ekamevādvitīyaṃ yadgurorvākyena niścitam /  
etadekāntamityuktaṃ na maṭho na vanāntaram // 15 // 
 
Everything here is the same; there is no distinction or difference between 
any two entities. [The emphasis here is on ‘non-duality’ concept of 
Vedanta, which essentially says that everything in this creation is a 
manifestation of the only one entity which is known as Brahm; the basic 
ingredients in all animate as well as inanimate creatures are the same five 
basic ‘Bhoots’ —which are space/sky, wind/air, fire/energy, water/fluid 
and earth/something very gross and which acts as a base or foundation.]
  This is established by the teaching of a wise ‘Guru’ (who is a wise 
moral preceptor and expert spiritual guide). This firm conviction and deep 
rooted belief is equivalent to being alone and lonely in a secluded forest 
or living a sequestered life in a monastery having a religious ambience, 
surrounded by monks and religious books. The centre of a ‘Muth’ (an 
abbey, a monastery) or a forest is not a secluded or lonely place as 
compared to the realisation of the truth, or having enlightenment (15).  

[Note :- That is, the very realisation that the world is non-dual, the very 
firm conviction that everything, from the minutest to the most colossus, 
consist of the same basic cosmic super conscious entity or element called 
Brahm operating in them in equal terms, equal intensity and equal 
vitality, that Brahm is the central piece to give peace and tranquility to 
the creature and this cannot be obtained in a monastery or a forest if this 
enlightenment is absent in a person —this is the true means of obtaining 
peace and bliss, beatitude and felicity. A person who lives in a forest or 
surrounded by monks and religious books in a ‘Muth’ will never find 
peace for himself if there is no wisdom and enlightenment about the truth 
in his heart and mind and they remain glued to the world and its objects 
of pleasure and comfort. Therefore, truthful peace and bliss comes not 
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from knowledge but from enlightenment, it does not come from living a 
sequestered and lonely life, whether it is in an abbey or a forest and 
mugging up text books by heart, but from enlightenment about the truth 
of existence and the essential teachings in those books, which is the 
falsehood of everything that is visible and the truthfulness of the Atma 
and Brahm which are not visible.] 
 
 

vla'k;orka eqfä% la'k;kfoþpsrlke~ A u eqfätZUetUekUrs rLekf}ðkklekIuq;kr~ AA16AA 
 
asaṃśayavatāṃ muktiḥ saṃśayāviṣṭacetasām /  
na muktirjanmajanmānte tasmādviśvāsamāpnuyāt // 16 // 
 
Those persons who don’t have confusions and doubts can obtain ‘Mukti’ 
(liberation and deliverance), whereas those who have doubts and 
confusions can never hope to find ‘Mukti’ even at the end of living many 
lives searching for it. Therefore, one should have firm belief in the words 
of one’s wise Guru as well as in the scriptures (16).  

[Note :- The importance of having faith and conviction is emphasised in 
the following words of the Holy Bible— ‘Jesus answered and said unto 
them, verily I say unto you, if ye have faith, and doubt not, ye shall not 
only do this which is done to the fig tree, but also if ye shall say unto 
this mountain, ‘be thou removed, and be thou cast into the sea’, it shall 
be done. And all things whatever ye shall ask in prayer, believing, ye 
shall receive’ (Bible, Gospel St. Matthew, 21/21-22), and ‘Have faith in 
God’ (Gospel St. Mark, 11/22).] 
 
 

deZR;kxké laU;klks u çS"kksPpkj.ksu rq A la/kkS thokReuksjSD;a laU;kl% ifjdhfrZr% AA17AA 
 
karmatyāgānna saṃnyāso na preṣoccāraṇena tu /  
sandhau jīvātmanoraikyaṃ saṃnyāsaḥ parikīrtitaḥ // 17 // 
 
To abstain from doing deeds is not true ‘Sanyas’ (renunciation, dispassion 
and detachment). Similarly, no one become a ‘Sanyasi’ (the follower of 
the path of Sanyas) by simply saying ‘I am a Sanyasi!’ To experience 
oneness and non-duality of the ‘Jiva’ (the living consciousness or Atma of 
the creature at the micro level) with the ‘Parmatma’ (the super conscious 
soul or the Atma of the cosmos at the macro level) during the state of 
‘Samadhi’ (which is a trance like state of pure bliss obtained during the 
last stage of meditation) is a truthful form of Sanyas. (17).  

[Note :- During this state, a Sanyasi does all the expected duties in this 
world but he remains completely detached and dispassionate towards 
them. His mind is not at all engrossed in any of the deeds he does or 
activities he performs. His body might be doing them but his conscious 
mind is in a virtual ‘neutral gear’, as it were. Since he is not mentally 
involved in the deeds and actions, he is not affected by their results, 
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good or bad. Therefore, there is no cause for the mind to become restless 
or agitated; it remains peaceful and calm, which is a state obtained by an 
ascetic when he is in a state of consciousness called ‘Samadhi’.] 
 
 
oeukgkjo|L; Hkkfr losZ"k.kkfn"kq A rL;kf/kdkj% laU;kls R;änsgkfHkekfuu% AA18AA 

 
vamanāhāravadyasya bhāti sarveṣaṇādiṣu /  
tasyādhikāraḥ saṃnyāse tyakta-dehābhimāninaḥ // 18 // 
 
A person for whom all aspirations, desires, hopes and expectations appear 
to be reprehensible as vomited food and who has forsaken all attraction 
and love for the body, only he is eligible to take to the vows of Sanyas 
(renunciation and total detachment from the world and to lead a life of 
austerities, penances, meditation, self study, contemplation etc. generally 
done during the last quarter phase of life) (18). 
 
 
;nk eufl oSjkX;a tkra losZ"kq oLrq"kq A rnSo laU;lsf}}kuU;Fkk ifrrks Hkosr~ AA19AA 
 
yadā manasi vairāgyaṃ jātaṃ sarveṣu vastuṣu /  
tadaiva saṃnyasedvidvā-nanyathā patito bhavet // 19 // 
 
Only when total detachment and dispassion, a sense of complete and 
wholesome renunciation and lack of interest or any kind of attraction 
towards all the objects of the materialistic, mundane, entrapping world of 
delusion and artificiality sprouts or emerges and takes firm root in a 
person, should a wise and erudite person take the vows of Sanyas (see 
verse no. 18).  

Otherwise, he is sure to fall wayward or deviate from his path; he 
cannot rigidly stick to his vows honestly and steadfastly, and would 
sooner or later go astray (19). 

 
 

üO;kFkZeéoL=kFk± ;% çfr"BkFkZeso ok A laU;lsnqHk;Hkzþ% l eqfäa ukIrqegZfr AA20AA 
 
dravyārthamannavastrārthaṃ yaḥ pratiṣṭhārthameva vā /  
saṃnyasedu-bhayabhraṣṭaḥ sa muktiṃ nāptumarhati // 20 // 
 
A person who takes the vows to follow the path of Sanyas (see verse no. 
18 and 19) in the hope of getting riches, fame, honour, glory, food, clothes 
and other materialistic things of this mundane world (in the form of 
charity or largesse from donors who donate such things to them in the 
belief that they are renunciates, and giving them anything is a righteous 
and noble deed), such a person is regarded as most contemptible, 
condemned and fallen. He is neither here nor there. He can never obtain 
liberation and deliverance from the fetters shackling him to the world, nor 
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can he expect emancipation and salvation of his soul from the cycle of 
transmigration. [The emphasis here is not to cheat oneself and the world 
by passing oneself as an ascetic, a renunciate and a dispassionate Sanyasi. 
Such deceit and pretensions not only will denigrate the person but would 
also give a bad name to the august institution of Sanyas (20). 

[Note :- See also Sanyaso-panishad, Chapter 10, Canto 2, verse nos. 74-
75 and 97 in this context also.] 

The Bible also says an almost identical thing in this context— 
‘But all their works they do for to be seen of men: they make broad their 
phylacteries, and enlarge the boarders of their garments, and love the 
uppermost rooms at feasts, and the chief seats at synagogues, and 
greeting in the markets, and to be called of men ‘rabbi, rabbi’, but ye not 
be called a rabbi’ (Bible, Gospel of St. Matthew, 23/5-8).] 

 
  

mÙkek rÙofpUrSo e/;ea 'kkL=fpUrue~ A v/kek eU=fpUrk p rhFkZHkzkUR;/kek/kek AA21AA 
 
uttamā tattvacintaiva madhyamaṃ śāstracintanam /  
adhamā mantracintā ca tīrthabhrāntyadhamādhamā // 21 // 
 
For a true Sanyasi, contemplation upon the essence which is the universal 
and ultimate Truth and absolute Reality of creation is considered the best 
path to be followed after he has taken the vows of Sanyas; the study of the 
scriptures is regarded as the medium or mediocre; the various meditative 
techniques and postures (e.g., physical exercises and sitting posture) and 
rituals involving Mantras and their incantations is considered inferior; 
while roaming in Holy places and pilgrim sites is regarded as the most 
lowly of any other means to be adopted by or the paths to be followed by a 
Sanyasi (21). 

 
 

vuqHkwfra fouk ew<ks o`Fkk czãf.k eksnrs A çfrfcfEcr'kk[kkûkQykLoknueksnor~ AA22AA 
 
anubhūtiṃ vinā mūḍho vṛthā brahmaṇi modate /  
pratibimbitaśākhāgraphalā-svādanamodavat // 22 // 
 
Just like a man wishes to enjoy the taste of an imaginary or artificial fruit 
hanging from the end of the branch of a tree, it is absolutely futile and 
stupid for an ignorant and foolish man to even imagine the supreme bliss 
provided by Brahm realisation without actually experiencing it (22). 
 
 
u R;tsPps|freqZäks ;ks ek/kwdjekUrje~ A oSjkX;tuda J)kdy=a KkuuUnue~ AA23AA 
 
na tyajeccedyatirmukto yo mādhūkaramātaram /  
vairāgyajanakaṃ śraddhā-kalatraṃ jñānanandanam // 23 // 
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A true Sanyasi who has become freed from formalities and fetters tying 
him to so many rules and regulations restricting him to various codes of 
conduct in this mundane world, i.e., one who transcends everything 
routine, mundane and worldly in nature and has attained liberation from 
all bondages, does not have to forsake his father symbolising ‘Vairagya’ 
(renunciation), his wife symbolising ‘Shraddha’ (faith, respect, reverence 
and honour, belief and conviction as well as having devotion) and a son 
symbolising ‘Gyan’ (truthful knowledge, erudition, wisdom, sagacity and 
enlightenment). He can still enjoy or experience the supreme bliss (of 
Brahm realisation) present in the non-dual Atma (his pure conscious self) 
present in his bosom inspite of their (father, wife, son) company. (23). 

[Note :- The allusion to a father, a wife and a son signifies that though a 
Sanyasi is expected to forsake his family ties when taking to Sanyas, he 
can still keep the company of the virtues they represent —such as 
Vairagya, Shraddha and Gyan respectively. He can still contemplate upon 
and experience the bliss of realisation of the non-dual nature of is Atma 
which is synonymous and not distinct from the supreme Brahm. A 
Sanyasi should treat these virtues as his relatives, the father, wife and 
son whose company he has been enjoying during his earlier days as a 
householder, and therefore he never feels alone. In fact, these virtues 
will aid him and help him in his spiritual endeavours just like a worldly 
father, a wife or a son helps a man to fulfil his commitments and do his 
duties successfully as a householder. The father is there to give him good 
advise, the wife takes care of his daily chores and comforts as well as 
looks after the affairs of the family, and the son lends him a helping hand 
in his vocation. Similarly, ‘Vairagya’ guides and advises a Sanyasi, 
‘Shraddha’ keeps him rooted to his vows, and ‘Gyan’ helps in his 
endeavours to achieve success in emancipation and salvation by showing 
him the correct path and pointing out the pitfalls. The worldly relations 
of a father, a wife and son are metaphors for these virtues. By saying that 
a Sanyasi need not detach himself from these relations, it simply means 
that he can keep these virtues while he follows the path of Sanyas, 
because the arduous and lonely journey of a Sanyasi will become easier 
if he is accompanied by these virtues even as a householder’s life 
becomes comfortable and easy when he is accompanied by his father, 
wife and son.] 
 
 

/kuo`)k o;kso`)k fo|ko`)kLrFkSo p A rs losZ Kkuo`)L; fdadjk% f'k";fdadjk% AA24AA 
 
dhanavṛddhā vayovṛddhā vidyāvṛddhāstathaiva ca /  
te sarve jñānavṛddhasya kiṃkarāḥ śiṣyakiṃkarāḥ // 24 // 
 
A persons who is richer in wealth, is more aged or is more educated —he 
is just like a servant or a disciple/student in front of another person who 
has a greater experience (24). 



 109

[Note :- The Bible has this to say— ‘But he that his greatest among you 
shall be your servant’ (Gospel of St. Matthew, 23/11).] 
 
 

;Uek;;k eksfgrpsrlks ekekRekuiw.kZeyC/koUr% A 
ija fonX/kksnjiwj.kk; HkzefUr dkdk bo lwj;ks·fi AA25AA 

 
yanmāyayā mohitacetaso māmātmānamāpūrṇamalabdhavantaḥ /  
paraṃ vidagdhodarapūraṇāya  bhramanti kākā iva sūrayo’pi // 25 // 
 
Those who are under the deluding, hallucinating and stupefying effect of 
‘Maya’ (ignorance) and do not know or recognise the Atma as their true 
self, are like a stupid crow— though they might be educated, intelligent 
and experts —who hops here and there for morsels of food to feed its 
stomach.  

[That is, those people who are not enlightened can never find peace of 
mind although they might be learned and scholarly in the scriptures. They 
will be jumping form one honour to another, one debate to another in the 
hope of getting fame and glory for their scholarship and erudition, but true 
wisdom and enlightened always eludes them.] (25) 

[Note :- The Holy Bible has this to say— ‘And who so ever shall exalt 
himself shall be abased; and he that shall humble himself shall be 
exalted’ (Gospel St. Matthew, 23/12). 
 1Maya is a word which has two parts, Ma + Ya. The first half ‘Ma’ 
means ‘to measure, mark off, by any standard; to show, to exhibit, to 
display; to infer, to conclude; to be formed, built, made of’, while the 
second part ‘Ya’ means ‘this or that’. Therefore the composite word 
Maya means neither this nor that; anything that is not real; that which is 
delusionary, illusionary, deceptive, mirage like and deceitful, and is 
caused by the ignorance about its truth and reality; something that has no 
substance or pith; displays no certainty and leads to wrong inference. The 
term Maya is used to define all these phenomenons. Hence, Maya is a 
synonym used for all that is deceptive, faulty, false, deluding, ignorance 
based, illusionary, impostering, deceitful, invisible and para-natural; all 
that which has no reality or substance; all that is hollow.  
 Maya has three basic constituent qualities. Hence it is called 
‘Trigunmayi’, i.e., one which has the three Gunas or qualities. These 
three Gunas or qualities are— Sat, Raj and Tam. ‘Sat’ is the most 
auspicious, virtuous and noblest quality in a man and raises him to a high 
moral and spiritual pedestal. It marks predominance of righteousness and 
the highest standards of spirituals and mental evolvement leading to high 
thoughts, noble actions and righteous behaviour. ‘Raj’ is the medium 
quality in a person, and it is marked by worldly passions, desires, 
yearnings and greed. It makes a man more worldly than spiritual. ‘Tam’ 
is the third and most lowly of the three qualities and is used has a 
synonym for darkness and evil. Obviously, ‘Tam’ means ignorance, 
delusions and all the forces or qualities that are evil, mean, lowly, 
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miserly, wicked and base. They pull down a man from high pedestal and 
virtually dump him in the dust yard of creation to rust and decay.  
 These three qualities together, in various permutations and 
combinations, decide the innate nature of a man. The greater presence of 
‘Sat’ makes a man nobler as compared to a high ratio of ‘Tam’ which 
makes him wicked, pervert and evil. Various proportions of these 
qualities will therefore produce innumerable varieties of creatures having 
different temperaments, thought processes, behaviours, demeanours and 
mental setup in this world. Refer; (i) Chandogyo-panishad, canto 7, 
section 16, veres no. 1; (ii) Maitrayanyu-panishad, canto 4, verse no. 2; 
(iii) Maho-panishad, canto 5, verse no 111; (iv) Sanyaso-panishad, canto 
2, verse no 20; (v) Avyakto-panishad, verse no. 1; (vi) Kundiko-
panishad, verse no. 14; and (vii) Jabal Darshano-panishad, canto 10, 
verse nos. 6-7 ] 
 
 

ik"kk.kyksgef.ke`.e;foûkgs"kq iwtk iqutZuuHkksxdjh eqeq{kks% A 
rLek|fr% Loân;kpZueso dq;kZ˜kákpZua ifjgjsniquHkZok; AA26AA 

 
pāṣāṇalohamaṇimṛṇmayavigraheṣu  pūjā punarjananabhogakarī mumukṣoḥ / 
tasmādyatiḥ svahṛdayārcanameva kuryādbāhyārcanaṃ pariharedapunar-
bhavāya // 26 // 
 
Worship of idols made of stone, gold (metals) or clay make the seeker of 
emancipation and salvation fall aside from his chosen path and target, and 
instead it traps him into taking birth again and compel him to undergo all 
the sufferings and drudgery associated with a worldly life. Therefore, in 
order to make sure that he does not have to take birth again, a Sanyasi 
should forsake this type of external form of worship and instead focus his 
attention and mind in his heart (i.e., he should worship the Atma as an 
image of the supreme, transcendental truthful Brahm present in his bosom, 
instead of worshipping the supreme Lord in external, gross images such as 
idols which will be denigrating for his intellectual elevation and spiritual 
enlightenment) (26). 

[Note :- Please also see (i) Jabaldarshan Upanishad, Canto 4, verse no. 
48-59, and (ii)  Sanyaso-panishad,  Canto 2, verse no. 74-75. The Jabal 
Darshan Upanishad verses clearly tell us why roaming in worldly pilgrim 
sites is a waste of time and effort if the real meaning of going on 
pilgrimage is not understood properly; it elaborately explains it. The 
Sanyaso-panishad verses explain the proscription of idol worship. 
 The Holy Bible is equally emphatic and explicit in matters of worship 
of idols made of stone, gold or clay— ‘we ought not to think that the 
Godhead is like unto gold or silver or stone graven by art and man’s 
device’ (Bible, Acts, 17/29); ‘…saying that they be no Gods which are 
made with hands’ (Acts, 19/26).] 
 
 

vUr%iw.kksZ cfg%iw.kZ% iw.kZdqEHk bok.kZos A vUr%'kwU;ks cfg%'kwU;% 'kwU;dqEHk bokEcjs AA27AA 
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antaḥpūrṇo bahiḥpūrṇaḥ pūrṇakumbha ivārṇave /  
antaḥśūnyo bahiḥśūnyaḥ śūnyakumbha ivāmbare // 27 // 
 
Water fills and surrounds a pitcher which is submerged in an ocean. 
Similarly, emptiness (sky) fills and surrounds a pitcher kept outside of an 
ocean (27). 
 
 

ek Hko ûkkáHkkokRek ûkkgdkRek p ek Hko A Hkkoukef[kyka R;DRok ;fPNþa 
rUe;ks Hko AA28AA 

 
mā bhava grāhyabhāvātmā grāhakātmā ca mā bhava /  
bhāvanāmakhilāṃ tyaktvā yacchiṣṭaṃ tanmayo bhava // 28 // 
 
You should not become an ‘acceptor’ or a ‘receiver’, and neither should 
you become the object worthy of ‘being accepted or received’ by anyone. 
Having forsaken all such fallacious and misleading imaginations and 
banishing all such thoughts that ‘I am a receiver’ of such and such thing, 
or that ‘I must be received (accepted and welcomed)’ by others, one 
should remain permanently absorbed or engrossed in whatever is the 
remainder1 (28). 

[Note :-1With the elimination of the concept of I which indicates the 
absence of ‘Ahankar’ (ego, pride, arrogance, vanity and haughtiness) 
about oneself, the creature becomes humble and modest in his outlook 
and demeanours. Further, when one thinks that he is not the ‘doer’ of 
anything, there is no question of the reward being his, and 
consequentially there is no expectation of being praised or honoured or 
well received in the society for any good deed done by the creature. This 
is a state of total detachment and renunciation. With this thought process 
firmly established in the heart and the mind, the only thing that remains 
is the Atma which is pure consciousness, un-corrupt, pristine pure, 
immaculate and an embodiment of eternal bliss in which the Sanyasi is 
advised to remain perpetually absorbed or engrossed.] 
 
 
üþ~n'kZun`';kfu R;DRok oklu;k lg A n'kZuçFkekHkklekRekua dsoya Hkt AA29AA 

 
draṣṭṛdarśanadṛśyāni tyaktvā vāsanayā saha /  
darśanaprathamābhāsa-mātmānaṃ kevalaṃ bhaja // 29 // 
 
You should forsake ‘Vasanas’ (desires, passions and yearnings pertaining 
to the world) alongside the exercising of self control and restraint on the 
perception of sight that is instrumental of igniting the ‘Vasanas’. [Because 
if a man does not ‘see’ any charming and attractive thing, he will not be 
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lured by it and will not have a desires and yearning to access or acquire it, 
no matter how much he has to suffer for that acquisition.]  

This will entail abandoning the view that ‘I am the person who sees a 
beautiful thing’, the perception of charm and allurement in the ‘thing 
seen’ and the faculty of sight that ‘enables a person to see the thing in the 
first place’. Out of these three steps involved in the ‘process of seeing’, 
the last—viz., the faculty of seeing, or the power that enables a person to 
see anything with his eyes —has its origin in the Atma as an experience. 
So, you must worship and honour that primary entity which enables the 
faculty of sight to see, which gives the required power, ability, strength, 
awareness and vitality to the eyes to enable them to see; that entity is 
known as the Atma which is at the root of and the cause of ‘seeing’ (29). 
 
 
la'kkUrloZladYik ;k f'kykonofLFkfr% A tkûkféükfofueZqäk lk Lo:ifLFkfr% ijk AA30AA 
 
saṃśāntasarvasaṃkalpā yā śilāvadavasthitiḥ / jāgrannidrāvinirmuktā sā 
svarūpasthitiḥ parā // 30 // 
 
The state of existence in which all ‘Sankalps’ (volitions, determinations, 
vows, ambitions) have calmed down and which transcends both the waking 
state as well as the sleeping state of consciousness when the seeker 
achieves a stability, firmness, gravity, dispassion, indifference, inactivity 
and lack of emotions, a state which is similar to a solid piece of 
emotionless rock, is called the most superior state of existence of the 
creature (30). 

[Note :- Permanence and stability in the ultimate Truth is what the Bible 
says regarding Paul— ‘I have lived in all good conscience before God 
until this day’ (Bible, Acts, 23/1).] 
 
 

*—*—*—* 
 
 
 

Canto 3 
 
 
As noted in the Preamble to this chapter, the person who is described here 
with the pronoun ‘I’ is a self realised, enlightened Being, and not a 
haughty, egoist, proud hypocrite who pretends that he is Brahm or is 
equivalent to Brahm and demands honour, respect, reverence and 
submission from the world. We must read this canto as a follow up to the 
previous canto no. 2 which talks about renunciation and leading a life of 
sufferance, abstinence, austerity and penance. How can a true ascetic be 
ever boastful and appear to be saying ‘I am Brahm’? At the instant he 
realises his true self as the pure consciousness, the Atma, he exalts in 
ecstasy, just like saying ‘eureka, I have discovered my self!’ It’s almost 
like discovering one’s true self which makes a man so joyous that he isn’t 
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able to suppress his joy and astonishment. He exclaims aloud in ecstasy, 
oblivious of the fact that his remarks might be misunderstood and 
misconstrued by others —he isn’t bothered about what others say or think 
about him in the first place. 
  

 
vgefLe ijúkkfLe czãkfLe çHkoks·LE;ge~   A 
loZyksdxq#úkkfLe loZyksds·fLe lks·LE;ge~ AA1AA 

 
ahamasmi paraścāsmi brahmāsmi prabhavo’smyaham /  
sarvalokaguruścāsmi sarvaloke’smi so’smyaham // 1 // 
 
‘It (the Atma) is me and that (the transcendental supreme Brahm) is also 
me. I am Brahm. I am the cause of all creation and am the moral preceptor 
of the whole world. Whatever there is in this world is me, and nothing but 
me (as Brahm and Atma, the former being cosmic form of the super 
Consciousness, and the latter being the microcosmic aspect of the same 
Consciousness) [In all sooth and without gainsay, my own truthful ‘self’, 
which is my true identity, is the Atma, and not my gross body, and this 
Atma of mine is the same as the cosmic Atma known as the Parmatma, the 
Supreme Atma which is also known as Brahm, the supreme and super 
Consciousness.]   (1). 

 
 
vgesokfLe fl)ks·fLe 'kq)ks·fLe ijeks·LE;ge~ A 
vgefLe lnklks·fLe fuR;ks·fLe foeyks·LE;ge~ AA2AA 

 
ahamevāsmi siddho’smi śuddho’smi paramo’smyaham /  
ahamasmi sadāso’smi nityo’smi vimalo’smyaham // 2 // 
 
I am ‘Siddha’ (successful, accomplished, acclaimed, expert, proven and 
valid). I am ‘Suddha’ (pure, holy, un-corrupt, unpolluted, unadulterated, 
immaculate and pristine). I am the supreme Truth. I am always present, am 
constant, perpetual and am eternal. I have no worldly faults, flaws, 
shortcomings, drawbacks or blemishes in me. [The obvious reason being 
that I am ‘pure consciousness’ personified.] (2). 
 
 

foKkuks·fLe fo'ks"kks·fLe lkseks·fLe ldyks·LE;ge~ A 
'kqHkks·fLe 'kksdghuks·fLe pSrU;ks·fLe leks·LE;ge~ AA3AA 

 
vijñāno’smi viśeṣo’smi somo’smi sakalo’smyaham /  
śubho’smi śokahīno’smi caitanyo’smi samo’smyaham // 3 // 
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I am endowed and empowered with special, immaculate and true 
knowledge, wisdom, sagacity, erudition, scholarship and enlightenment. I 
am special, important, prominent, pre-eminent and exalted. I am ‘Som’ 
(the elixir of eternity and bliss). I am everything indeed that typifies pure 
consciousness and divinity and holiness and purity. I am auspicious; I am 
without any sorrows, anguish and grief; I am full of equanimity and 
equitability; and it’s me who am awakened and ‘pure consciousness’ 
personified (because I have realised that I am nothing but the Atma, that I 
am not the gross body that the ignorant world treats me to be) (3). 
 
 

ekukoekughuks·fLe fuxqZ.kks·fLe f'koks·LE;ge~ A 
}Srk}Srfoghuks·fLe }U}ghuks·fLe lks·LE;ge~ AA4AA 

 
mānāvamānahīno’smi nirguṇo’smi śivo’smyaham /  
dvaitādvaitavihīno’smi dvandvahīno’smi so’smyaham // 4 // 
 
I transcend honours and insults (i.e., they do not effect, move or distract 
me in anyway), am without attributes or characteristics (i.e., I am neutral), 
and am ‘Shiva’ (one who is beautiful, auspicious, enlightened, holy and 
truthful). I am without any confusion and doubts or bewilderments and 
perplexities created by the two opposing views of duality and non-duality, 
as well as the tussle and tug-of-war between sorrows and happiness, pains 
and joys, loss and gains, depression and exultation; I am beyond these. 
 An exalted, divine, holy and pure entity that possesses these unique 
qualities is non other than me (i.e., I am Brahm personified, because these 
virtues are the characteristics of Brahm, the Supreme Being, the super 
Consciousness, the Parmatma) (4). 

[Note :- The tussle between believing one school of thought that says 
Brahm is non-dual and one, and the other school that says Brahm and 
creature are two entities, creates a lot of confusion, schism, 
bewilderments and perplexities to the seeker of the ultimate ‘truth’ which 
can nevertheless be only one and not two. He is completely confounded 
and vexed by this debate. So the Upanishadic seer stresses here that there 
should be no confusion or doubt in this regard, for Brahm is one and not 
two. This is amply emphasised and repeatedly pointed out. See verse no. 
1 above as well as verse no. 2, 25, 28 and 30 of Canto no. 2 of this 
Upanishad.  
 Similarly, the effect of extremes of emotions, such as having sorrows 
and happiness, can be visualised by imagining what happens to a man 
who is subjected to quick changes of temperature —e.g., having a cold 
shower and than a hot bath and repeating the cycle. He is sure to fall 
gravely sick soon.] 
 
 

HkkokHkkofoghuks·fLe Hkklkghuks·fLe HkkLE;ge~ A 
'kwU;k'kwU;çHkoks·fLe 'kksHkuk'kksHkuks·LE;ge~ AA5AA 
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bhāvābhāvavihīno’smi bhāsāhīno’smi bhāsmyaham /  
śūnyāśūnyaprabhāvo’smi śobhanāśobhano’smyaham // 5 // 
 
I am calm and full of equanimity; I go beyond the purview of emotions 
and sentiments (i.e., I have vanquished and conquered them). I am without 
any imaginations and appearances (i.e., I am not an impostor and a 
deceitful person).  

I am ‘light’ personified; I am its radiance and splendour, its 
brilliance and brightness, its glory and illumination.  

I possess all the dual and seemingly opposite characteristics that 
would confound the world and the un-initiated, for I am ‘subtle and light’ 
as well as ‘very gross and grave’, I am ‘nothing and void’ as well as 
‘everything and the truth’, and I possess characteristics that are at once 
‘beautiful as well as ugly’.  

[There is no wonder in this paradoxical situation as I am Brahm 
personified, and Brahm is the cosmic entity from which everything in this 
creation emerged, the qualities that are compatible as well as those that 
are incompatible with each other; the bad and the ugly as well as the good 
and the beautiful. Forsooth, there is nothing in this creation that is not 
defined by Brahm, that is not represented by Brahm, and since the creation 
has a mind-boggling array of diverse nature, virtues and characteristics, so 
is Brahm. And by extension, since I am Brahm personified, so are my 
characters which are equally as diverse and opposite as the world around 
me. But these opposing qualities and diversity that often seem 
incompatible with each other do not mean that I am like them—for, as 
stated in this Upanishad, I am beyond them, I transcend them, I am 
untainted and unaffected by them as I am immune and superior to them.] 
(5). 
 
 

rqY;krqY;foghuks·fLe fuR;% 'kq)% lnkf'ko% A  
lokZloZfoghuks·fLe lkfÙodks·fLe lnkLE;ge~ AA6AA 

 
tulyātulyavihīno’smi nityaḥ śuddhaḥ sadāśivaḥ /  
sarvāsarvavihīno’smi sāttviko’smi sadāsmyaham // 6 // 
 
I cannot be compared to anything or anybody, for I am unique, matchless 
and one of my kind in this creation. I am eternal, perpetual, infinite, 
universal, pure, un-corrupt and eternally an image of ‘Shiva’ (beautiful, 
auspicious, holy, truthful, enlightened, wise, powerful, dispassionate, 
detached, Lord of all, a perfect renunciate, the most erudite and wise 
ascetic, and the one who has annihilated all my shortcomings and faults). I 
am beyond the imagination of all, and at the same time I pervade and 
encompass all. I am auspicious, holy and august; I am un-corrupted and 
un-tainted; I am eternal, constant, immanent, steady and everlasting (---
because I am the ‘Atma’) (6). 
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,dla[;kfoghuks·fLe f}la[;kokuga u p A  
lnlösnghuks·fLe ladYijfgrks·LE;ge~ AA7AA 

 
ekasaṃkhyāvihīno’smi dvisaṃkhyāvāhanaṃ na ca /  
sadasadbhedahīno’smi saṃkalparahito’smyaham // 7 // 
 
I do not have either the attributes of non-duality or that of duality. [That 
is, I possess the attributes of ‘duality’ as well as the entire attributes 
which come under the definition of ‘non-duality’. I encompass all.]  

I am free from the distinction of being truthfulness and falsehood. 
[There is no confusion in me as to whether I am true or false. This fact is 
already established.]  

I am free from having all ‘Sankalps’ (volitions, determinations, 
ambitions, vows and promises) (7). 
 
 

ukukReHksnghuks·fLe á[k.MkuUnfoûkg% A  
ukgefLe u pkU;ks·fLe nsgkfnjfgrks·LE;ge~ AA8AA 

 
nānātmabhedahīno’smi hyakhaṇḍānandavigrahaḥ /  
nāhamasmi na cānyo’smi dehādirahito’smyaham // 8 // 
 
I am free from variety and having a multiform nature (i.e., I am same 
everywhere; there is no variability in my existence; I am uniform, one, 
immutable, indivisable and unchangeable). I am a personification or image 
of the uniform, un-breached supreme bliss, happiness and joy. I am neither 
‘me’ (i.e., I lack the ego factor of being so exalted and honourable with all 
the attributes that I have listed above for myself and my virtues or 
qualities) nor ‘anyone else’ (who has this ego factor in him). [That is, I 
am neutral. There is no distinction between what I call ‘me’ and the other 
person standing in front of me whom I call ‘you’, because the same Atma 
resides in both of us. When I say ‘I am such and such’, I just mean to 
introduce myself and not to show off my exalted and superior stature. I do 
not talk about my gross body, but my ‘pure self’ which is the Atma and 
which is Brahm and which is humility personified.]  

I am free from the limitations, encumbrances and bondages created 
by any gross form such as that created by a body. [It’s true, because a 
‘spirit’ has no form as such. Spirit is wind, and wind takes the shape of 
the space where it is present. It is also like water, which is gross and 
which takes the form and shape and contour of its container] (8). 

 
 

vkJ;kJ;ghuks·fLe vk/kkjjfgrks·LE;ge~ A 
cU/kueks{kkfnghuks·fLe 'kq)czãkfLe lks·LE;ge~ AA9AA 

 
āśrayāśrayahīno’smi ādhārarahito’smyaham /  
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bandhamokṣādihīno’smi śuddhabrahmāsmi so’smyaham // 9 // 
 
I am free from such mundane needs as having to seek a shelter for myself 
and neither can it be said that I don’t have a shelter for me. I am without a 
foundation or support or a resting place (because I don’t need one).  

I am also free from all shackles and bondages, and neither do I need 
‘Moksha’ (liberation, deliverance, emancipation and salvation) because I 
am already free from all bondages.  

Verily indeed and in all sooth, I am a true personification of Brahm; 
I am an embodiment and an image of Brahm himself (9). 
 
 

fpÙkkfnloZghuks·fLe ijeks·fLe ijkRij% A 
lnk fopkj:iks·fLe fufoZpkjks·fLe lks·LE;ge~ AA10AA 

 
cittādisarvahīno’smi paramo’smi parātparaḥ /  
sadā vicārarūpo’smi nirvicāro’smi so’smyaham // 10 // 
 
I am free from the encumbrances created by ‘Chitta’ (mind and intellect 
complex; the sub-conscious mind) too. [That is, I do not need the mind 
and intellect to advise and guide me because I am already enlightened. I 
am self-realised and truly wise, so I don’t need the prop of the ‘Chitta’. 
Again, I have vanquished my wandering and restless mind and have 
instead focussed it on Brahm and my Atma. For all practical purposes, my 
mind has been made numb and I have freed myself from the bondages it 
creates by forcing one to get hooked to objects of sensual gratification, 
comfort and pleasure in this world.]  

Indeed and without gainsay, I am the transcendental Brahm. I am 
both ‘deep contemplation’ as well as ‘deep thoughts’ personified, and at 
the same time, I am beyond their purview (10). 

 
 

vdkjksdkj:iks·fLe edkjks·fLe lukru% A 
/;kr`/;kufoghuks·fLe /;s;ghuks·fLe lks·LE;ge~ AA11AA 

 
akārokārarūpo’smi makāro’smi sanātanaḥ /  
dhyātṛdhyānavihīno’smi dhyeya-hīno’smi so’smyaham // 11 // 
 
I am an image or personification of the three constituent letters of the 
divine, cosmic Word known as ‘Pranav’ or “OM”, viz., A, U and M. The 
word OM is the representative word for the universal, infinite, absolute 
and eternal Truth that represents cosmic super Consciousness. 

I am beyond the concept of seeker, that which is sought and the 
process of seeking. [That is, I am all the three rolled into one —I am the 
seeker, I am the object sought and the process of seeking that object.] 
(11). 
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loZ=iw.kZ:iks·fLe lfPpnkuUny{k.k% A  
loZrhFkZLo:iks·fLe ijekRekLE;ga f'ko% AA12AA 

 
sarvapūrṇasvarūpo’smi saccidānandalakṣaṇaḥ /  
sarvatīrthasvarūpo’smi paramātmāsmyahaṃ śivaḥ // 12 // 
 
I am complete and wholesome in all respects. I possess all the attributes of 
the One who is totally blissful, who is an embodiment of beatitude and 
felicity. I am a personification of all the pilgrim holy sites as well as Lord 
Shiva who is a manifestation of the supreme Lord, and who is a most 
auspicious provider of well-being and welfare to all the creatures in this 
creation (12). 
 
 

y{;ky{;foghuks·fLe y;ghujlks·LE;ge~ A  
ekr`ekufoghuks·fLe es;ghu% f'koks·LE;ge~ AA13AA 

 
lakṣyālakṣyavihīno’smi layahīnaraso’smyaham /  
mātṛmānavihīno’smi meyahīnaḥ śivo’smyaham // 13 // 
 
I cannot be targeted and I cannot be seen (because I am invisible though I 
permeate in everything, and I cannot be fixed to a particular spot that can 
be aimed at). I am the essence that does not dissolve (I retain my 
originality and do not become extinct or merged with any other entity). I 
am the proof, I am fit to be used as a universal standard, and I am the one 
who is a witness to the truth and the proof. [That is, I am the one who has 
the true knowledge of the reality, I’ve witnessed it, I’ve experienced it, I 
can prove it and at the same time I myself is the poof of that Truth and 
Reality.] 
 Therefore, I am an embodiment or image of ‘Shiva’ (see verse no. 6 
and 12 also) (13). 
 
 

u txRloZüþkfLe us=kfnjfgrks·LE;ge~ A 
ço`)ks·fLe çcq)ksfLe çléks·fLe gjks·LE;ge~ AA14AA 

 
na jagatsarvadraṣṭāsmi netrādirahito’smyaham /  
pravṛddho’smi prabuddho-’smi prasanno’smi haro’smyaham // 14 // 
 
I don’t see the gross world (i.e., I do not see the ‘grossness’ of this 
mundane, artificial, illusionary world; rather I see its subtle and sublime 
nature). I do not have the eyes and other gross organs of perception (such 
as the ear, nose, tongue and skin which are restricted to the gross body 
and not the subtle body of the creature, i.e., I don't have a gross body but 
only the subtle body).  
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I develop, progress and enhance my self spiritually. I am wisdom, 
erudition, knowledge and enlightenment personified. I am happy, joyous 
and cheerful. I am ‘Har’ (i.e., Lord Shiva)1 (14). 

[Note :- 1I am the one who takes away or eliminates all sins and sorrows; 
the word Har refers to Shiva who symbolises characteristic such as 
beauty, truth, auspiciousness, holiness, divinity, renunciation, 
enlightenment and peace; he is an eliminator of this evil world by 
annihilating it when it is full of sins and perversions, when the balance 
of evil and sins tilts so much that goodness and righteousness becomes 
almost negligible. Shiva is also an erudite and most enlightened ascetic, 
so here the word ‘Har’ refers to that aspect of enlightenment also. 
Further, Shiva is called ‘Mahadeo’, or the great God. He is almighty and 
omnipotent; so these characteristic or virtues are also present in me. The 
word ‘Har’ means to steal, abduct, remove, eliminate, dispel, alleviate. 
In the present context it means that being enlightened and wise, I have 
been able to overcome all my sins and misdemeanours and their effects. I 
have washed away all blemishes and cured all the blights that had been 
clinging to me.] 
 
 

losZfUü;foghuks·fLe loZdeZÑnI;ge~ A  
loZosnkUrr`Irks·fLe loZnk lqyHkks·LE;ge~ AA15AA 

 
sarvendriyavihīno’smi sarvakarmakṛdapyaham /  
sarvavedāntatṛpto’smi sarvadā sulabho’smyaham // 15 // 
 
I do not posses any gross organs (either of perception or of action, 
because I do not have a gross body), but still I (miraculously) do all the 
deeds myself.  

I have satisfied myself and feel fully contented with what has been 
said in Vedanta (or, the knowledge given by the Upanishads has fully 
satisfied me and given rest to my agitated mind and heart; it has calmed 
all my restlessness and queries, and has given me peace and tranquillity of 
the mind). I am well-acquainted and well-versed in the Vedanta, i.e. in the 
knowledge of the Upanishads. 

I am readily and easily available to all who wish to contact me 
because I am full of humility and do not have false pretensions or airs 
about me. That is, I am the one who is easily accessible to one and all 
(15). 

 
 

eqfnrkeqfnrk[;ks·fLe loZekSuQyks·LE;ge~ A 
fuR;fpUek=:iks·fLe lnk lfPpUe;ks·LE;ge~ AA16AA 

 
muditāmuditākhyo’smi sarvamaunaphalo’smyaham /  
nityacinmātrarūpo’smi sadā saccinmayo’smyaham // 16 // 
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I personify both the extremes of joy and sorrows, happiness and anguish, 
comfort and sufferings. I am the deemed reward of always keeping silent 
(i.e., not indulging in fruitless chatter, gossip, debates, criticisms etc.. 
Keeping quiet makes a man conserve the energy of his vital winds and 
remain composed and peaceful).  

I am an image and an embodiment of pure, un-corrupt and glorious 
super Consciousness, as well as of the supreme and absolute Truth and 
Reality (because I am the Atma which is Brahm personified, and Brahm 
has these virtues) (16). 
 
 

;fRdafpnfi ghuks·fLe LoYieI;fr ukLE;ge~ A  
ân;ûkfUFkghuks·fLe ân;kEcqte/;x% AA17AA 

 
yatkiṃcidapi hīno’smi svalpamapyati nāsmyaham /  
hṛdayagranthihīno’smi hṛdayāmbujamadhyagaḥ // 17 // 
 
Whatever there is, I am free from it (or I transcend it). I am neither very 
insufficient or miniscule and micro in nature nor am I more than enough 
or huge, vast, colossus and macro.  

I do not have anything to do with a physical tissue known as the 
‘heart’ of the gross body, but at the same time I reside in the centre of the 
‘lotus-like subtle heart’ of the creature in the form of the Atma which is 
pure consciousness. [To wit, I am not a physical and gross entity like the 
heart present inside the body of a living being. In fact, I am the invisible 
and subtle entity that is the most important factor present in the creature 
that powers and drives the heart from within. Without me, i.e. without the 
consciousness that I represent and is present inside the heart of a creature, 
the latter would be dead as a piece of deadwood.] (17). 
 
 

"kfM~odkjfoghuks·fLe "kV~dks'kjfgrks·LE;ge~ A 
vfj"kM~oxZeqäks·fLe vUrjknUrjks·LE;ge~ AA18AA 

 
ṣaḍvikāravihīno’smi ṣaṭkośarahito’smyaham /  
ariṣaḍvargamukto’smi antarā-dantaro’smyaham // 18 // 
 
I am free from the so-called six faults or flaws associated with a creature1 
as well as the six gross features that constitute his body2. I also have no 
fear from the six legendary enemies3 of a creature. I am a resident of the 
lonely, peaceful, secluded, serene and fortified inner sanctum (called the 
heart or bosom of the temple known as the body) of the creature (protected 
from being tormented by all these 6 trouble makers) (8). 

[Note ;- 1The 6 faults or flaws that engulf the Atma are the ones 
associated with—(i) birth, (ii) worldly existence and its inherent 
problems, (iii) worldly development and progress, (iv) various 
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confusions and doubts associated with life, (v) decay and ruin, (vi) 
complete destruction and annihilation. 
 2The 6 gross features constituting the body of the creature are the 
following— (i) skin, (ii) flesh, (iii) blood, (iv) veins and nerves, (v) 
abdomen/stomach, and (vi) bone and marrow. 
 3The 6 enemies of a creature are the following— (i) Kaam = lust, 
desire, passion etc., (ii) Krodha = anger, rage, wrath, vehemence etc., 
(iii) Lobha = greed, avarice, rapacity, yearnings etc., (iv) Moha = 
attachment, attraction, infatuations and endearments etc., (v) Mada = 
arrogance, haughtiness, hypocrisy etc., and (vi) Maatsaraya = envy, 
joyously, ill will, malice etc.] 
 
 

ns'kdkyfoeqäks·fLe fnxEcjlq[kks·LE;ge~ A 
ukfLr ukfLr foeqäks·fLe udkjjfgrks·LE;ge~ AA19AA 

 
deśakālavimukto’smi digambarasukho’smyaham /  
nāsti nāsti vimukto’smi nakārarahito’smyaham // 19 // 
 
I transcend and go beyond the limitations imposed by a country having 
geographical boundaries delineating location and place; at the same time, 
no destruction or demotion can be imposed on me by time and 
circumstance.  

I am naked with nothing to conceal and hide, and am an image of 
bliss, joy, happiness, beatitude and felicity.  

‘Not this, not this’ —I am free from this mode of denial, i.e., I am 
positive and certain about everything I say about myself. I do not deny 
anything about me and also about what I say or understand about this 
world. [I am very honest, positive and frank; I am without any doubts and 
confusions; and I don’t dither and procrastinate.] (19). 
 
 

v[k.Mkdk'k:iks·fLe á[k.MkdkjeLE;ge~ A 
çiøkeqäfpÙkksfLe çiøkjfgrks·LE;ge~ AA20AA 

 
akhaṇḍākāśarūpo’smi hyakhaṇḍākāramasmyaham /  
prapañcamuktacitto’smi prapañcarahito’smyaham // 20 // 
 
I am like the infinite, endless, eternal, uniform, un-fractioned and the 
seamless sky or space element. I personify the concept of being infinite, 
endless, eternal, uniform, un-fractioned and seamless.  

My mind, intellect and thought processes are beyond the impact and 
influence of various delusions, hallucinations, conceits, pretensions, 
crafts, deceits and cunnings which are generally associated with this 
maverick world. In all sooth, I myself am free from all these faults or 
taints that are collectively called the ‘Prapanch’ of the world, and I do not 
get involved in any of them (20). 
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loZçdk'k:iks·fLe fpUek=T;ksfrjLE;ge~ A 
dky=;foeqäks·fLe dkekfnjfgrks·LE;ge~ AA21AA 

 
sarvaprakāśarūpo’smi cinmātrajyotirasmyaham /  
kālatrayavimukto’smi kāmādirahito’smyaham // 21 // 
 
I am an image of the all-illuminating ‘light’, and am an embodiment of the 
brilliant glow of consciousness emanating from a divine entity that is 
known as the Atma, which is pure supreme Consciousness itself.  

I transcend and go beyond all the three dimensions of time—the 
past, the present and the future. That is, I am free from the fetters and 
limitations imposed by the factor of time. I am also free from ‘Kaam’ etc. 
(i.e., I am not servile to lust, passions and other worldly entrapments). 
[See verse no. 18 and its note also.] (21). 

 
 

dkf;dkfnfoeqäks·fLe fuxqZ.k% dsoyks·LE;ge~ A 
eqfäghuks·fLe eqäks·fLe eks{kghuks·LE;ga lnk AA22AA 

 
kāyikādivimukto’smi nirguṇaḥ kevalo’smyaham /  
muktihīno’smi mukto’smi mokṣahīno’smyaham sadā // 22 //  
 
I am free from the limitations of having or not having a gross body. I am 
without any attributes and characteristics. I am unique, being one and the 
only one of my kind (i.e., I am non-dual).  

Though I do not seek or aspire for getting ‘Mukti’ or ‘Moksha’ 
(liberation and deliverance, emancipation and salvation) I am deemed to 
be always liberated, delivered and emancipated; I have achieved salvation 
(22). 
 
 

lR;klR;kfnghuks·fLe lUek=kékLE;ga lnk A 
xUrO;ns'kghuks·fLe xeukfnfooftZr% AA23AA 

 
satyāsatyādihīno’smi sanmātrānnāsmyahaṃ sadā /  
gantavyadeśahīno’smi gamanādivivarjitaḥ // 23 // 
 
I am beyond the debates of whether it’s true or not true. It is only me who 
is truly present in all the dimensions of time and am not limited to any one 
dimension or plane.  

I do not have to go anywhere because there is no destination where 
I need to go (simply because I am all-pervading, all-encompassing, 
omnipresent and immanent) (23). 
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loZnk le:iks·fLe 'kkUrks·fLe iq#"kksÙke% A 
,oa LokuqHkoks ;L; lks·gefLe u la'k;% AA24AA 

 
sarvadā samarūpo’smi śānto’smi puruṣottamaḥ /  
evaṃ svānubhavo yasya so’hamasmi na saṃśayaḥ // 24 // 
 
Verily indeed and in all sooth and without gainsay, I am always eternal, 
same, constant, unchanging, uniform and universal. I am equitable, 
changeless, immutable and indivisible. I am peaceful and tranquil, serene 
and calm.  

I am the supreme and most exalted ‘Purush’ (the male aspect of 
nature; the Lord God Vishnu himself). He whose characteristic features 
are marked by all the virtues listed herein before is, verily, ‘me’. I am 
‘He’ indeed, and there is no doubt about it (24). 
 
 

;% Ük`.kksfr lÑ}kfi czãSo Hkofr Lo;feR;qifu"kr~ AA25AA 
 
yaḥ śṛṇoti sakṛdvāpi brahmaiva bhavati svayamityupaniṣat // 25 // 
 
A person who hears this Upanishad even once and firmly believes in it, he 
becomes synonymous with or equivalent to Brahm. This is what the 
Upanishad says (25). 
 
 

*—*—*—* 
 

 
                                              (2.4) Sanyas Upanishad: 
 
 
 Belonging to the Sam Veda tradition, this Upanishad, as the name 
suggests, deals with the subject of ‘Sanyas’ or the life of a wandering, 
renunciate ascetic who is desires of emancipation and salvation, and has 
completely detached himself from all worldly ties and has trodden on the 
path of liberation from the fetters that shackle him to the mundane, 
artificial and entrapping world, and has sought to attain deliverance for 
his soul.  
 The 1st canto of 1 verse is a sort of introduction outlining the codes 
of conduct, dos and don’ts for a Sanyasi. It introduces the subject which is 
elucidated in great detail and in an easy to understand and implement 
manner in the 2nd canto having 123 verses. This canto is a detailed one 
defining a Sanyasi, classifying them into different categories, defines the 
way of life of each category, the course of conduct and ethos that the 
Sanyasi is supposed to follow and obey, the food they are supposed to eat, 
their aim and objectives in life, the things that act like bondages for them 
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which all Sanyasis should assiduously avoid, and so many other such 
small and big details pertaining to the concept of ‘Sanyas’ and the 
sanctioned lifestyle of a Sanyasi (a renunciate ascetic) have been detailed 
in this canto. 
 This Upanishad is like a ready reckoner for aspirants who wish to 
walk on the path of Sanyas, or those who wish to have a glimpse into the 
life of one. It describes the various genres of Sanyasis, their characteristic 
features and facets of life with special emphasis on true renunciation and 
dispassion towards this world, and the moral conduct, behaviour, duties, 
sacrosanct rules and the various options, dos and don’ts etc. for a 
Sanyasi’s way of life that they are expected to follow. It defines and 
classifies the Sanyasi into different classes or types, and prescribes the 
life to be led by them; it delineates the various food habits, daily routine, 
demeanours and behavioural norms, ways for interactions with the world 
etc. for each category of Sanyasi separately as well as it lays down the 
general rules applicable to them all. Ultimately, their aim is to attain 
emancipation and salvation, to be one with the supreme Brahm and 
realisation of their true self. The Upanishad also emphasises that true 
Sanyas (renunciation, dispassion and detachment from this world and 
preparation for emancipation and salvation and final exit from this world 
to merge one’s Atma with the supreme Atma, or Brahm, from where there 
is no return into this world anymore, i.e., the cycle of transmigration 
leading to continues death and birth is disrupted and terminated forever 
and the Sanyasi ultimately reaches his goal of finding eternal bliss and 
beatitude) comes from within the aspirant/seeker, and not by external 
symbols and pretensions.  
 This Upanishad is very similar to Narad Parivrajak Upanishad of 
the Atharva Veda tradition which is Chapter 5.1 of this Book. 
 
                                              
                                                 ----------*******----------- 
 

 
Canto 1 

 
vFkkr% laU;klksifu"kna O;k[;kL;keks ;ks·uqØes.k laU;L;fr l laU;Lrks Hkofr A  
dks·;a laU;kl mP;rs A dFka laU;Lrks Hkofr A ; vkRekua fØ;kfHkxqZIra djksfr 
ekrja firja Hkk;k± iq=kUcU/kwuuqeksnf;Rok ;s pkL;fRoZtLrkUlok±úk iwoZon~o`.khRok 
oSðkkujsfþa fuoZisRloZLoa n|k|tekuL; xk _fRot% loSZ% ik=S% lekjksI; 
;nkgouh;s xkgZiR;s okUokgk;Zipus lH;kolF;;ksúk 
çk.kkikuO;kuksnkulekukUlokZUlosZ"kq lekjksi;sr~ A lf'k[kkUds'kkfUol`T; ;Kksiohra 
fNÙok iq=a n`"V~ok Roa ;KLRoa loZfeR;uqeU=;sr~ A ;|iq=ks HkoR;kRekuesosea  
/;kRok·uos{kek.k% çkpheqnhpha ok fn'ka çoztsPp A prq"kZq o.ksZ"kq fHk{kkp;± pjsr~ A 
ikf.kik=s.kk'kua dq;kZr~ vkS"k/kon'kuekpjsr~ A vkS"k/kon'kua çkÜuh;kr~ A 
;FkkykHkeÜuh;kRçk.kla/kkj.kkFk± ;Fkk esnkso`f)uZ tk;rs A Ñ'kks HkwRok  
ûkke ,djk=a uxjs iøkjk=a prqjks eklkUokf"kZdkUûkkes ok uxjs okfi olsr~ A i{kk oS 
eklks bfr }kS eklkS o olsr~ A fo'kh.kZoL=a oYdya ok 
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çfrx`g~.kh;kékU;Rçfrx`g~.kh;k||'käks Hkofr Dys'krLrI;rs ri bfr A ;ks ok 
,oa Øes.k laU;L;fr ;ks ok ,oa i';fr  
fdeL; ;Kksiohra dkL; f'k[kk dFka okL;ksiLi'kZufefr A ra gksokpsnesokL;  
r|Kksiohra ;nkRe/;kua fo|k f'k[kk uhjS% loZ=kofLFkrS% dk;± fuoZrZ;éqnjik=s.k 
tyrhjs fudsrue~ A czãokfnuks onUR;Lrfer vkfnR;s dFka okL;ksiLi'kZufefr A 
rkUgksokp ;Fkkgfu rFkk jk=kS ukL; uäa u fnok rnI;srn`f"k.kksäe~ A lÑfíok 
gSokLeS Hkofr ; ,oa fo}kusrsukRekua la/kÙks AA1AA 

 
athātaḥ saṃnyāsopaniṣadaṃ vyākhyāsyāmo yo’nukrameṇa saṃnyasyati sa 
saṃnyasto bhavati / ko’yaṃ saṃnyāsa ucyate / kathaṃ saṃnyasto bhavati /  
ya ātmānaṃ kriyābhirguptaṃ karoti mātaraṃ pitaraṃ bhāryāṃ putrān-
bandhūnanumodayitvā ye cāsyartvijastānsarvāṃśca pūrvavadvṛṇītvā vaiśvā-
nareṣṭiṃ nirvapetsarvasvaṃ dadyādyajamānasya gā ṛtvijaḥ sarvaiḥ pātraiḥ 
samāropya yadāhavanīye gārhapatye vānvāhāryapacane 
sabhyāvasathyayośca prāṇāpānavyānodānasamānānsarvānsarveṣu 
samāropayet / saśikhānkeśānvi-sṛjya yajñopavītaṃ chittvā putraṃ dṛṣṭvā 
tvaṃ yajñastvaṃ sarvamitya-numantrayet / yadyaputro 
bhavatyātmānamevemaṃ dhyātvā’navekṣamāṇaḥ prācīmudīciṃ vā diśaṃ 
pravrajecca / caturṣu varṇeṣu bhikṣācaryaṃ caret / pāṇipātreṇāśanaṃ 
kuryāt auṣadhavadaśanamācaret / auṣadhavadaśanaṃ prāśnīyāt / 
yathālābhamaśnīyātprāṇasaṃdhāraṇārthaṃ yathā medovṛddhirna jāyate / 
kṛśo bhūtvā grāma ekarātraṃ nagare pañcarātraṃ caturo māsānvārṣi-
kāngrāme vā nagare vāpi vaset / pakṣā vai māso iti dvau māsau va vaset / 
viśīrṇavastraṃ valkalaṃ vā pratigṛhṇīyānānyatpratigṛhṇīyādyadyaśakto 
bhavati kleśatastapyate tapa iti / yo vā evaṃ krameṇa saṃnyasyati yo vā 
evaṃ paśyati kimasya yajñopavītaṃ kāsya śikhā kathaṃ 
vāsyopasparśanamiti / taṃ hovācedamevāsya tadyajñopavītaṃ 
yadātmadhyānaṃ vidyā śikhā nīraiḥ sarvatrāvasthitaiḥ kāryaṃ 
nirvartayannudarapātreṇa jalatīre niketanam / brahmavādino vadantyastamita 
āditye kathaṃ vāsyopasparśanamiti / tānhovāca yathāhani tathā rātrau nāsya 
naktaṃ na divā tadapyetadṛṣiṇoktam / sakṛddivā haivāsmai bhavati ya evaṃ 
vidvānetenātmānaṃ saṃdhatte // 1 // 
 
 
Now, the Upanishad dealing with ‘Sanyas’1 is being described here. A 
person who gradually forsakes this world and ultimately renounces all his 
attachment or links with it altogether is called a Sanyasi. (Question—) 
‘What is called ‘Sanyas’ and who is a ‘Sanyasi’?’ (Answer—) ‘A Sanyasi 
is one who relinquishes and forsakes all his worldly relationships  and 
attachments such as those with his father, mother, wife, son, friends and 
compatriots, and consequentially ceases to be associated or linked with 
anything pertaining to the world of mutual relationships, interactions and 
interdependence.  
 As per established traditions and norms, he pays his respects to all 
the elders and honourable people, and then perform the great fire-sacrifice 
called ‘Vaishwanar Yagya’2.  
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 During the initiation process into Sanyas, which is like doing the 
great ritualistic fire sacrifice for spiritual elevation, seeking emancipation 
and salvation, the patron (i.e., the seeker or aspirant Sanyasi) should 
donate whatever he possesses (as a token of complete renunciation and 
detachment from his earlier way of life and the world). The ‘Ritwijs’ or 
chief priests who are overseeing the rituals associated with this fire 
sacrifice (and here symbolising the ‘mind-intellect’ of the Sanyasi because 
the fire sacrifice here is only symbolic) should offer everything that has 
been assembled (or gathered) for the performance of the sacrifice into the 
symbolic fire. [It means that when a person prepares for Sanyas, he should 
discard and abandon all his worldly possessions behind him and should 
symbolically burn them to ashes. With nothing left behind to ever attract 
him or pull his mind back into the world, he will have nothing which 
could or would attract and lure him, deviate and distract him, or at as a 
drag for him from his path of total renunciation in any time in the future 
after he has taken to the path of Sanyas. The chief priest in this symbolic 
fire-sacrifice is the mind-intellect of the Sanyasi himself, while the fire of 
the sacrifice is the fire which burns his attachments and desires.]  
 The Sanyasi should merge all the five types of worldly fires into the 
five vital wind forces of life. That is, the energy of these five legendary 
fires should be transferred to the five vital winds which sustain the life of 
the Atma. The five legendary fires are the following— (i) Ahavaniya (the 
fire used to invoke Gods during a sacrifice), (ii) Garhpatya (the fire used 
by a householder to keep his hearth warm), (iii) Dakshinagni (the fire used 
as a witness to charities and donations), (iv) Sabhya (the fire of the Vedic 
period) and (v) Avasathya (the fire of the Smriti period).  

The five vital winds in which these fires should be established (for 
the purpose of worship by a Sanyasi) are the following— (i) Pran/Praan 
(breath; the vital wind which sustains life), (ii) Apan/Apaan (the wind 
which passes down the intestine; it helps in taking in food and its passage 
through the body) (iii) Vyan/Vyaan (the wind which maintains equilibrium 
in the body), (iv) Udan/Udaan (the wind which controls expulsion and the 
functioning of excretory organs; this wind also pushes up, as during 
coughing or belching), and (v) Saman/Samaan (the wind that controls 
circulation in the body and helps proper assimilation and distribution of 
the nutrients in all the parts of the body). 
 A Sanyasi should shave off his hairs on the head (i.e., tonsure it), 
including the tuft called ‘Shikha’ (which is a cluster of coired hair 
follicles at the top of the head generally worn as a mark by a Brahmin). 
He should abandon the ‘sacred thread’ (called Yagyopavit) also. 
 He should summon his son and tell him that he is like a fire 
sacrifice and an image of all that exists3.  
 If he does not have a son, he should address his own self and say 
what he would say to a son as described above. After that, he should 
proceed in the direction of the East or North (from his household)4. 
 As a Sanyasi, he should accept food or essentials as charity or alms 
from all the four classes of society without any discrimination or 
distinction between them (i.e., he should accept charities or alms equally 
from Brahmins, Kshatriyas, Vaishyas or Shudras, because he is supposed 
to have risen above mundane considerations of caste, creed and religion, 
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and sees the same Brahm everywhere in all the creatures.). He should use 
his cupped palms (of his hands) as a pot to accept food given as charity to 
him by others to eat. The food should be treated like a medicine (it should 
be just sufficient enough to sustain his body and not to appease the taste 
buds or involve in indulgences and overeating). Whatever is available 
should be accepted (without any fuss) with an eye on abstaining from any 
diet containing fat products which can lead to obesity and lethargy and its 
other attendant problems. (See canto no. 2 verse no. 76-80 in this context).  

In this manner, a Sanyasi should spend not more than one night in a 
village and five nights in a town or city. But during the four months of the 
rainy season, he should stay at one place (a village or a town). If he finds 
living there difficult for any reason, he should regard a 15-day period as 
being equivalent to one month and therefore spend at least two months by 
that count in a single place ( instead of the usual four month period). See 
canto 2, verse no. 99 in this context).  

He should wear worn-out or tattered clothes (e.g., rags) or those 
made form birch (bark of a tree); no other clothes should be put on the 
body. To suffer in this way is a form of doing severe ‘Tapa’ (i.e., 
observing the rigors of severe austerities and penances). When a person 
accepts the vows of Sanyas in a proper way by following the precepts 
prescribed for this way of life, what is the need then for him to wear a 
sacred thread or a tuft of coired hair (Shikha) on the head; why should he 
sip sanctified water with his palms (in a process called Achaman) to 
purify his mouth? [That is, if a person has taken to Sanyas sincerely and in 
a properly prescribed fashion, these formalities of purification of the body 
need not be observed by him because he has eternally purified himself. 
What is the significance of these external purification rites when he has 
permanently purified himself from within by detaching himself from the 
world which is the cause of all impurities?] 

For such a true and sincere Sanyasi, his sacred thread is the 
constant contemplation upon and mediation on his Atma (which is the pure 
self and pure consciousness); his Shikha (tuft of hair on the head) is his 
wisdom, knowledge, learning and scholarship; his stomach is the 
pot/pitcher to store the water which is available everywhere (hence, there 
is no need of separately storing water or any other essential ingredient 
needed to sustain life); and his resting place is the bank of a water-body 
(such as a lake, pond, river, stream etc.). These characteristic features are 
also present in an erudite, wise and enlightened person who has realised 
Brahm, or who has acquired the supreme knowledge of the transcendental, 
supreme, macrocosmic, eternal, omnipresent, omniscient and omnipotent 
entity called Brahm’. 

Another question is this— ‘How should he sip sanctified water 
(Achaman) to cleanse his mouth when the Sun is about to set (i.e., during 
the twilight zone or at the time of dusk)?’ The answer is — ‘For him, both 
the day and the night are the same. For him, there is no such thing as a 
separate day or a separate night. A person who is persistently, consistently 
and constantly engrossed in contemplating and focusing his attention to 
find out the truth about his Atma, which is his pure self and pure 
consciousness, and which is a synonym of Brahm, there is always a day 
for him (signifying wakefulness and light of wisdom, awareness and 
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truthful knowledge about the reality)’. [The night of darkness of ignorance 
and the evil phantoms represented by numerous faults associated with this 
existence that have a field day in such nights of ignorance do not exist to 
torment him.] (1). 

[Note :- 1A life of total renunciation, dispassion and detachment, 
preparing a person for liberation of his soul from the fetters that shackle 
him to this mundane, artificial and entrapping world and leading to his 
deliverance from it; it leads finally to emancipation and salvation when 
the creature merges his Atma with the supreme Atma of the cosmos 
known as the supreme, transcendental Brahm. With this merger, the cycle 
of transmigration ends and the creature does not have to take birth again. 
 2The word supreme Vaishwanar indicates the eternal fire burning 
inside the living creature giving it ‘life’; here it means that the Sanyasi 
endeavours to realise the Atma or the pure conscious factor present in his 
bosom. This Atma is a fraction or an image and representative of the 
cosmic Atma of the creation, called Brahm. Since the aim of any fire 
sacrifice is to ultimately seek liberation and deliverance from this 
entrapping world of delusions and transmigration, a Sanyasi’s vow of 
renouncing the world and breaking away free from its shackles is deemed 
to be a ‘fire sacrifice’ offered to that supreme Soul of the Universe, the 
Vaishwanar Atma. Hence it is also called Vaishwanar Yagya.  
 3The son is not to be seen as an offspring produced by a biological 
process and having a physical gross existence, but as an embodiment of 
the vast cosmos as well as the macrocosmic soul or Brahm. By equating 
him with the fire sacrifice, the Sanyasi offers to him all his worldly 
possessions of wealth, household and property as done during a sacrifice 
ritual when a man gives away alms and charities. Once they have been 
symbolically offered to the Fire-God and physically given away as alms 
to priests and others, the person ‘ceases to possess’ them and loses all 
attachments to those assets which no longer belong to him now. 
Similarly, by offering everything to his son as a gesture of performing 
the fire sacrifice done to obey the tenets of the scriptures and in tune 
with the laws of nature which mandate that the person should pass on the 
baton of his household and worldly responsibility to his son to carry 
forward the cycle of creation, the aspirant Sanyasi ceases to possess all 
worldly assets from that instant. For all practical purposes, all the assets 
that he had possessed till that time have now been given to his son as 
alms or charity or offerings made during the ritual of fire sacrifice.  
 This offering to the symbolic fire sacrifice in the form of giving away 
everything to the son is a metaphor for passing of the responsibility to 
the heir which is another way of saying that the Sanyasi has given the 
baton of his worldly responsibilities to his son for continuing forward the 
process of creation to the next generation as destined by the creator. 
 4In this case, the implied meaning is that he just abandons his 
household and worldly attachments and leaves them behind to whosoever 
wishes to take up his responsibilities along with his assets after he has 
gone away from the household and taken to the path of a Sanyasi. If he 
can find a competent heir, so far so good; in case not, he should just 
leave everything behind to take care for themselves. This paragraph 
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shows the intensity and sincerity of renunciation that a Sanyasi should 
possess —there should not be the slightest attraction or attachment to the 
material things of the world that the Sanyasi leaves behind; he should not 
at all worry about what would happen after taking to the vows of 
renunciation as a Sanyasi.] 
 
 

*—*—*—* 
 
 

Canto 2 
 
 

pRokfja'kRlaLdkjlaié% loZrks fojäfúkÙk'kqf)esR;k'kklw;s";kZgadkja nX/ok 
lk/kuprqþ;laié ,o laU;LrqegZfr AA1AA 

 
catvāriṃśatsaṃskārasaṃpannaḥ sarvato viraktaścittaśuddhimetyāśā-
sūyerṣyāhaṃkāraṃ dagdhvā sādhanacatuṣṭayasaṃpanna eva saṃnyastumar-
hati // 1 // 
 
Now, the basic and bare necessary virtues needed in a person to become 
eligible to accept Sanyas are being enumerated and discussed. One who is 
endowed with or is accomplished in the 40 types of virtues or 
accomplishments is only eligible to become a Sanyasi (or accept the path 
of Sanyas).  
 He should be completely dispassionate towards and detached from 
all persons and things pertaining to this world. He should keep his mind 
and intellect clean and uncorrupted. He should reduce to ashes 
(completely annihilate and forsake) Asha/Aashaa (hopes and 
expectations), Asuya/Asuyaa (envy, jealously, malice, detractions), 
Irshya/Irshyaa (grudge, jealously, envy, ill-will, malice) and 
Ahankar/Ahankaar (pride, ego, vanity, haughtiness, arrogance, hypocrisy). 
 He should possess the four noble characteristic of— (i) Vivek 
(judicious wisdom, intellect, erudition, discrimination ability), (ii) 
Vairagya (renunciation, dispassion, detachment, disinterest from all the 
desires to enjoy this world and its comforts, even the comforts of heaven), 
(iii) the six so-called spiritual wealths1, and (iv) Mumukshu (sincere and 
strong desire for liberation and deliverance, emancipation and salvation of 
the soul). Only such a person is eligible to accept Sanyas (1). 

[Note :- 1The  so-called six spiritual wealths are the following — (a) 
Sham (self restraint, control) (b) Dam (forbearance, tolerance, patience), 
(c) Uprati (renunciation, detachment, dispassion), (d) Titiksha 
(endurance, sufferance, patience), (e) Samaadhan (solution and answer to 
all confusions and doubts), and (f) Shraddha (faith, reverence, belief, 
conviction).] 
 
 

laU;kls fuúk;a ÑRok iquuZ p djksfr ;% A  l dq;kZRÑPNªek=a rq iqu% laU;LrqegZfr AA2AA 
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saṃnyāsaṃ niścayaṃ kṛtvā punarna ca karoti yaḥ / sa kuryātkṛcchramātraṃ 
tu punaḥ saṃnyastumarhati // 3 // 
 
A seeker/aspirant who first decides to take to Sanyas and then goes back 
on his decision (i.e., rescinds on his decision to become a Sanyasi or 
aborts it midway), then he has to do severe Tapa (austerities and 
penances) to accept Sanyas once again (2).  
 
 
laU;kla ikr;s|Lrq ifrra U;kl;sÙkq ;% A  lU;klfo?udÙkkZ p =husrkUifr&rkfUonq% AA3AA 
 
saṃnyāsaṃ pātayedyastu patitaṃ nyāsayettu yaḥ / saṃnyāsavighnakartā ca 
trīnetānpatitānviduḥ // 3 // 
 
A person who (i) does not uphold (live up to) the rigorous vows of Sanyas 
after taking them, (ii) who initiates a fallen (i.e., degraded, pervert, vile, 
sinful, corrupt, wicked, evil, mean, lowly, impostor, insincere and 
unworthy) man into the path of Sanyas, (iii) and who creates an 
obstacle/hindrance into taking to the path of Sanyas by others— these 
three types of persons are considered contemptible, sinful, denigrated, 
fallen, unrighteous and unworthy (3). 
 
 

vFk  "k.M%  ifrrks·¯fody%  L=S.kks  cf/kjks·HkZdks  ewd%  ik"kk.MúkØh  fy¯h  
dq"Bh oS[kkulgjf}tkS Hk`rdk/;kid% f'kfifoþks·ufXudks ukfLrdks oSjkX;oUrks·I;srs 
u laU;klkgkZ% A laU;Lrk ;|fi egkokD;ksins'ks ukf/kdkfj.k% AA4AA 

 
atha ṣaṇḍaḥ patito’ṅgavikalaḥ straiṇo badhiro’rbhako mūkaḥ pāṣaṇḍaścakrī 
liṅgī kuṣṭhī vaikhānasaharadvijau bhṛtakādhyāpakaḥ śipiviṣṭo’nagniko nāstiko 
vairāgyavanto’pyete na saṃnyāsārhāḥ / saṃnyastā yadyapi 
mahāvākyopadeśe nādhikāriṇaḥ // 4 // 
 
The following persons are not eligible to take the vows of formal Sanyas 
even though they might be renunciates and detached persons— (a) those 
who are eunuchs or are impotent; (b) those who are fallen from the 
righteous path and are corrupt, pervert, sinful, lowly, mean, evil and 
wicked; (c) those who are deformed or physically handicapped or lack any 
properly functioning external body-parts; (d) those who have lustful and 
lascivious tendencies, are full of libido and promiscuity, and are 
womanizers; (e) those who are hard of hearing (or deaf); (f) those who are 
of an immature age, such as a boy or child; (g) those who are talkative and 
argumentative as well as tattlers, gossipers and loose-talkers; (h) those 
who are renegade, hypocrites, heretics, impostors, deceitful and rude; (i) 
those who are conspirators, indulge in scheming and conceit as well as 
back-biting; (j) those who are a patient of leprosy and other contagious 
diseases; (k)  those who are sexually pervert and promiscuous; (l) those 
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who have fallen from the high stature of a hermit or an ascetic; (m) those 
who are a Brahmin but have become corrupted and fallen from there high 
stature of grace; (n) those who are teachers in the payroll of someone (i.e., 
are employed by or serve someone) because they will not be free to be 
uphold the stern vows of Sanyas and will have to obey their masters in 
order to fulfil their worldly duties; (o) those who are reckless in behaviour 
and do not have self control over their sense organs; (p) those who do not 
pay respects to and offer oblations and libations to the fire sacrifice; and 
(q) those who are unbelievers, atheists or heretics.  
 If they somehow become a Sanyasi, they do not become eligible and 
worthy to receive the full benefit of the preaching enshrined in the great 
sayings of the Vedas (i.e., such persons cannot fully appreciate the deep 
impact and profundity of the great teachings of the Vedas and other 
scriptures, and they treat them casually or perfunctorily. They doubt about 
their authenticity and veracity, and this leads to lack of conviction and 
faith which is detrimental to achieving success in Sanyas, because this is a 
very rigorous, stern and tough way of life and is not a joke to live. As a 
result they do not derive any permanent benefit from those great sayings 
which are supposed to inculcate enlightenment, self realisation and 
wisdom in a man, leading to his liberation and deliverance from the 
bondages of this entrapping and artificial materialistic world which has 
trapped him in its snare of illusions and ignorance, and providing him with 
a buoy that can salvage his life and bestow emancipation and salvation for 
his soul (4). 
 
 

vk#<ifrrkiR;a dqu[kh ';konUrd% A {k;hrFkk¯fodyks uSo laU;LrqegZfr AA5AA 
 
ārūḍhapatitāpatyaṃ kunakhī śyāvadantakaḥ / kṣayītathāṅgavikalo naiva 
saṃnyastumarhati // 5 // 
 
The following persons are also not eligible and worthy to accept the vows 
of Sanyas— (a) those who are off-springs of a lowly and fallen man; (b) 
those who have deformed or crippled nails; (c) those who have dirty and 
stinking teeth; (d) those who suffer from a degenerative disease such as 
Tuberculosis; (e) and those who are bodily deformed or handicapped in 
any way, etc. (5). 
 
 
laçR;oflrkuka p egkikrfduka rFkk A ozkR;kukefHk'kLrkuka laU;kla uSo dkj;sr~ AA6AA 
 
saṃpratyavasitānāṃ ca mahāpātakināṃ tathā / vrātyānāmabhiśastānāṃ 
saṃnyāsaṃ naiva kārayet // 6 // 
 
The following persons should not be initiated into the path (and vows) of 
Sanyas— (a) those who suddenly develop dispassion towards the world (as 
for instance when some one loses some dear one or some property in a 
calamitous event or as a result of business loss, because this is a 
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temporary phase out of shock, and such persons will recover from their 
shocked phase, gradually lose their renunciation which would fade away, 
and eventually such persons revert back to their original former self of 
worldly involvements); (b) those who are great sinners, most vile, pervert, 
corrupt and lowly; (c) those who lack noble thoughts and virtues; (d) those 
who have a bad name (ignominy, ill fame) and are condemned in the world 
(6). 
 
 
      ozr;KriksnkugkseLok/;k;oftZre~  A  lR;'kkSpifjHkzþa  laU;kla  uSo  dkj;sr~ A  
      ,rs ukgZfUr laU;klekrqjs.k fouk Øee~ AA7AA 
 
vratayajñatapodānahomasvādhyāyavarjitam / satyaśaucaparibhraṣṭaṃ 
saṃnyāsaṃ na kārayet / ete nārhanti saṃnyāsamātureṇa vinā kramam // 7 // 
 
The following persons should not be normally initiated into the path (and 
vows) of Sanyas— (a) those who do not keep vows, do not fast (Vrat), do 
not perform fire sacrifices (Yagya), do not do Tapa (Tapa = observe 
austerities and penances), do not give charity or alms (Daan), do not offer 
oblations to the holy fire (Homa), and do not study the scriptures 
(Swaadhyaaya); as well as (b) those who lack truthfulness, honesty, 
purity, virtues and righteousness. Such persons can be ‘eager Sanyasi’ 
(i.e., they can pursue the path of Sanyas if they are sincere and eager 
about it) but under normal circumstance, they are not eligible for Sanyas 
par-se1. [See also verse no. 74.] (7). 

[Note :- 1All such persons listed in these verses, who are generally not 
deemed to be eligible to take Sanyas, can do so if they are sincere, eager 
and honest in their desire  to accept this way of life and atone for their 
past deeds, or any other factors that have made them ineligible in the 
first instance. The basic aim of the eligibility criterion is to admit only 
competent and sincere persons into that haloed precinct of this august 
institution of Sanyas. These Sanyasis are like beacons or light-houses for 
the rest of the world. If they themselves are not up to the mark, just 
imagine the moral and spiritual chaos and anarchy that the world would 
witness. Imagine if honoured monks in a monastery, who are so revered 
by the society and in whom the people repose so much faith and trust, 
should become lascivious, greedy, jealous, haughty and such like —say, 
how nasty and despicable that situation would be for the world. That is 
why only sincere, honest and competent people who have the correct 
attitude and aptitude for Sanyas are expected to become a Sanyasi or a 
monk, lest the whole edifice of holiness, piety, divinity, spirituality, 
morality, ethos etc. would come crumbling down.] 
 
 

¬ Hkw% Lokgsfr f'k[kkeqRikVîk ;Kksiohra cfguZ fuolsr~ A ;'kks cya Kkua oSjkX;a  
es/kka ç;PNsfr ;Kksiohra fNÙok ¬ Hkw% LokgsR;Ilq oL=a dfVlw=a p fol`T; 
laU;Lra e;sfr f=okjefHkeU=;sr~ AA8AA 
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oṃ bhūḥ svāheti śikhāmutpāṭya yajñopavītaṃ bahirna nivaset / yaśo balaṃ 
jñānaṃ vairāgyaṃ medhāṃ prayaccheti yajñopavītaṃ chittvā oṃ bhūḥ 
svāhetyapsu vastraṃ kaṭisūyaṃ ca visṛjya saṃnyastaṃ mayeti 
trivāramabhimantrayet // 8 // 
 
Now, once the person decides to accepts Sanyas, he should follow the 
following steps— he should cut off the tuft of hair on his head (Shikha) by 
pronouncing this Mantra—‘OM BHU SWAHA. OM Salutations! Oh Lord! 
Bless me with fame, strength, courage, knowledge, wisdom, 
enlightenment, renunciation, detachment and dispassion; bless me with 
refined intellect, prudence and understanding, as well as the power to 
discriminate between what is wrong and what is right; grant me wisdom 
and erudition’ —saying this, the Sanyasi should tear apart the sacred 
thread to pieces (i.e., discard it).  
 After that, he should offer his clothes and the waist band to any 
water body available (e.g., a lake, pond, river, stream etc.) by saying the 
following Mantra — ‘OM BHU SWAHA’ once again as above. 

Finally, he should sincerely say, ‘I have taken to (or vowed to 
follow the path of) Sanyas’, three times. [Three times to ratify and declare 
his firm resolve to observe the vows of Sanyas most faithfully, rigidly and 
without wavering at all from it. When repeated three times, it becomes a 
proclamation of truth and a firm resolve and determination on the part of 
the Sanyasi.] (8).  

[Note :- The Mantras ‘OM BHU SWAHA’ mean ‘OM salutations; I have 
offered such and such thing to the earth and the fire element’; the word 
SWAHA literally means ‘to get burnt to ashes’.] 
 

 
laU;kflua f}ta n`"V~ok LFkkukPpyfr HkkLdj% A  
,"k es e.Mya fHkÙok ija czãkf/kxPNfr AA9AA 

 
saṃnyāsinaṃ dvijaṃ dṛṣṭvā sthānāccalati bhāskaraḥ /   
eṣa me maṇḍalaṃ bhittvā paraṃ brahmādhigacchati // 9 // 
 
 
Seeing a Sanyasi and an exalted Brahmin, the Sun moves from its position 
(i.e., it gives him right of way to the heaven), wondering if they wish to 
pass through the solar system (or the environ or the area around the sun) 
and go to the space beyond it to merge or become one with the supreme, 
transcendental Brahm residing in the outer space1 (9). 

[Note :- 1That is, the sun gives a Sanyasi the right of way from the earth 
to the heavens, a path which symbolically passes through the solar 
system. So, the sun moves away with his chariot so as not to give him 
any trouble, create any hindrance in his path, and also to show reverence 
and respect to him. This is only a figure of speech, a metaphor to show 
that even heavenly bodies move at the sight of such exalted Sanyasi to 
show respect to him. They have such stupendous divine powers that they 
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can make impossible things possible and even the Gods give them honour 
and reverence.] 
 
 

"kfþa dqykU;rhrkfu "kfþekxkfedkfu p A dqykU;q)jrs çkK% laU;Lrfefr ;ks onsr~ AA10AA 
 
ṣaṣṭiṃ kulānyatītāni ṣaṣṭimāgāmikāni ca /  
kulānyuddharate prājñaḥ saṃnyastamiti yo vadet // 10 // 
 
The wise and enlightened person who proclaims sincerely ‘I have become 
a Sanyasi’ is able to deliver sixty generations of his dead ancestors of the 
past and sixty generations of the future, from this vast, deluding and 
entrapping ocean-like world of transmigration (or free them from the 
continuous cycle of birth and death) (10). 
 
 
;s p larkutk nks"kk ;s nks"kk nsglaHkok% A çS"kkfXufuZnZgsRlok±Lrq"kkfXufjo dkøkue~ AA11AA 
 
ye ca santānajā doṣā ye doṣā dehasaṃbhavāḥ /  
praiṣāgnirnirdahetsarvāṃstuṣāgniriva kāñcanam // 11 // 
 
A true Sanyasi reduces to ashes (annihilates) all the faults, shortcomings 
and blemishes that he had hereditary acquired from his forefathers, as well 
as those which he has generated or acquired himself during his lifetime, 
just like borax powder helps to clean gold when it is put in a fiercely 
burning fire (11). 
 
 

l[kk ek xksik;sfr n.Ma ifjûkgsr~ AA12AA 
 
sakhā mā gopāyeti daṇḍaṃ parigrahet // 12 // 
 
He should accept and hold the Sanyasi’s staff (rod) called a ‘Danda’, 
saying ‘come friend, you should always protect me!’1 (12). 

[Note :- 1The staff is a symbol of Sanyas as well as a mild and harmless 
protective weapon for a Sanyasi. It accompanies the wandering 
mendicant ascetic and helps him to ward off stray cattle, dogs and other 
such small and petty things which can cause him harm. It also 
symbolically acts like a king’s sceptre or a policeman’s baton. It is the 
mark of his dignity, exalted stature, special authority and a symbol of his 
renunciations of this world and his nearness to supreme Brahm.] 
 
 

n.Ma rq oS.koa lkSE;a lRopa leioZde~ A iq.;LFkyleqRiéa ukukdYe"k'kksf/kre~ AA13AA 
vnX/kegra dhVS% ioZûkfUFkfojkftre~ A uklkn?ua f'kjLrqY;a HkzqoksokZ fcHk`;k|fr% AA14AA 
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daṇḍaṃ tu vaiṇavaṃ saumyaṃ satvacaṃ samaparvakam / 
puṇyasthalasamutpannaṃ nānākalmaṣaśodhitam // 13 // 
adagdhamahataṃ kīṭaiḥ parvagranthivirājitam /  
nāsādaghnaṃ śirastulyaṃ bhruvorvā bibhṛyādyatiḥ // 14 // 
 
The staff or rod called ‘Danda’ should have the following characteristic 
features —it should be made of bamboo, should be straight, un-sheared 
and of even number of nodes (or knars). The bamboo must have its origin 
in a clean place or location, must not have spots or any mark of disease, 
must not be scorched or have any marks of being scarred or touched by 
fire, must not have been harmed by insects, warms, termites or any other 
wood eating parasite, and in length it should be not more than the height 
of the Sanyasi till the tip of the tuft of hairs on his head (13-14). 
[Note: The Bhikshuk Upanishad of Shukla Yajur Veda, verse no. 3 says that all 
Bhaudak Sanyasis are to carry this Tridand in their hands. 
 The Shatyayani Upanishad of the Shukla Yajur Veda tradition, verse no. 10 
states that a Sanyasi should hold a Tridanda in his hands as it is prescribed by the 
Vedas. This Tridanda is a symbol that distinguishes a Sanyasi from the rest of the 
society. It symbolises that he has chosen the path of liberation and deliverance, that he 
has moral and spiritual authority, and that he has learnt to practice self-discipline and 
self-restraint. 

Refer also to Naradparivrajak Upanishad of Atharva Veda, Canto 5, verse no. 
13 which says that a Sanyasi should always carry a Tridand in his hand, while its 
Canto 6, verse no. 9 describes who a genuine Tirdanda Sanyasi is as follows—“A true 
Parivrajak or Sanyasi holding the ‘Tridand’ is one who has exercised his control over 
the Vaani (speech), the Mana (mind) and the Karma (deeds).” 

The spiritual significance and importance of the Tridanda is highlighted in 
Narad Parivrajak Upanishad, Canto 6, verse no. 9. This Upanishad is Chapter no. 5.1 
of this Book.] 
 
 
 
n.MkReuksLrq la;ksx% loZFkk rq fo/kh;rs A u n.Msu fouk xPNsfn"kq{ksi=;a cq/k% AA15AA 
 
daṇḍātmanostu saṃyogaḥ sarvathā tu vidhīyate /  
na daṇḍena vinā gacchediṣukṣepatrayaṃ budhaḥ // 15 // 
 
There should be harmony, compatibility or constant company of the Atma 
of the Sanyasi, which is his true identity, and his ‘Danda’ (staff or rod). 
Therefore, a Sanyasi should not go beyond a distance covered by an arrow 
shot three times, one after another, without being accompanied by his 
‘Danda’1 (15). 

[Note :- 1That is, the maximum distance that a Sanyasi is expected to go 
without holding his ‘Danda’ should not be more than the average 
distance covered by an arrow shot three times over, once from the 
original spot, second from the place where the first shot has landed, and 
finally the third shot fired from the place or spot where the second shot 
has landed. The third and final landing spot or place of the arrow is the 
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maximum distance which a Sanyasi is ordained to travel from the 
original place without holding his ‘Danda’. This is a metaphorical way of 
saying that a Sanyasi should stay close to his Atma represented by his 
staff or rod which always accompanies him. He should remain 
concentrated on his Atma and the supreme Brahm. In case he has to 
divert his attention away from such constant contemplation upon the 
Atma —such as to attend to nature’s call, or go out to beg and seek food 
as alms, or to sleep —then in all such cases, the duration of time should 
be kept at a minimum possible, and he should revert back to meditation 
as soon as possible.] 
 
 

txTthoua thouk/kkjHkwra ek rs ek eU=;Lo loZnk loZlkSE;sfr de.Myqa ifjx`á 
;ksxiêkfHkf"käks HkwRok ;Fkklq[ka fogjsr~ AA16AA 

 
jagajjīvanaṃ jīvanādhārabhūtaṃ mā te mā mantrayasva sarvasaumyeti 
kamaṇḍaluṃ parigṛhya yogapaṭṭābhiṣikto bhūtvā yathāsukhaṃ viharet // 16 
// 
 
Picking up his ‘Kamandalu’ (a pot made of hollowed-out pumpkin, or 
made of wood), he should address it as follows — ‘Oh the eternal holder 
of nectar1! You hold water which is the foundation (or essential 
ingredient) of life. Keep in constant contact with me’.  

Holding the Kamandalu, the Sanyasi should attire himself in clothes 
befitting his stature as a Sanyasi, and cheerfully and freely, without 
letting any obstacle come his way, wander here and there, wherever he 
wishes (16). 

[Note :- 1The words Sarwasumya literally mean ‘the one who embodies 
all the virtues and goodness associated with being calm, sober, tranquil, 
peaceful, attractive, beautiful and enchanting’. The word also means ‘the 
moon’ which not only symbolises these characteristics, but also is the 
pitcher of nectar or the elixir of the Gods called ‘Som’. Since ‘Som’ is a 
liquid providing eternity and bliss, and is the divine liquid drunk by the 
Gods, it symbolises ‘water’ without which life cannot be sustained. Here 
it simply means that the Sanyasi requests the ‘Kamandalu’ to always 
accompany him in his wanderings so that he is never thirsty and has not 
to die of thirst. It also means symbolically that he invokes the supreme 
elixir of life to bless him with eternity and bliss.] 
 
 

R;t /keZe/ke± p mHks lR;ku`rs R;t A mHks lR;ku`rs R;DRok ;su R;tfl rÙ;t AA17AA 
 
tyaja dharmamadharmaṃ ca ubhe satyānṛte tyaja /  
ubhe satyānṛte tyaktvā yena tyajasi tattyaja // 17 // 
 
A Sanyasi should forsake/discard/abandon all indulgences and abstain 
from getting involved at all in anything, whether it be righteous, noble and 
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virtuous or not, whether it is truthful or not. [That is, he should not allow 
himself to be involved in any sort of activity pertaining to this world 
which can either cause resentment, perplexity, regrets or remorse in him, 
or give him joy or happiness. He should be totally free from any emotions 
and remain even, unruffled and dispassionate under all circumstances.]  

In due course of time, he should even forsake/discard the company of 
those who do not allow themselves to be involved in anything as motioned 
above1 (17). 

[Note :- 1In other words, a true Sanyasi should become inert to, aloof 
from and inane towards all types of external stimuli originating from this 
mundane world which might affect his peace and tranquillity, his serenity 
and calmness of mind and demeanours. He should gradually inculcate in 
him total indifference to whether a thing is good or bad, true or false. He 
should behave as if he is dumb, deaf, stupid and ignorant in such matters. 
And in due course of time, as his spiritual pursuit enhances his mental 
stature, he should forsake even the company of other people who are like 
him, i.e., other Sanyasis. He should lead a lonely life and avoid the 
company of even other Sanyasis. This will give him more time to 
contemplate and meditate without any disturbance whatsoever. While 
alone, he would not need to talk with anyone, and there would be no one 
to cause any kind of agitation or restlessness in his mind.] 
 
 

oSjkX;laU;klh KkulaU;klh KkuoSjkX;laU;klh A deZlaU;klhfr pkrqfoZ/;eqikxr% AA18AA 
 
vairāgyasaṃnyāsī jñānasaṃnyāsī jñānavairāgyasaṃnyāsī /  
karmasaṃnyāsīti cāturvidhyamupāgataḥ // 18 // 
 
Sanyasis are classified into four categories/types— (i) Vairagya Sanyasi, 
(ii) Gyan Sanyasi, (iii) Gyan-Vairagya Sanyasi, and (iv) Karma Sanyasi 
(18). 

 
 

r|Fksfr A n`þkuqJfodfo"k;oSr`".;esR; A  
çkDiq.;deZfo'ks"kkRlaU;Lr% l oSjkX;laU;klh AA19AA 

 
tadyatheti dṛṣṭānuśravikaviṣayavaitṛṣṇyametya /  
prākpuṇyakarmaviśeṣātsaṃnyastaḥ sa vairāgyasaṃnyāsī // 19 // 
 
A ‘Vairagya Sanyasi’ is one who has no desires, passions or yearnings for 
any object of the visible world, or even an imaginary world, which has 
come down as tradition through the ages and heard about, and in whom 
‘Vairagya’ (renunciation, dispassion, detachment, aloofness and total 
indifference to the world) has sprouted (arisen) due to the cumulative 
good effects of all the virtuous deeds done by him in his earlier and/or 
past lives. If such person accepts the vows of Sanyas, then he is classified 
as a ‘Vairagya Sanyasi’ or a Sanyasi who has adopted the path because he 
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has developed total renunciation, indifference and detachment towards this 
artificial and materialistic world (19). 
 
 

'kkL=KkukRikiiq.;yksdkuqHkoJo.kkRçiøkksijrks nsgokluka A 'kkL=okluka 
yksdokluka R;DRok  oeukéfeo  ço`fÙka  lo±  gs;a  eRok  lk/kuprqþ;laiéks  
;%  laU;L;fr l ,oa KkulaU;klh AA20AA 

 
śāstrajñānātpāpapuṇyalokānubhavaśravaṇātprapañcoparato dehavāsanāṃ / 
śāstravāsanāṃ lokavāsanāṃ tyaktvā vamanānnamiva pravṛttiṃ sarvaṃ 
heyaṃ matvā sādhanacatuṣṭayasaṃpanno yaḥ saṃnyasyati sa eva jñāna- 
saṃnyāsī // 20 // 
 
A ‘Gyan Sanyasi’ is the one who adopts the path of Sanyas based on his 
discriminating intellect and wisdom. This happens when he has acquired 
the truthful knowledge enshrined in the scriptures, has heard about the 
various sins and faults as well as the good and virtuous qualities, has 
witnessed all that the delusory, artificial, entrapping and sorrowful world 
has to offer, who has risen above all the worldly imposturing, deceit, 
conceit, falsehoods and delusions, who has forsaken all the Vasanas 
(allurements, passions, attachments, lusts, attraction, yearnings and 
desires associated with the body1, associated with the scripture2 and 
associated with the world3), who regards all worldly pursuits as nothing 
better than vomited food (i.e., he despises them and treats all worldly 
pursuits with contempt and abhors them), and who takes to the path of 
Sanyas after acquiring the 4 noble wealths4 (which would support and 
sustain him and help him in his chosen path of Sanyas).  

A person who takes the vows of Sanyas with these qualities in him 
after his intellect and wisdom has fully prepared him to see behind the 
smoke screen of Maya5 (delusions, illusions and their accompanying 
ignorance and problems) represented by this world, to see the real essence 
of things rather than be misled by the external illusionary façade, is called 
a ‘Gyan Sanyasi’, or one who has become a renunciate ascetic after he has 
acquainted himself with the futility of pursuing this artificial, materialistic 
world, of the despicable and abhorable nature of this perishable body, of 
the disgusting torments that are associated with the endless cycle of birth 
and death and the need to break free from this vicious cycle, of the 
transient and perishable nature of worldly enjoyments, pleasures and 
sensual gratifications, and of the need to realise the ‘truth’ behind the 
smoke-screen of falsehoods associated with this world (20). 

[Note :- 1The ‘Vasanas’ pertaining to the body relate to the attachments 
that one has with one’s son, property and wealth which a person has 
acquired and enjoyed with his body, and the world around him —his 
relatives, his fame, his contacts, his friends, his obligation, contracts and 
responsibilities. It also means gratification of the sense organs of the 
body as well as to appease those who are related to him with this body so 
that they continue to serve and help him and give comfort and pleasure to 
his body.  
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 2The ‘Vasanas’ pertaining to the scriptures relate to the desire and 
passion for studying them more and more, acquiring scholarship, 
expertise and the accompanying fame and money through them, relying 
too much on the letter of the scriptures and not their spirit, engrossing 
oneself in endless discussions and debates leading to confusions and 
contradictions. The scriptures are vast and like a fathomless sea. Trying 
to realise the Supreme Truth by delving into the depths of the scriptures 
is like an attempt at extracting pearl by churning the ocean. Though it is 
theoretically possible, but practically it is impossible.  
 3The ‘Vasanas’ relating to the world are the various attractions and 
allurements that this apparently enchanting and captivating world 
presents to a person, drawing him like iron to a magnet. It also refer to 
the various and endless responsibilities and obligations, real and 
imaginary, that a person has, or imagines he has, towards this world. 
 4The word ‘Gyan’ means enlightenment, wisdom, erudition and the 
truthful knowledge about the absolute and incontrovertible reality. So a 
person who takes to Sanyas relying on his intellect and wisdom which 
wisen him on the futility of this world and enlightens him to the absolute 
and pristine Truth, and which inspires him to pursue the absolute and 
irrefutable Truth through the path of total renunciation and detachment, 
is called a Gyan Sanyasi. This is in sharp contrast to becoming a Sanyasi 
due to circumstantial compulsions, sudden burst of emotion or as an 
impulsive reaction or response to such compelling circumstances or 
emotions which cause so much mental stress on a man that for some time 
he becomes totally disinterested, disoriented, disillusioned and 
disenchanted with life. But as the effect of this disenchantment caused by 
stress fades and wears away, his detachment and indifference also fades 
and wears off, and bye and bye he once again plunges back head-on in 
pursuing the objects he had always been pursuing before this transient 
phase of renunciation had overtaken him. Such circumstantial 
renunciations are like storms in a cup of tea that have no substance. 
Sometimes a person becomes a Sanyasi as a means to impress others or 
escape from facing the harsh difficulties and realities of the world; they 
are imposters and deceitful. 
 5Maya is a word which has two parts, Ma + Ya. The first half ‘Ma’ 
means ‘to measure, mark off, by any standard; to show, to exhibit, to 
display; to infer, to conclude; to be formed, built, made of’, while the 
second part ‘Ya’ means ‘this or that’. Therefore the composite word 
Maya means neither this nor that; anything that is not real; that which is 
delusionary, illusionary, deceptive, mirage like and deceitful, and is 
caused by the ignorance about its truth and reality; something that has no 
substance or pith; displays no certainty and leads to wrong inference. The 
term Maya is used to define all these phenomenon. Hence, Maya is a 
synonym used for all that is deceptive, faulty, false, deluding, ignorance 
based, illusionary, impostering, deceitful, invisible and para-natural; all 
that which has no reality or substance; all that is hollow.  
 Maya has three basic constituent qualities. Hence it is called 
‘Trigunmayi’, i.e., one which has the three Gunas or qualities. These 
three Gunas or qualities are— Sat, Raj and Tam. ‘Sat’ is the most 
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auspicious, virtuous and noblest quality in a man and raises him to a high 
moral and spiritual pedestal. It marks predominance of righteousness and 
the highest standards of spirituals and mental evolvement leading to high 
thoughts, noble actions and righteous behaviour. ‘Raj’ is the medium 
quality in a person, and it is marked by worldly passions, desires, 
yearnings and greed. It makes a man more worldly than spiritual. ‘Tam’ 
is the third and most lowly of the three qualities and is used has a 
synonym for darkness and evil. Obviously, ‘Tam’ means ignorance, 
delusions and all the forces or qualities that are evil, mean, lowly, 
miserly, wicked and base. They pull down a man from high pedestal and 
virtually dump him in the dust yard of creation to rust and decay.  
 These three qualities together, in various permutations and 
combinations, decide the innate nature of a man. The greater presence of 
‘Sat’ makes a man nobler as compared to a high ratio of ‘Tam’ which 
makes him wicked, pervert and evil. Various proportions of these 
qualities will therefore produce innumerable varieties of creatures having 
different temperaments, thought processes, behaviours, demeanours and 
mental setup in this world.]  
 
 

Øes.k loZeH;L; loZeuqHkw; KkuoSjkX;kH;ka Lo:ikuqla/kkusu nsgek=kof'kþ% 
laU;L; tkr#i/kjks Hkofr l KkuoSjkX;laU;klh AA21AA 

 
krameṇa sarvamabhyasya sarvamanubhūya jñānavairāgyābhyāṃ 
svarūpānusandhānena dehamātrāvaśiṣṭaḥ saṃnyasya jātarūpadharo bhavati 
sa jñānavairāgyasaṃnyāsī // 21 // 
 
A ‘Gyan-Vairagya Sanyasi’ is the one who is endowed with both the 
virtues of ‘Gyan’ as well as ‘Vairagya’ (see verse no. 20 and 19 
respectively). He has practiced both these virtues, he has witnessed and 
experienced everything worth witnessing and experiencing in this world, 
he has fully understood and have had deep insight into the truthful 
meaning and essence of the concept of both ‘Gyan’ and ‘Vairagya’, and 
who treats this body as a residual entity or a remnant of the actual essence 
of the creature called his ‘true identity or pure self (Atma/soul)’.  

A person wise enough to think so, and who takes the path of Sanyas 
full of wisdom, realisation and enlightenment (called Gyan) as well as 
renunciation, dispassion and detachment (called Vairagya), both of which 
have taken firm root in his mind and heart. Such a person is called a true 
‘Gyan-Vairagya Sanyasi’ (21). 
 
 
czãp;±  lekI;  x`gh  HkwRok  okuçLFkkJeesR;  oSjkX;kHkkos·I;kJeØekuqlkjs.k  ;%  
laU;L;fr l deZlaU;klh AA22AA 
 
brahmacaryaṃ samāpya gṛhī bhūtvā vānaprasthāśramametya vairāgyābhāve-
’pyāśramakramānusāreṇa yaḥ saṃnyasyati sa karmasaṃnyāsī // 22 // 
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A ‘Karma Sanyasi’ is the one who accepts the path of Sanyas as a way of 
life ordained by tradition and scriptures at the end of the other 3 phases of 
life which are Brahmacharya, Grihastha and Vaanprastha Ashrams 
respectively, although he might not have inculcated complete and honest 
renunciation, detachment and dispassion as developed by the first type of 
Sanyasi called ‘Vairagya Sanyasi’ (see verse no. 19) in whom it is in-
born, as well as the second type of Sanyasi called ‘Gyan Sanyasi’ (see 
verse no. 20) in whom it is inculcated by wisdom, learning and 
enlightenment.  

A ‘Karma Sanyasi’ becomes a Sanyasi just because it is a part of 
established tradition and his duty as a righteous person who is expected to 
pursue this way of life at the culmination of the other 3 phases of life. He 
becomes a Sanyasi because it is his ‘Karma’ or duty to do so at the end of 
his life as mandated by tradition or scriptures. [see also verse no. 74.] 
(22). 

 
 

l laU;kl% "kfM~o/kks Hkofr dqVhpdcgwndgal A ijegalrqjh;krhrko/kwrkúksfr AA23AA 
 
sa saṃnyāsaḥ ṣaḍvidho bhavati kuṭīcakabahūdakahaṃsa /  
paramahaṃsaturīyātītāvadhūtāśceti // 23 // 
 
Again, a Sanyasi can be further classified into six sub-categories or types 
each having its distinctive features or characteristics— (i) Kutichak, (ii) 
Bahudak, (iii) Hans, (iv) Paramhans, (v) Turiyatit/Turiyaateet, and (vi) 
Avadhuta (23). 
 
 

dqVhpd% f'k[kk;Kksiohrh n.Mde.Myq/kj% dkSihu'kkVhdUFkk/kj% 
fir`ekr`xqokZjk/kuij% fiBj[kfu=f'kD;kfnek=lk/kuij ,d=kéknuij% 
ðksrks/oZiq.Mª/kkjh f=n.M% AA24AA 

 
kuṭīcakaḥ śikhāyajñopavīti daṇḍakamaṇḍaludharaḥ kaupīnaśāṭīkanthādharaḥ 
pitṛmātṛgurvārādhanaparaḥ piṭharakhanitraśikyādimātrasādhanapara 
ekatrānnādanaparaḥ śvetordhvapuṇḍradhārī tridaṇḍaḥ // 24 // 
 
A ‘Kutichak Sanyasi’ has the following characteristic features —he wears 
a tuft of hairs on his head (called a ‘Shikha’ or a ‘Choti’), and the sacred 
thread is slung across his neck and shoulder, passing over this chest in a 
diagonal fashion. Besides this, he carries a ‘Danda’ (a staff or a rod) and 
‘Kamandalu’ (a water pot). He wears a loin cloth and a garment made of 
patted cotton shreds, covers himself with an ordinary sheet, and he 
worships his parents and Guru (who is his moral preceptor). Besides the 
above, he also carries a wide-mouthed pot to cook food, a light pick-axe 
or a spade and a latticed sling bag to carry his things along. He eats at a 
single place (i.e., once a day), wears a vertical mark of a trident on his 
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forehead (as a Tilak Mark), and holds a wooden trident (the ‘Tridanda’ 
that is typically made of three sticks of bamboo tied together) in his hands 
as well (24). 
 
 
cgwnd% f'k[kkfndUFkk/kjfL=iq.Mª/kkjhA dqVhpdoRloZleks b e/kqdjo`Ù;kþdoyk'kh AA25AA 
 
bahūdakaḥ śikhādikanthādharastripuṇḍradhārī /  
kuṭīcakavatsarvasamo i madhukaravṛttyāṣṭakavalāśī / 25 // 
 
A ‘Bahudak Sanyasi’ is the one who wears a tuft, garments of patted 
cotton shreds, and has a trident mark on his forehead etc. He sustains 
himself by begging for cooked food, and eats only eight mouthfuls (25).  

[Note :- A ‘Kutichak’ Sanyasi cooks his own meals and eats his full, 
while a ‘Bahudak’ Sanyasi begs for food and eats only eight mouthfuls.] 
 
 

galks tVk/kkjh f=iq.Mªks/oZiq.Mª/kkjh A vlaDy`Irek/kqdjkék'kh dkSihu[k.Mrq.M/kkjh AA26AA 
 
haṃso jaṭādhārī tripuṇḍrordhvapuṇḍradhārī /  
asaṃklṛptamādhūkarānnāśī kaupīnakhaṇḍatuṇḍadhārī // 26 // 
 
A ‘Hans Sanyasi’ wears long lock of hairs matted on his head (called a 
‘Jata’) like thick coiled coir, and has the mark of a trident on his forehead 
as well as on his heart and upper arms. He begs for food at an unknown 
place (i.e., he begs from a new household each time), and wears nothing 
else accepts the loin cloth (26). 

[Note :- A ‘Hans’ Sanyasi wears a crown of matted hairs instead of a tuft 
on a tonsured head, has the mark of a trident on his body besides the 
forehead, and wears only a loin cloth instead of covering the other parts 
of the body with a garment or cloak of patted cotton shreds.] 
 
 

ijegal%  f'k[kk;Kksiohrjfgr%  iøkx`gs"kq  djik=h  ,ddkSihu/kkjh  A  
'kkVhesdkesda oS.koa n.Mesd'kkVh/kjks ok HkLeks)wyuij% loZR;kxh AA27AA 
 
paramahaṃsaḥ śikhāyajñopavītarahitaḥ pañcagṛheṣu karapātrī  
ekakaupīnadhārī /  
śāṭīmekāmekaṃ vaiṇavaṃ daṇḍamekaśāṭīdharo vā bhasmoddhūlanaparaḥ 
sarvatyāgī // 27 // 
 
A ‘Paramhans Sanyasi’ (who is superior to ‘Hans’) does not keep a tuft of 
hairs on his head, and the sacred thread on his body is also discarded. He 
begs from only five households and eats out of his hands (i.e., from his 
cupped palms. See also verse no. 95). He keeps only a loin cloth, a sheet 
of cloth to cover his body, and a bamboo stick (as a staff or rod). 
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Alternatively, he rubs/smears his body with ash from the fire sacrifice and 
keeps it (the body) wrapped by a peace of (ordinary and tattered rag-like) 
cloth. In this case, he abandons all others possessions which other types of 
Sanyasi can carry. [See verse no. 24-26.] (27). 
 
 

rqjh;krhrks xkseq[ko`Ù;k Qykgkjh vékgkjh A  
psn~x`g=;s nsgek=kof'kþks fnxEcj% dq.kioPNjhjo`fÙkd% AA28AA 

 
turīyātīto gomukhavṛttyā phalāhārī annāhārī /  
cedgṛhatraye dehamātrāvaśiṣṭo digaṃbaraḥ kuṇapavaccharīravṛttikaḥ // 28 // 
 
A ‘Turiyatit Sanyasi’ is the one who renounces everything. He lives like a 
cow—humble, submissive, non-aggressive, docile, merciful, 
compassionate, holy and revered. He also eats like a cow—opens his 
mouth and fills it directly with food without the use of his fingers (see 
verse no. 95).  

He accepts fruits or cooked food from only three households. He 
keeps himself naked (like a cow). He considers his body as good as dead, 
loses all interest in it, and sustains himself somehow till his end (death) 
comes naturally to him. [See verse no. 76-82 also.] (28). 
 
  
vo/kwrLRofu;e% ifrrkfHk'kLrotZuiwoZda loZo.ksZ"otxjo`Ù;kgkjij%  
Lo:ikuqla/kkuij% AA29AA 
txÙkkofnna  ukga  lo`{kr`.kioZre~  A  ;}káa  tMeR;Ura  rRL;ka  dFkega  foHkq% A 
dkysukYisu foy;h nsgks ukgepsru% AA30AA 
 
avadhūtastvaniyamaḥ patitābhiśastavarjanapūrvakaṃ sarvavarṇeṣvajagara-
vṛttyāhāraparaḥ svarūpānusandhānaparaḥ // 29 // 
jagattāvadidaṃ nāhaṃ savṛkṣatṛṇaparvatam / yadbāhyaṃ jaḍamatyantaṃ 
tatsyāṃ kathamahaṃ vibhuḥ / kālenālpena vilayī deho nāhamacetanaḥ // 30 
// 
 
An ‘Avadhut Sanyasi’ does not follow any set rules or codes of conduct 
and behaviour. He lives the life of a python —remaining inert and 
inactive, eating only when hungry, and that also what comes his way 
instead of begging for food from house to house. He eats anything except 
those things which are despicable, contemptible, reviled and absolutely 
absurd to eat (e.g., fecal matters). He keeps himself ever engrossed in the 
search of his pure and truthful ‘self’ (which is pure conscious Atma, by 
contemplating and meditating upon it).  

He thinks thus— ‘This external world consisting of this tree, grass, 
mountain etc. is different and separate from me (i.e., I do not belong to 
this gross and artificial world of illusionary enchantment having such and 
such things of false beauty). Whatever is visible in the external world is 
all very gross, inane, lifeless, vain and worthless. How is it possible for 
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me to stay and live in it, for I am so vast, fathomless, macrocosmic and 
infinite in my truthful nature? I am not created by or cannot be imagined 
to belong to any dimension of time —the past, the present and the future 
(i.e., I am eternal, infinite and without a beginning or an end). At the same 
time, I don’t easily dissolve or vanish into nothingness (i.e., my existence 
is a certainty, a matter of fact, an established truth) and its final 
annihilation, when ever it comes, will be a once-and-for-all affair and not 
like the continuous cycle of birth and death as suffered by the other mortal 
creatures of this world (29-30). 

[Note :- The abode where these different types of Sanyasi live and find 
rest is described in verse no. 74 below.] 
 
 

tM;k d.kZ'k"dqY;k dY;eku{k.kLFk;k A 'kwU;kÑfr% 'kwU;Hko% 'kCnks ukgepsru% AA31AA 
 
jaḍayā karṇaśaṣkulyā kalyamānakṣaṇasthayā /  
śūnyākṛtiḥ śūnyabhavaḥ śabdo nāhamacetanaḥ // 31 // 
 
I (the Sanyasi) am not like that lifeless ‘word’ which has only a 
momentary life. When spoken, a word exists or lasts for a fraction of time 
while it is being spoken, only to vanish the next moment. Since I am 
eternal and timeless, this simile does not apply to me. Similarly, I am also 
not ‘the one without a form and shape, living in a void’, and at the same 
time I am also not ‘one who has a form but lacks consciousness’. In short, 
I am none of it, but am pure consciousness (31). 

[Note :- In short, the Sanyasi tries to comprehend who he actually is, i.e., 
he tries to search his true identify. He compares himself with each of the 
five basic elements that constitute the creation as well as the five basic 
senses of perception that distinguish a living entity from a non-living 
entity. To begin with, there was the cosmic ‘Naad’ transformed in the 
word OM. The word ‘word’ here in this verse does not mean the eternal 
OM, but the other worldly sounds and words which have emerged from 
this eternal sound and word. These worldly sounds and words are 
perishable because the words spoken by a man has only a fleeting and 
momentary existence; they are not like the eternal cosmic sound called 
‘Naad’ representing the vibration energy of the imperishable Brahm who 
is also known as ‘Akshar’. This word has to connotations —viz., 
something which is imperishable, and a letter. The ‘worldly word’ is 
transient, momentary and fleeting, while the ‘cosmic word’ is eternal and 
imperishable. So the Sanyasi is playing with the word ‘word’ here to 
mean two different things —one, that he is eternal like the divine word 
OM as well as not perishable like the worldly words spoken by a person. 
The 2nd character is the ‘form-less supreme soul’, who is said to live in 
heaven situated in the space beyond the solar system. The 3rd character is 
‘the creature with a physical and gross body harbouring the live soul’ in 
its bosom. The Sanyasi essentially says that he is eternal and permanent, 
hence not the perishable word. He has a physical body, hence he is not 
without a form like Brahm. He is living and moving, hence he isn’t 
inanimate part of creation like a tree or a mountain.] 
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Ropk {k.kfoukf'kU;k çkI;ks·çkI;ks·;eU;Fkk A  
fpRçlknksiyC/kkRek Li'kksZ ukgepsru% AA32AA 

 
tvacā kṣaṇavināśinyā prāpyo’prāpyo’yamanyathā /  
citprasādopalabdhātmā sparśo nāhamacetanaḥ // 32 // 
 
The ‘skin’, which can be destroyed in a second and which is subject to 
wear and decay, repair and regeneration, is also distinct from me. [That is, 
the skin which gives a shape, outline, colour and other features to my 
body is also not my identity; it is not my real and true self. I am 
imperishable, without a form, not subject to any diseases etc. whereas the 
skin has all these characteristic faults and shortcomings.]  
 I am also not that perception which is known as ‘touch’ which in 
itself is lifeless but is activated only by the presence of the Atma which 
infuses life into the skin in the form of the sense of ‘feeling’. Further, 
since the perception of touch depends upon the skin to become active and 
effective, it has no relevance to me simply because the skin is not mine 
and not ‘me’, and therefore, the sense of touch generated by the skin is 
also not felt by me and is not ‘me’. I am not the skin, for I am pure 
consciousness (whereas the skin is gross and without any essence in the 
absence of the Atma) and neither and am I the ‘touch or feelings’ that 
distinguish between a dead skin and a live skin. I am none of them! (32). 
 
 

yC/kkRek ftà;k rqPNks yksy;k yksylÙk;k A  
LoYiLiUnks üO;fu"Bks jlks ukgepsru% AA33AA 

 
labdhātmā jihvayā tuccho lolayā lolasattayā /  
svalpaspando dravyaniṣṭho raso nāhamacetanaḥ // 33 // 
 
The ‘mind’ characterised by restlessness, agitation, fickleness and 
constant state of flux is not my true identity. And neither am I the 
‘tongue’ which is gross and inane except when it is driven by the mind 
and intellect to taste anything and feel the sense of taste itself. [Since the 
tongue has no life of its own as is evident from the fact that a man, when 
he is asleep, does not taste anything, and it is only inspired by the mind to 
become active and discern a particular taste, it cannot be my form because 
I do not require anyone else to tell me what to or what not to do; I do not 
require any other entity to inspire me to become active. I can act on my 
own and feel on my own and decide on my own.] I am not it (the tongue) 
because I am pure consciousness (whereas the tongue is lifeless and 
without any consciousness of its own) (33). 
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n`';n'kZu;ksyhZua {kf; {k.kfoukf'kuks% A  dsoys üþfj {kh.ka :ia ukgepsru% AA34AA 
 
dṛśyadarśanayorlīnaṃ kṣayi kṣaṇavināśinoḥ /  
kevale draṣṭari kṣīṇaṃ rūpaṃ nāhamacetanam // 34 // 
 
In a similar way, I am not the gross organ of the ‘eye’ which has no 
function or utility if the object or image which is seen as well as the 
faculty in the brain which enables the eye to carry out the function of 
seeing or observing, are de-linked from it (the eye). The eyes become as 
useless, lifeless, inane and vain as the tongue if they are not infused with 
their respective senses of sight and taste respectively by the brain of the 
creature. Hence, I am only a witness and observer to what I see and 
observe through the gross entity called the eye. I am pure consciousness 
(whereas the eye is lifeless and without any consciousness of its own) 
(34). 

[Note :- This fact is very obvious. If our mind is diverted somewhere 
else, or if the centre in the brain which controls the function of sight is 
damaged, we may literally stare at things blankly without registering 
their presence. That is, we might be looking at any thing for hours, but 
we might not ‘actually see’ them in the sense that our mind has not 
registered that image. When asked to describe what we have seen in such 
a circumstance, we will fail to do so. A dead person’s eye might be wide 
open but he doesn’t see anything. So, obviously, eyes have no life and 
consciousness of their own. A totally blind person also lives without his 
eyes functioning for him. So, the eyes can never be the true identity of a 
living creature. Even if we were to argue that one cannot study or read 
without his eyes, this argument is erroneous because there are so many 
examples of erudite, wise and enlightened persons who were born blind 
or became blind later on in life, but still producing vast treasure of 
literature and preaching stupendous philosophies to the people. In the 
‘Bhakti’ movement of northern India, the most famous example is saint 
Surdas, the great devotee of Lord Krishna, who was born blind. Then we 
have the example of Milton, the great poet who was also blind.] 
 
 
ukl;k xU/ktM;k {kf;.;k ifjdfYir% A isyoks·fu;rkdkjks xU/kks ukgepsru% AA35AA 

 
nāsayā gandhajaḍayā kṣayiṇyā parikalpitaḥ /  
pelavo’niyatākāro gandho nāhamacetanaḥ // 35 // 
 
The perception of ‘smell’ has its origin from things which are gross and 
worldly. It is felt through the instrument of the ‘nose’. [That is, one 
cannot smell anything without a nose; the nose is merely a medium for the 
Atma to enjoy the perception of smell emanating from the gross objects of 
the external world.]  

To ‘smell’, the creature depends upon another gross organ called 
the ‘nose’. The smell, therefore, is not my truthful form, because it 
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originates in the world of grossness; it needs a medium to be actively 
perceived, and it has no independent existence of its own because it is the 
brain which gives the sense of smell any meaning. I am neither the ‘smell’ 
nor the ‘nose’, for I am pure consciousness (whereas the nose and the 
perception of smell are not independent, they do not have their own lives, 
and they have to depend upon each other as well as the brain to make any 
sense out of them.  

On the other hand, I am complete in my self; I do not need smell to 
survive. The smell needs the nose to be felt, whereas the nose needs the 
smell to be of any utility and value to the creature). I am independent! 
(35). 

 
 
fueZeks·euu% 'kkUrks xriøksfUü;Hkze% A 'kq)psru ,okga dykdyuoftZr% AA36AA 

 
nirmamo’mananaḥ śānto gatapañcendriyabhramaḥ /  
śuddhacetana evāhaṃ kalākalanavarjitaḥ // 36 // 
 
I (the Sanyasi) am not misled by the illusion of the 5 sense organs and 
their sensory perceptions as a reflection of my true individuality and 
identity. I am also independent of the ‘mind’ and its activities such as 
thought. I am free from all blemishes, flaws and faults. On the contrary, I 
am an embodiment of pure and uncorrupted bliss. I am pure 
consciousness! (36).  
 
 
pSR;oftZrfpUek=eges"kks·oHkkld%  A lckáH;UrjO;kih  fu"dyks·ga  fuj°ku%  A 
fufoZdYifpnkHkkl ,d vkRekfLe loZx% AA37AA 
 
caityavarjitacinmātramahameṣo’vabhāsakaḥ /  
sabāhyābhyantaravyāpī niṣkalo’haṃ nirañjanaḥ /  
nirvikalpacidābhāsa eka ātmāsmi sarvagaḥ // 37 // 
 
I (the Sanyasi) am even beyond being simply ‘consciousness’, for I am an 
embodiment of the very ‘light’ of self-realisation, enlightenment, wisdom 
and erudition. I am immanent and all pervading, present uniformly both 
outside as well as inside the creation, encompassing it and pervading it 
from everywhere. I am unchangeable and immutable; I am pure, holy, 
divine and faultless; I am unique, matchless and without a parallel or 
alternative; I am an image or reflection of the supreme Soul as it is 
reflected in the heart/bosom of the creature (i.e., the individual soul of the 
creature), and I am called the Atma or the Soul which is one in all the 
creatures of the creation and is universally present uniformly in them (37).  
 
 

e;So psrususes losZ ?kViVkn;% A lw;kZUrk voHkkL;Urs nhisusokRerstlk AA38AA 
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mayaiva cetaneneme sarve ghaṭapaṭādayaḥ /  
sūryāntā avabhāsyante dīpenevātmatejasā // 38 // 
 
It is the light emanating and radiating from my conscious form that 
illuminates the whole world, right from the individual’s heart to the 
celestial Sun in the sky; they are radiant and splendorous with my light1 
(38). 

[Note :- 1To include the sun in the list of all those who are illuminated by 
the light emanating from the Atma is very significant —it establishes that 
the Atma which is referred to here is the basic energy or force which not 
only keeps the world going but also lightens the sun. We may call it the 
forces of Nature, we may call it the physical forces that regulate even the 
working of the atom, because the Atma is no larger than an atom, and 
this simile is very apt because the body represents the molecule of the 
gross elements which together constitute this world. All things, animate 
and inanimate, are made up of atoms. Each atom has its own internal 
world of electrons, protons, neutrons, photons etc.. They are not working 
haphazardly at random, but are regulated by some omnipotent, invisible 
and sublime force. This regulatory force which manifests itself and 
makes its presence felt by the sheer power it exerts in keeping everything 
in this universe in order —right from the inside of the atom to the boiling 
cauldron of the sun in the sky —is called the Atma by the Upanishadic 
sages and seers] 
 
 

e;SoSrk% LQqjUrhg fofp=sfUü;o`Ùk;% A  rstlkUr% çdk'ksu ;FkkfXud.ki³~ä;% AA39AA 
 
mayaivaitāḥ sphurantīha vicitrendriyavṛttayaḥ /  

tejasāntaḥ prakāśena yathāgnikaṇapaṅktayaḥ // 39 // 
 
The various tendencies and habits of the different organs of the body, their 
characteristic features and activities, are all activated by the signals 
emanating from my (Sanyasi’s) bosom/heart in the form of the life 
infusing consciousness. [That is, it is my soul or Atma that lends and 
injects life and enables these sense organs to function properly as living 
entities.]  

The situation is similar to the sparks emanating and flying off from 
a vigorously burning and spluttering fire (39). 

 
 
vuUrkuUnlaHkksxk ijksi'ke'kkfyuh A 'kq)s;a fpUe;h n`fþtZ;R;f[kyn`fþ"kq AA40AA 

 
anantānandasaṃbhogā paropaśamaśālinī /  

śuddheyaṃ cinmayī dṛṣṭirjayat-yakhiladṛṣṭiṣu // 40 // 
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This light of enlightenment arises from the bosom and is present (located) 
there; it is universal and eternal; it provides bliss and happiness, peace 
and tranquillity to the creature. It is the supreme light or vision which 
supersedes all other visions or views1 (40). 

[Note :- 1This ‘light of realisation, wisdom and enlightenment’ coming 
out from the heart is the divine vision of the Atma which enables the 
seeker to have deep and penetrating powers of insight into the absolute 
truth and reality. Other forms of vision or sight include knowledge 
acquired by study, by seeing or observing, by smelling, by tasting, by 
feeling and touching, by witnessing and experiencing, by hearing etc. All 
these various sorts of information or knowledge acquired through the 
organs of perception of the body cannot match the sublime and subtle 
divine vision of enlightenment emanating from the heart enshrining the 
fount of such visions, which is the Atma.] 
 
 

loZHkkokUrjLFkk; pSR;eqäfpnkReus A çR;DpSrU;:ik; eáeso ueks ue% AA41AA 
 
sarvabhāvāntarasthāya caityamuktacidātmane /  
pratyakcaitanyarūpāya mahyameva namo namaḥ // 41 // 
 
The liberated soul encompasses all possible emotions, sentiments, 
perceptions, fancies, natures and inclinations of a creature. It is the 
eternal, infinite, conscious and enlightened Atma (“Chidaatma”) which has 
no temple or residence of its own (i.e., it cannot be trapped in the heart or 
body of a creature) (“Chaitya-mukta”). I bow before and show my respects 
to this Atma which is an embodiment of pure, cosmic and supreme 
Consciousness (“Chaitanya-roop”) (41). 

 
 
fofp=k% 'kä;% LoPNk% lek ;k fufoZdkj;kA  
fprk fØ;Urs le;k dykdyueqä;k AA42AA 
dky=;eqisf{k×;k  ghuk;kúkSR;cU/kuS%  A  
fprúkSR;eqisf{k×;k%  lerSokof'k";rs  AA43AA 

 
vicitrāḥ śaktayaḥ svacchāḥ samā yā nirvikārayā /  
citā kriyante samayā kalākalanamuktayā // 42 //  
kālatrayamupekṣitryā hīnāyāścaityabandhanaiḥ /  
citaścaityamupekṣitryāḥ samataivāvaśiṣyate // 43 // 
 
Out of this stupendous vital force of the Atma/soul—which is very 
mysterious, strange and remarkable, which is pure and incorruptible, 
which is immutable, steady, constant and uniform, and which is beyond 
imagination and comprehension—has emerged the driving force called 
intuition. All the vital forces of life, including intuition, faculty of 
discrimination and judgment, the various perceptions and their 
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corresponding responses in the form of directions and instructions 
emanating from the mind to the organs of action —are very strange and 
mysterious, but all of them have their origin in that Atma which is called 
‘Chitta Shakti’ [The Chitta Shakti is the power of the super consciousness 
that drives the mind and the intellect of a creature at the micro-level of 
creation, and the entire universe at the cosmic and macro level of creation. 
It is a literal power-house of all activities and actions. It is a power 
derived from intuitive consciousness, the knowledge of God. It is the 
stupendous and eternal creative energy and vitality of the cosmos.] 

This ‘Chitta Shakti’ is most stupendous, exceptionally fascinating, 
absolutely magnificent and very majestic in its powers and potentials; it is 
free from the fetters that tie an ordinary creature to the visible world of 
material objects (as this ‘Shakti’ or power represents the dynamism of the 
supreme Consciousness) (42-43). 

 
 
lk fg okpkexE;RoknlÙkkfeo 'kkðkrhe~ A  uSjkRefl)kRen'kkeqi;krSo f'k";rs AA44AA 
bZgkuhgke;SjUr;kZ fpnkofyrk eyS% A  lk fpéksRikfnrqa 'käk ik'kc)so if{k.kh  AA45AA 
bPNk}s"kleqRFksu }U}eksgsu tUro%  A  /kjkfoojeXukuka dhVkuka lerka xrk%   AA46AA 

 
sā hi vācāmagamyatvādasattāmiva śāśvatīm /  
nairātmasiddhātmadaśāmupa-yātaiva śiṣyate // 44 // 
īhānīhāmayairantaryā cidāvalitā malaiḥ /  
sā cinnotpādituṃ śaktā pāśabaddheva pakṣiṇī // 45 // 
icchādveṣasamutthena dvandvamohena jantavaḥ /  
dharāvivaramagnānāṃ kīṭānāṃ samatāṃ gatāḥ // 46 // 
 
This ‘Chitta Shakti’ (the stupendous powers, potential and energy of 
consciousness that are the hallmarks) of the Atma/soul cannot be 
comprehended by the faculty of speech. [That is, words and speech are too 
incompetent and inept to describe it.] It is universal, eternal, authoritative 
and very endearing.  
 The ‘Chitta Shakti’, which is otherwise pure and of stupendous and 
magnificent powers, becomes maligned and tainted when it allows itself to 
be trapped and torn between having desires, wishes, yearnings, hopes and 
expectations pertaining to this world, and by the lack of them, even as a 
bird, which can otherwise fly freely in the sky, becomes unable to do so 
when tied by a bird-catcher forcibly or when the bird itself allows its self 
to be caught voluntarily. [When it becomes uncertain whether to hope for 
a thing or not to desire or expect a thing, the Atma becomes mired in 
confusions, doubts and perplexities. It loses its independent character like 
the bird trapped by the bird catcher.]  

As a result, being pushed and buffeted by the various hopes, desires 
and wishes as well as the accompanying agitations, perplexities, 
consternations and confusions, it becomes fallen and as wretched as a 
worm or insect lying in a pit in the ground1 (44-46). 
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[Note :- 1The Atma/soul loses its pristine and divine characteristic 
features by allowing itself to be affected by various worldly hopes and 
desires, yearnings and expectations, and consequentially falls from its 
high exalted stature to resemble a lowly creature like a worm or insect 
lying on the ground in a pit. Here the ground and its pit is a metaphor for 
the lowest level that an Atma can fall from its most exalted and high 
stature which is symbolised by the vast sky above.] 
 
 

vkReus·Lrq ueks eáefoPNéfpnkReus A  
ijke`þks·fLe cq)ks·fLe çksfnrks·LE;fpjknge~ AA47AA 

 
ātmane’stu namo mahyamavicchinnacidātmane /  
parāmṛṣṭo’smi labdho’smi prodito’smyacirādaham // 47 // 
 
Honour and respect are paid to my true form of the eternal Atma. I, the 
Atma, am eternal, infinite, universal, most evident and proved, 
enlightened and wise, as well as risen, awakened and exalted (47). 
 
 

m)`rks·fLe fodYisH;ks ;ks·fLe lks·fLe ueks·Lrq rs A  
rqH;a eáeuUrk; eáa rqH;a fpnkReus AA48AA 

 
uddhṛto’smi vikalpebhyo yo’smi so’smi namo’stu te /  
tubhyaṃ mahyamanantāya mahyaṃ tubhyaṃ cidātmane // 48 // 
 
I am an image and a manifestation of that supreme entity, and am beyond 
alternatives, doubts and confusions. I am ‘that’, and the latter is none 
other but me (in my subtle, sublime, cosmic and universal form)’. [That is, 
I and the supreme Brahm are the one and the same; there is no duality 
between us; we are one and uniform.]  

I pay my obeisance and respect to my pure and true self. You and I 
are infinite and endless; you and I are both eternal and infinite, 
enlightened and conscious ‘souls’ called ‘Chidatma’. [Here ‘you’ refers to 
‘Brahm’.] Honour and respect to both of us (48). 

 
 

ueLrqH;a ijs'kk; ueks eáa f'kok; p A fr"Béfi fg uklhuks xPNéfi u xPNfr A 
'kkUrks·fi O;ogkjLFk% dqoZéfi u fyI;rs AA49AA 
 
namastubhyaṃ pareśāya namo mahyaṃ śivāya ca / tiṣṭhannapi hi nāsīno 
gacchannapi na gacchati / śānto’pi vyavahārasthaḥ kurvannapi na lipyate // 
49 // 
 
Respects and obeisance are paid to my pure self which is an image of the 
supreme Lord and Shiva (symbolising wisdom, enlightenment, 
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auspiciousness, truth, beauty, renunciation, simplicity and humility as 
well as the stupendous powers that can create and annihilate in an instant). 
This Atma is very unique and paradoxical —it does not remain seated 
although it sits (in the heart of the creature); it does not wonder about 
although it never remains at one place; it engrosses or involves itself in 
various interactions with the world outside although it is at rest and 
indifferent to it; it does all the works pertaining to this mundane world of 
activities but it itself remains completely aloof, detached and 
dispassionate towards it (49). 
 
 

lqyHkúkk;eR;Ura lqKs;úkkIrcU/kqor~ A  'kjhjiÖkdqgjs losZ"kkeso "kV~in% AA50AA 
 
sulabhaścāyamatyantaṃ sujñeyaścāptabandhuvat /  
śarīrapadmakuhare sarveṣāmeva ṣaṭpadaḥ // 50 // 
 
This (Atma) is easily accessible to all who are sincere about seeking it. It 
is like one’s own dear brother. It is like a bumble-bee in the lotus-like 
heart of the creature (50). 
 
 

u es HkksxfLFkrkS okŒNk u es HkksxfoltZus A  
;nk;kfr rnk;krq ;Rç;kfr ç;krq rr~ AA51AA 

 
na me bhogasthitau vāñchā na me bhogavisarjane /  
yadāyāti tadāyātu yatprayāti prayātu tat // 51 // 
 
I (the Atma) do not have the desire to enjoy the comforts of the sensual 
objects of the world or gratification of the sense organs, nor the desires 
not to do so. [That is, I’m neutral and without any desire.] Whatever 
comes, let it come; whatever goes, let it go (51). 
 
 
eulk eufl fPNés fujgadkjrka xrs A Hkkosu xfyrs Hkkos LoLFkfLr"Bkfe dsoy% AA52AA 
 
manasā manasi cchinne nirahaṃkāratāṃ gate /  
bhāvena galite bhāve svasthastiṣṭhāmi kevalaḥ // 52 // 
 
When the intellect is separated form the mind, when the ‘Ahankar’ (ego, 
pride, haughtiness, arrogance, hypocrisy) is dissipated, and when all 
emotions and sentiments are destroyed —I am established in my pure and 
healthy form which is the only one known as the ‘Atma’ (which in turn is 
pure consciousness) (52).  

[Note :- (i) ‘Healthy’ form because all these elements are like a disease 
for the soul/Atma; it is better they are eliminated at the earliest 
opportunity. (ii) The word ‘Keval’ means ‘the only one; the only one of 
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its kind; an unique and unparalleled entity’ —these are some of the 
characteristic features which define the Atma.] 
 
 
fuHkkZoa fujgadkja fueZuLdeuhfgre~ A dsoykLiUn'kq)kReU;so fr"Bfr es fjiq% AA53AA 

 
nirbhāvaṃ nirahaṃkāraṃ nirmanaskamanīhitam /  
kevalāspandaśuddhāt-manyeva tiṣṭhati me ripuḥ // 53 // 
 
I (the Sanyasi) am without any emotions and sentiments, am without any 
‘Ahankar’, am with a neutral mind (i.e., am unbiased), and am without any 
efforts (see verse no. 51 above). On the contrary, my true self is the only 
one of its kind entity called the pristine pure and uncorrupt Atma, which is 
vibrant and pulsating with life and vitality. In this scenario, how can I 
have any enemy or opponent anywhere? (53). 
 
 
r`".kkjTtqx.ka fNÙok ePNjhjdi°kjkr~ A  u tkus Do xrksìh; fujgadkjif{k.kh AA54AA 
 
tṛṣṇārajjugaṇaṃ chittvā maccharīrakapañjarāt /  
na jāne kva gatoḍḍīya nirahaṃkārapakṣiṇī // 54 // 
 
The bird representing ‘Nirahankar’ (literally meaning lack of pride), 
which resides in the cage represented by my body, has somehow cut off its 
fetters or strings symbolising ‘Trishna’ (the ties of desires, greed, avarice, 
yearnings, ambitions, thirst for the world and its comforts and its sensual 
objects of gratification), and has flown away somewhere1 (54). 

[Note :- 1That is, Trishna could not keep ‘Nirahankar’ subdued for a long 
time. The latter was able to free itself from the former and flee from the 
person who used this thread or chain of ‘Trishna’ to prevent the bird 
symbolised by the lack of ‘Ahankar’ from escaping. Put simply it means 
that as long as a person has worldly desires, he cannot lack pride and 
ego. It is impossible for him to have any control over his pride, ego, 
haughtiness, arrogance and hypocrisy if he has worldly greed, avarice, 
yearnings, desires, ambition, volitions and thirst for gratification of the 
sensual organs of his body. 
 Ahankar and Trishna go hand in hand. Trishna for worldly gains 
inspires a man to make greater efforts to fulfill his desire and achieve 
success in acquiring the objects of his desire. Once successful, it fills 
him with pride of success and the pride of having acquired something 
which he had got out of his own strength and intelligence. Besides this, 
only a person who is able can even think of acquiring any object of 
comfort in the world which is rare for his compatriots to have. For 
instance, only a rich man can hope to acquire, say, a costly gadget which 
is beyond the reach of an ordinary man. So the very fact that he wants 
that gadget shows that he has a hidden pride in him that he has the 
capability, the financial prowess and the wherewithal to acquire it. There 
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is a subtle, concealed ‘Ahankar’ hidden in him that he can do such and 
such thing, he can acquire and enjoy such and such thing, and he is 
capable of doing it. It is ‘Ahankar’ that propels him to show the world 
that he is superior in knowledge, wisdom, scholarship, powers, strength, 
wealth and prosperity. This ‘Trishna’ for one-up-man-ship is directly 
proportionate to his ‘Ahankar’.] 
 
 
;L; ukgaÑrks Hkkoks cqf);ZL; u fyI;rs A  
;% le% loZHkwrs"kq thfora rL; 'kksHkrs AA55AA 

 
yasya nāhaṃkṛto bhāvo buddhiryasya na lipyate /  
yaḥ samaḥ sarvabhūteṣu jīvitaṃ tasya śobhate // 55 // 
 
A person (Sanyasi) who does not feel or think that he is the ‘doer of 
deeds’, whose mind and intellect is free from any sense of attachment, 
infatuation, endearment and passions, who treats all mortal beings (of the 
world) equally —verily, the existence and life of such a person (Sanyasi) 
is auspicious, honourable, revered, praiseworthy and is worth living (55). 
 
 

;ks·Ur%'khry;k cq)îkk jkx}s"kfoeqä;k A  
lkf{koRi';rhna fg thfora rL; 'kksHkrs AA56AA 

 
yo’ntaḥśītalayā buddhyā rāgadveṣavimuktayā /  
sākṣivatpaśyatīdaṃ hi jīvitaṃ tasya śobhate // 56 // 
 
A person (Sanyasi) whose inner self is very cool, quiet, comforting, 
peaceful, serene, unruffled and tranquil, whose mind has freed itself from, 
‘Raag’ and ‘Dwesh’ (attachments, attractions, affections, infatuations as 
well as hatred, animosity, jealously, ill-will, malice ), and who observes 
this world as a mere witness (i.e., does not get emotionally and mentally 
involved or engrossed in it) —verily, the life and existence of such an 
exalted person is indeed auspicious, honourable and worthy (56).  
 
 
;su lE;DifjKk; gs;ksikns;eqT>rk A  fpÙkL;kUrs·fiZra fpÙka thfora rL; 'kksHkrs AA57AA 
 
yena samyakparijñāya heyopādeyamujjhatā /  
cittasyānte’rpitaṃ cittaṃ jīvitaṃ tasya śobhate // 57 // 
 
A person (Sanyasi) who has become fully enlightened and wise, who pays 
no attention to what is good or what is bad, and who has merged his 
intellect and mind with the supreme knowledge and enlightenment 
embodied by his Atma —verily, the life and existence of such a person is 
really and truly auspicious, worthy of honour and praises (57). 
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ûkkáûkkgdlacU/ks {kh.ks 'kkfUr#nsR;ye~ A fLFkfreH;kxrk 'kkfUreksZ{kukekfHk/kh;rs AA58AA 
 
grāhyagrāhakasaṃbandhe kṣīṇe śāntirudetyalam /  
sthitimabhyāgatā śāntirmokṣanāmābhidhīyate // 58 // 
 
Stable and permanent peace and tranquility is achieved when the 
relationship between two entities —of one being a customer (or acceptor) 
of a particular thing and the other being the thing itself (which is 
accepted)—is disrupted or broken permanently. This is why peace, 
tranquility, serenity and calmness are treated as equivalent to 
emancipation and salvation, liberation and deliverance (58). 

[Note :- When a persons wants to buy something, he gets emotionally 
attached to it, always thinks of it and gets worked up until he acquires it. 
He will go to all ends and adopt all means to get it, to acquire it. 
Obviously, this creates endless restlessness and agitation in his mind. 
Ones he gets it, he becomes the acceptor. Then he tries his best to protect 
his acquisition, leading to further agitations. When this link is broken at 
the very start —i.e., when the person does not want to acquire anything 
in the first place, the consequential chain of agitations have no validity. 
This gives peace and tranquility to him and his mind. He has ‘liberated’ 
himself from the bondage of desire, and liberation is tantamount to 
‘deliverance’ from the shackles that seem to tie him down to that desire 
for that thing. Deliverance produces perfect freedom or ‘emancipation’, 
and this gives immense peace and bliss to him, which are synonymous 
with ‘salvation’ from the pit of restlessness and agitations, of anxiety 
and expectations arising out of his hopes of fulfilling his endless chain of 
desires.]  
 
 
Hkzþchtksiek Hkw;ks tUekœqjfooftZrk A âfn thof}eqäkuka 'kq)k Hkofr okluk AA59AA 

 
bhraṣṭabījopamā bhūyo janmāṅkuravivarjitā /  
hṛdi jīvadvimuktānāṃ śuddhā bhavati vāsanā // 59 //  
 
Even as a roasted seed is unable to produce a sprout, the heart of a person 
who has freed himself from the shackles of the world, is unable to have 
any ‘Vasanas’ (passion, desires, yearnings, lust) towards the world. His 
heart becomes pure and cleansed of all faults, flaws, shortcomings and 
blemishes related with these ‘Vasanas’ (59). 
 
 
 
ikouh ijeksnkjk 'kq)lÙokuqikfruh A vkRe/;kue;h fuR;k lq"kqfIrLFkso fr"Bfr AA60AA 
 
pāvanī paramodārā śuddhasattvānupātinī /  
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ātmadhyānamayī nityā suṣuptistheva tiṣṭhati // 60 //  
 
Such a person (Sanyasi) is able to purify and raise to a higher stature even 
those who are fallen, lowly and wretched because of their compassionate, 
most magnanimous and generous nature. He is the one who faithfully 
accepts the absolute Truth and Reality, is engrossed in contemplating on 
the pure self called the Atma, and is established firmly in his eternal form 
in which there is no awareness of both the external, gross, physically 
visible world as well as the imaginary world created by the mind. This 
state of existence is called ‘Sushupta’ (or the deep sleep state of 
consciousness) (60). 
 
 
psrua fpÙkfjäa fg çR;DpsrueqP;rs A fueZuLdLoHkkoRoké r= dyukeye~ AA61AA 
 
cetanaṃ cittariktaṃ hi pratyakcetanamucyate /  
nirmanaskasvabhāvatvānna tatra kalanāmalam // 61 // 
 
When the essence called ‘Chetan’ or consciousness is delinked or freed 
from its interaction with the ‘Chitta’ or the intellect and the mind, it is 
only then that it becomes pure and pristine conscious factor called the 
Atma. When it becomes devoid of all desires and habits, inherent 
tendencies and inclinations (called the ‘Vrittis and Vasanas’ of the 
creature), it becomes fully cleansed and pure, and no faults, flaws or taints 
can arise in it any further (61).  

 
 

lk lR;rk lk f'kork lkoLFkk ikjekfRedh A  
loZKrk lk lar`fIruZrq ;= eu% {kre~ AA62AA 

 
sā satyatā sā śivatā sāvasthā pāramātmikī /  

sarvajñatā sā saṃtṛptirnatu yatra manaḥ kṣatam // 62 // 
 
It (the pure and conscious Atma) is the absolute Truth and Reality; it is an 
embodiment of Shiva (symbolising auspiciousness, wisdom, 
enlightenment, truth, renunciation, beauty, meditation, contemplation, 
humility, bliss and other such divine and stupendous powers that Shiva 
possesses); it is there where the supreme Soul of the cosmos is 
established; it is omniscient, all-knowing and all-wise; it is fully 
contented, satisfied and fulfilled. It is not the habitat where the mind is 
disrupted, distracted and torn apart in confusions and doubts, perplexities 
and vexations, consternations and confoundedness (62). 
 
 
çyifUol`tUx`g~.kéqfUe"kféfe"kéfi A fujLreuukuUn%n lafoUek=ijks·LE;ge~ AA63AA 
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pralapanvisṛjangṛhṇannunmiṣannimiṣannapi /  

nirastamananānandaḥ saṃvinmātraparo’smyaham // 63 // 
 
A Sanyasi should think thus— ‘Though I behave like an ordinary mortal 
by lamenting or wailing (such as when in anguish or sorrows), by creating 
and producing, by accepting and rejecting, by momentarily opening and 
closing the eyes, but still essentially I am contemplative and thoughtful by 
nature (or I have eliminated or got rid of the restless nature of my mind, 
or I have conquered and subdued my mind or have rejected its dominance 
over me). I am an image or embodiment of bliss, happiness and joy, and 
am the enlightened, wise, erudite and knowledgeable supreme, 
transcendental entity called the Atma itself (63). 
 
 
eya laos|eqRl`T; euks fuewZy;Uije~ A vk'kkik'kkuya fNÙok lafoUek=ijks·LE;ge~ AA64AA 
 
malaṃ saṃvedyamutsṛjya mano nirmūlayanparam /  
āśāpāśānalaṃ chittvā saṃvinmātraparo’smyaham // 64 // 
 
I have separated/delinked my self from the mind which experiences, 
enjoys and collects stimuli (impulses) from the external world in the form 
of knowledge (perceptions and informations). I have made (trained) the 
mind to abandon all its desires and wishes, hopes and expectations. I have 
broken all shackles representing these. I am an image of enlightenment, 
wisdom, erudition and truthful knowledge (64). 

[Note :- Here the pronoun ‘I’ identifies the Sanyasi with the Atma and 
not with either his gross  body or his subtle body consisting of his sense 
organs and his mind-intellect complex respectively. When he says ‘I’, he 
means his pure self, which is the Atma or the pure conscious, enlightened 
and self illuminated soul.] 
 
 

v'kqHkk'kqHkladYi% la'kkUrks·fLe fujke;% A uþsþkfuþdyu% lafoUek=ijks·LE;ge~ AA65AA 
 
aśubhāśubhasaṃkalpaḥ saṃśānto’smi nirāmayaḥ /  

naṣṭeṣṭāniṣṭakalanaḥ saṃvinmātraparo’smyaham // 65 // 
 
I live calmly and peacefully in a healthy state of existence (literally, a 
disease free existence) which is free from the aliments represented by the 
various good or bad ‘Sankalps’ (i.e., ambitions, determinations and 
volitions). [In the absence of any ambitions and volitions, there is no 
cause of any restlessness or anxiety to fulfill or anyhow accomplish them. 
This is like a disease for a creature because it snatches away the creature’s 
peace and tranquility of mind just like any pain or suffering from an 
affliction of the body makes a person restless, agitated and anxious.]  
 Having forsaken the fear of being successful or unsuccessful in any 
endeavour, being perturbed by the prospect of failure and shame, and 
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being excited at the prospects of success and accomplishments, I live in a 
state of being ‘enlightened and self realised’ (fully knowing who I am, 
what is the truth, the futility of pursuing various desires, ambitions, hopes 
and expectations, and remaining ever contented and satisfied, 
dispassionate and detached, and free from all encumbrances, delusions and 
hallucinations arising out of ignorance) (65). 
 
 

vkRerkijrs R;DRok fufoZHkkxks txfRLFkrkS A oýkLrEHkonkRekueoyEC; 
fLFkjks·LE;ge~ A fueZyk;ka fujk'kk;ka LolafoÙkkS fLFkrks·LE;ge~ AA66AA 

 
ātmatāparate tyaktvā nirvibhāgo jagatsthitau / vajrastaṃbhavadātmānamava-
laṃbya sthiro’smyaham / nirmalāyāṃ nirāśāyāṃ svasaṃvittau sthito-
’smyaham // 66 // 
 
Having completely forsaken and discarded all emotions of infatuations, 
love, endearment, fondness, longings, attachments and attractions, as well 
as of malice, ill-will, animosity and hatred towards this world, or having 
abondoned differentiating between ‘my and your’ and ‘me and you’.  

I live in this mortal world firmly established in my Atma, which I 
treat as my habitat (instead of the external, perishable and artificial world 
full of faults).  

This Atma (which is my habitat and my identity as well, as I am a 
personified form of pure and supreme Consciousness) is uniform, 
unbreakable and immutable, as well as strong, sturdy, steady, unwavering 
and firm like the ‘Vajra’ (which is the strongest material in existence). 
 [The word ‘Stambh/staṃbha’ in the text also means a ‘pillar’, while 
the word ‘Vajra’ means something that is extremely strong and sturdy, usually a 
reference to diamond as it is the strongest material in existence in Nature. The pillar 
is a metaphor for strength, support, sturdiness and stability as it is able to 
support even huge buildings. Hence, the combined phrase 
‘vajrastaṃbhavadātmā’ will obviously mean that the Atma is as strong and 
sturdy and steadfast as the Vajra; the Atma supports everything else just 
like the pillar or Stambha supports a huge building.]  

I am firmly rooted in my true form which is pure enlightenment, 
most wise and an erudite entity (66). 

 
 

bZfgrkuhfgrSeqZäks gs;ksikns;oftZr% A dnkUrLrks"kes";kfe Loçdk'kins fLFkr% AA67AA 
 
īhitānīhitairmukto heyopādeyavarjitaḥ /  
kadāntastoṣameṣyāmi svaprakāśapade sthitaḥ // 67 // 
 
I have liberated myself from the desire or inclination to make efforts (to 
achieve success in any endeavour or acquire things that please me) as well 
as the tendency to be lazy, indolent and lethargic.  

[That is, I remain neutral and indifferent to everything, to the 
various activities of the world, to the allurements of the objects of the 
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world as well as gratification of my sense organs. But my indifference 
should not be construed as laziness or lethargy, because I remain ever 
engrossed in contemplation and meditation upon my Atma and Brahm. I 
am always alert and active in my spiritual pursuits, but I remain aloof 
from worldly pursuits. See also verse no. 53 and 55.]  

I have freed myself from either treating anything as contemptible 
and lowly, or as worthy of acquiring and receiving (because for me, all 
things are equal —see verse no. 56 and 58 also).  
 When will I get the contentedness, satisfaction and its consequential 
peace and tranquility so much characteristic of the Atma? When shall I be 
established in the abode which is self-illuminated and radiantly 
splendorous? (67). 
 
 

dnksi'kkUreuuks /kj.kh/kjdUnjs A les";kfe f'kyklkE;a fufoZdYilekf/kuk AA68AA 
 
kadopaśāntamanano dharaṇīdharakandare /  
sameṣyāmi śilāsāmyaṃ nirvikalpasamādhinā // 68 // 
 
When will I retire to a cave in a mountain range to calmly contemplate, 
ponder and meditate? When will I enter the stage of ‘Nirvikalp Samadhi’ 
and become steady and effortless like a rock? (68). 

[Note :- The ‘Nirvikalp Samadhi’ is the trance-like state of 
transcendental existence attained by ascetics when they lose their 
individuality and merge with the supreme Soul while still retaining the 
physical body. This is generally done in a seclude place like a cave, and 
can last indefinitely. The word ‘Nirvikalp’ literally means a state of 
existence which has no parallel or alternative. In other words, it is 
absolutely unique, and transcends the ordinary and the mundane; it has 
no parallel or alternative.] 
 
 

fuja'k/;kufoJkfUrewdL; ee eLrds A dnk rk.k± dfj";fUr dqyk;a ouif=.k% AA69AA 
 
niraṃśadhyānaviśrāntimūkasya mama mastake /  
kadā tārṇaṃ kariṣyanti kulāyaṃ vanaputriṇāḥ // 69 // 
 
When will I become so firmly and deeply engrossed in meditating and 
contemplating upon that Brahm who is without any fraction (i.e., who 
cannot be partitioned), is immutable and imperishable so much so that I 
become so steady and unmoving that the cuckoo bird can build its nest on 
my head (69). 
 
 
ladYiiknia r`".kkyra fNÙok euksoue~ A forrka Hkqoeklk| fogjkfe ;Fkklq[ke~ AA70AA 
 
saṃkalpapādapaṃ tṛṣṇālataṃ chittvā manovanam /  
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vitatāṃ bhuvamāsādya viharāmi yathāsukham // 70 // 
 
I have cut down my various ‘Sankalps’ (determinations, vows, ambitions, 
volitions) which are like tall trees of a dense forest. I have chopped 
through the various ‘Trishnas’ (desires, wants, greeds, avarice and 
yearnings for worldly objects and comforts) which are like the creepers 
twined around those trees. I have succeeded in crossing (overcoming, 
subduing, conquering) this mind of mine with its myriad wishes, 
inclinations, tendencies and the host of problems, anxieties and agitations 
accompanying them, which are all like a dense forest for me.  
 Having crossed this great and intractable forest (i.e., having 
conquered and subdued my mind with its varied and myriad ‘Sankalps’ 
and ‘Trishnas’), I have finally emerged in the open plain beyond (that 
forest) which is clear from these horrible hurdles. Here, I wander around 
peacefully and in bliss (without facing any moral obstacles and torments) 
(70). 

[Note :- The allegory of the forest will be best understood by those who 
have ever had the misfortune of getting lost in one. No sun-light (which 
is symbolic of knowledge, wisdom and enlightenment) enters or 
penetrates in a deep and dense forest covered with thick canopy of 
foliage. The traveler knows not in which direction to proceed because 
there is no sun to guide him. The dense cover of thick foliage, tall trees 
and a network of creepers act like a formidable wall for the traveler. 
[Here, the spiritual aspirant or seeker]. This symbolic forest prevents the 
traveler (the spiritual seeker or aspirant) from obtaining peace; he is so 
horrified and trapped in its midst that his mind is too busy, anxious and 
restless with terror to find a quick way out of the forest than to ever have 
time for the luxury of peace and tranquility. Once the forest is somehow 
crossed, the sight of the welcoming open sun-lit plains beyond fills the 
traveler with ecstasy and jubilation, the extent of which just cannot be 
imagined; for all practical purpose, he deems himself to have attained a 
new life full of bliss and happiness.] 
 
 

ina rnuq;krks·fLe dsoyks·fLe t;kE;ge~  A  
fuokZ.kks·fLe fujhgkss·fLe fuja'kkss·fLe fujhfIlr% AA71AA  

 
padaṃ tadanuyāto’smi kevalo’smi jayāmyaham /  
nirvāṇo’smi nirīho’smi niraṃśo’smi nirīpsitaḥ // 71 // 
 
I am an embodiment of that imperishable and supreme state called ‘Param-
Pad’1. I am unique, unparalleled and one of my kind. I am victory, triumph 
and success personified. I personify ‘Nirvan’ (emancipation and ultimate 
salvation). I am without any ego and pride, am without a fraction or part, 
and am without (i.e., do not have) any desires, hopes, attachments or 
attractions of any kind in this delusory world (71). 

[Note :- 1The Param Pad is a stature in which a creature reaches the 
supreme Lord and merges his own individual Atma with the Atma of the 
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supreme Being. The word ‘Param’ means the most exalted, supreme, 
greatest and the ultimate, while ‘Pad’ means feet, state, stature, honour, 
title etc. That is, the creature is honoured with the highest title 
obtainable in this creation in the form of salvation and emancipation of 
his soul. It also refers to achieving the goal of being near to his Lord.] 
 
 
LoPNrksftZrrk lÙkk â|rk lR;rk Krk A  vkufUnrksi'kerk lnk çeqfnrksfnrk   A  

   iw.kZrksnkjrk lR;k dkfUrlÙkk lnSdrk  AA72AA  
 
svacchatorjitatā sattā hṛdyatā satyatā jñatā / ānanditopaśamatā sadā 
pramuditoditā / pūrṇatodāratā satyā kāntisattā sadaikatā // 72 // 
 
I am pristine pure, uncorrupt and clean, am potent, able and agile, am 
authoritative and dignified, and am an embodiment of Truth as well as of 
enlightenment and wisdom. I am blissful and happy and have established 
firm restraint over my sense organs as well as over all the various 
‘Vasanas’ (desires, passions, lust). I am always happy and cheerful, fully 
contended, satiated and fulfilled. I am compassionate, kind, generous, 
gracious and magnanimous, am truthful, non-dual, unchangable and 
uniform, and am the radiant and glorious Supreme Authority’ (72). 
 
 

bR;soa fpUr;fUHk{kq% Lo:iifLFkfre°klk A  
fufoZdYiLo:iKks fufoZdYiks cHkwo g  AA73AA 

 
ityevaṃ cintayanbhikṣuḥ svarūpasthitimañjasā /  
nirvikalpasvarūpajño nirvikalpo babhūva ha // 73 // 
 
A Sanyasi should think in the above manner (verse nos. 63-72) and be 
established in his true self (i.e., he should realise his true identity and be 
convinced of it, and as a result, obtain peace and tranquility, happiness 
and joy, felicity and beatitude, emancipation and salvation, liberation and 
deliverance et al). He should acquire full awareness and knowledge of the 
state of existence called ‘Nirvikalpa’ (see verse no. 68) and become one 
like it (73). 
 
 

vkrqjks  thofr  psRØelaU;kl%  drZO;%  A  u  'kwüL=hifrrksnD;k  laHkk"k.ke~ A  
u ;rsnsZoiwtuksRlon'kZue~ A rLeké laU;kflu ,"k yksd% A 
vkrqjdqVhpd;ksHkZwyksZdHkqoyksZdkS A cgwndL; LoxZyksd% A galL; riksyksd% A 
ijegalL; lR;yksd% A rqjh;krhrko/kwr;ks% LokReU;so dSoY;a Lo:ikuqla/kkusu 
HkzejdhVU;k;or~ AA74AA 

 
āturo jīvati cetkramasaṃnyāsaḥ kartavyaḥ / na śūdrastrīpatitodakyā 
saṃbhāṣaṇam / na yaterdevapūjanotsavadarśanam / tasmānna saṃnyāsina 
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eṣa lokaḥ / āturakuṭīcakayorbhūlokabhuvarlokau / bahūdakasya svargalokaḥ / 
haṃsasya tapolokaḥ / paramahaṃsasya satyalokaḥ / turīyātītāvadhūtayoḥ 
svātmanyeva kaivalyaṃ svarūpānusaṃdhānena bhramarakīṭanyāyavat // 74 
// 
 
If a person is eager to take to the life of a Sanyasi, he should wait for the 
proper time and adopt the vows of a Sanyasi in due course. This is called 
‘Karma Sanyas’ (see verse no. 18 and 22). Such a Sanyasi should not talk 
with a ‘Shudra’ (low caste man or a lowly and mean man), a woman, 
specially a menstruating woman, and those persons who have fallen from 
their chosen path or stature. 
 A Sanyasi should never, under any circumstance, go to witness any 
religious function held in honour of any God —such worldly activities are 
not meant for a Sanyasi (see also verse no. 75 of this canto of this 
Upanishad).  
 For Sanyasis classified as ‘Aatur’ (literally meanings those who are 
eager to take to Sanyas; see verse no. 7), their abode is in the ‘Bhu-Loka’ 
(the terrestrial world). For those who are called ‘Kutichak’, their abode is 
in the ‘Bhuvaha-Loka’ (the sky). For ‘Bahudak Sanyasis’, their ‘Loka’ 
(abode or destination) is in the ‘Swarg’ (the heavens). For ‘Hans 
Sanyasis’, their ‘Loka’ is called ‘Tapaha’ (the abode obtained through 
doing severe Tapa or penances and austerities). And for the ‘Paramhans 
Sanyasis’, their abode is in the ‘Satya Loka’ (the abode which is the 
ultimate destination for a creature's soul, where there is only ‘Truth’).  
 The last two categories of Sanyasis are called ‘Turiyateet/Turiyatit’ 
and ‘Avadhut’ respectively. They live a life like a bumble-bee (or a honey 
bee) trying to find out about and research on the nature of their true self 
and the essential truth and reality of existence (which is like searching for 
nectar by the bee). They eventually realise it and become established in 
that Truth (just like the bee alights on the flower once it traces the flower 
having nectar) which is immaculate, immutable, unique, one of its kind, 
unparalleled, uniform, indivisable and universal Reality. They become one 
with that supreme Truth and Reality which is the essence of the Atma and 
which is their true identity (74). 

[Note :- The various types of Sanyasis and their characteristic features 
which define them are elaborated in verse nos. 18-30.] 
 
 

Lo:ikuqla/kkuO;frfjäkU;'kkL=kH;kl  mþªdqœqeHkkjo}îkFkZ% A u ;ksx'kkL= ço`fÙk% A  
u  lka[;'kkL=kH;kl%  A  u  eU=rU=O;kikj%  A  usrj'kkL=ço`fÙk;ZrsjfLr A  
vfLr  psPNokyadkjoRdekZpkjfo|knwj%  A  u  ifjozk.ukeladhrZuijks  ;|RdeZ  
djksfr  rÙkRQyeuqHkofr  A  ,j.MrSyQsuoRlo± ifjR;tsr~ A u nsorkçlknûkg.ke~ A  
u ckánsokH;pZua dq;kZr~ AA75AA 
 
svarūpānusandhānavyatiriktānyaśāstrābhyāsa uṣṭrakuṃkumabhāravad-
vyarthaḥ / na yogaśāstrapravṛttiḥ / na sāṃkhyaśāstrābhyāsaḥ / na 
mantratantravyāpāraḥ / netaraśāstrapravṛttiryaterasti / asti cecchavālaṃkāra-
vatkarmācāravidyādūraḥ / na parivrāṇnāmasaṃkīrtanaparo yadyatkarma 
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karoti tattatphalamanubhavati / eraṇḍatailaphenavatsarvaṃ parityajet / na 
devatāprasādagrahaṇam / na bāhyadevābhyarcanaṃ kuryāt // 75 // 
 
Except contemplating and meditating upon his pure and true self as well 
as searching out its real essence, it is futile for a Sanyasi to study and 
practice different scriptures even as it is useless to load a camel with 
saffron.  
 For a Sanyasi, following the precepts and practices of Yoga 
(meditation exercises), or the business (practice, tradition) of using 
‘Mantras’ and ‘Tantras’ (i.e., use of divine words and symbols for 
incantations and occult practice) for worship, or practicing the teachings 
‘Sankhya Shastra’ (which is one of the six schools of Indian 
philosophies), or following any other tradition or scripture whatsoever 
(except the Upanishadic tenets), is best avoided. That is, a Sanyasi should 
not waste his time in pursuing so many varieties of paths, each promising 
emancipation and salvation for its adherents.  

Too many paths and too many advisers will only cause confusion in 
his mind. So he is best advised to shun all, and instead follow one single 
path —and that path is contemplation upon the pure, conscious and 
enlightened Atma residing in his own bosom; doing meditation on this 
Atma will fill him with complete bliss. He should exclude all other paths 
for his spiritual pursuits because they act as a drag in his spiritual 
upliftment. These ritualistic forms of worship (such as ‘Tantra’, use of 
‘Mantra’ and various ‘Yoga’ practices) are only meant for those who are 
not as elevated and exalted in the spiritual hierarchy as a truly realised 
and enlightened Sanyasi is. In fact, these practices only seem to bog him 
down in endless, time consuming rituals which are not worthwhile and 
meaningful. Similarly, endless debates and discussions on scriptures are 
only the cause for vexations for the spirit, and they disturb the tranquality 
of his inner self. 
 If however, inspite of the prohibition, any Sanyasi does it, then he 
is akin to an ornament lying on a dead body (i.e., worthless, abhorable and 
as forsakeable as the dead body itself). It is in violation of the principles, 
ethos and practices of true and pure Sanyas. 
 A Sanyasi should not participate in the group chanting or chorus 
singing of the name of any God in a practice called ‘Kirtan’ (ukeladhr Zu) 
because, if he does so, he will be violating the principle tenets and code of 
conduct prescribed for Sanyasis (that they should not worship any God 
except their own Atma as the supreme Brahm), and therefore they will 
have to suffer the consequences of such violation.  
 Hence, a Sanyasi should forsake all these worldly activities just like 
the foam collected on the surface of castor oil. A Sanyasi should neither 
accept any food that has been offered to any outside God or Goddess 
because he is supposed to treat his own Atma as the supreme God called 
Brahm who is the supreme Lord of all, and he should worship that 
supreme Brahm with this firm conviction (75). 

[Note :- Please also refer to verse no. 74 of this canto.]  
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LoO;frfjäa lo± R;DRok e/kqdjo`Ù;kgkjekgjUÑ'khHkwRok esnkso`f)edqoZfUogjsr~ A  
ek/kqdjs.k djik=s.kkL;ik=s.k ok dkya u;sr~ A vkRelaferekgkjekgjsnkReokU;fr% AA76AA 
 
svavyatiriktaṃ sarvaṃ tyaktvā madhukaravṛttyāhāramāharankṛśībhūtvā 
medovṛddhimakurvanviharet / mādhūkareṇa karapātreṇāsyapātreṇa vā kālaṃ 
nayet / ātmasaṃmitamāhāramāharedātmavānyatiḥ // 76 //  
 
A Sanyasi should abandon all company and beg for food which he should 
accept directly in his cupped hands and eat from there. [That is, he should 
not either hoard food or eat more than essential, but just sufficient enough 
in order to sustain life.]  

This must be his routine life style to ensure that he does not become 
obese and lethargic. He should always be on the move, accepting food 
either in his cupped hands or directly in his mouth (like a cow) in order to 
sustain himself. He should exercise self-restraint and contemplate upon 
his Atma (76). 

 
 

vkgkjL; p HkkxkS }kS r`rh;eqndL; p A ok;kS% lapj.kkFkkZ; prqFkZeo'ks"k;sr~ AA77AA 
 
āhārasya ca bhāgau dvau tṛtīyamudakasya ca / vāyoḥ saṃcaraṇārthāya 
caturthamavaśeṣayet // 77 // 
 
A Sanyasi should eat only sufficient enough to fill half of his stomach. 
The third quarter should be filled with water and the remaining fourth 
quarter should be left empty, i.e., it should be filled with air. [That is, he 
should never over eat] (77). 
 
 
HkS{ks.k orZ;sféR;a uSdkék'kh HkosRDofpr~ A fujh{kUrs Rouqf}XukLrn~x`ga ;Ruuks oztsr~ AA78AA 
 
bhaikṣeṇa vartayennityaṃ naikānnāśī bhavetkvacit /  
nirīkṣante tvanudvignā-stadgṛhaṃ yatnato vrajet // 78 // 
 
A Sanyasi should always rely on alms and begging to survive. He should 
not accept food always from the same household, i.e., he should seek from 
a different house each time he goes for begging (see also verse no. 79).  

He should go to accept food only from those persons who wait 
patiently for the Sanyasi to arrive and accept it from them (i.e., from the 
household from where the Sanyasi expects to get respect, where he is 
welcome, and the food is especially earmarked for him.  

He should not go somewhere where he is not welcome, appears to 
be a burden, treated contemptuously or even scolded and insulted and told 
to get away).  

He should accept food with dignity and honour, and not after being 
subjected to any kind of insult or humiliation (78). 
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iøklIrx`gk.kka rq fHk{kkfePNsfRØ;korke~ A xksnksgek=ekdk³~{ksfé"ØkUrks u iquoZztsr~ AA79AA 
 
pañcasaptagṛhāṇāṃ tu bhikṣāmicchetkriyāvatām /  
godohamātramākāṅkṣen-niṣkrānto na punarvrajet // 79 // 
 
A Sanyasi should go to beg for food in five or seven households at the 
most which follow the righteous path or live noble lives. There, he should 
wait for food for a period which is not more than the time taken to milk a 
cow.  

He should not go to the same place again (see verse nos. 27, 28 and 
78 in this context) (79). 
 
 
uäk}júkksiokl mioklkn;kfpr% A v;kfprk}ja HkS{ka rLekRHkS{ks.k orZ;sr~ AA80AA 
 
naktādvaraścopavāsa upavāsādayācitaḥ /  
ayācitādvaraṃ bhaikṣyaṃ tasmātbhaikṣeṇa vardhayet // 80 // 
 
It is better to fast than to eat during the night. Compared to fasting, it is 
better to accept food that has not been asked for (i.e., the food which 
comes as alms or charity or offering to the Sanyasi at his place of stay by 
someone who comes to him and offers the food to him without his actually 
seeking it). Better than eating food which has come in this way without 
his asking for or expecting it, a Sanyasi should eat food for which he has 
begged. [That is, it is better to beg for food than to eat something without 
begging or which has been offered to him without his formally asking for 
it.]  

Hence, as far as possible, he should rely on begging to get food to 
eat (80). 

 
 

uSo lO;kilO;su fHk{kkdkys fo'ksn~x`gku~ A ukfrØkesn~x`ga eksgk|= nks"kh u fo|rs AA81AA 
 
naiva savyāpasavyena bhikṣākāle viśedgṛhān /  
nātikrāmedgṛhaṃ mohādyatra doṣo na vidyate // 81 // 
 
While on the mission to beg for food, the Sanyasi should not approach the 
household from either the right or the left —i.e., the Sanyasi should 
approach the household directly from the front. [That is, he should 
approach with dignity, self respect and honour from front, and not 
stealthily sneak in from the side to catch the residents of the house 
unawares. By approaching from the front, he ensures that by the time he 
reaches the door, his arrival would have been known to the people. And, 
on the contrary, if he comes from the side, it indicates that he does not 
wish to foretell his arrival and wishes to come in secretly like a thief or 
someone who is ashamed at begging, a thought that should never occur to 
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a Sanyasi. This is the approach not taken by those who are bold and 
exalted in their stature.]  

He should not leave a house (or turn away from it) from which there 
is no fault in accepting food as alms or charity either because of any 
personal emotions (such as grudge) or by mistaken beliefs (that such a 
household is of a low caste) (81). 

 
 

Jksf=;kéa u fHk{ksr J)kHkfäcfg"Ñre~ A ozkR;L;kfi x`gs fHk{ksPNª)kHkfäiqjLÑrs AA82AA 
 
śrotriyānnaṃ na bhikṣeta śraddhābhaktibahiṣkṛtam /  
vrātyasyāpi gṛhe bhikṣecchraddhābhaktipuraskṛte // 82 // 
 
If a person from whom the food is begged for is a Brahmin who is an 
expert in the Vedas but lacks affection, humility, respect and devotion 
(towards the Sanyasi as well as the supreme Lord), then a Sanyasi should 
not accept food from him or his household (though he is a Brahmin).  

On the contrary, even if a person has not been traditionally of a 
high birth or stature in society, or is not of a high standing and purity, but 
if he has these attributes of affection, humility, reverence, respect and 
devotion (towards the guest Sanyasi as well as the supreme Lord), then the 
Sanyasi should not hesitate or think twice from accepting alms or charity 
from him or his household (82). 

 
 

ek/kwdjelaDy`Ira çkDç.khre;kfpre~ A  rkRdkfyda pksiiéa HkS{ka iøkfo/ka Le`re~ AA83AA 
 
mādhūkaramasaṃklṛptaṃ prākpraṇītamayācitam /  
tātkālikaṃ copapannaṃ bhaikṣaṃ pañcavidhaṃ smṛtam // 83 // 
 
Seeking of food as alms or begging for it by a Sanyasi has been classified 
into five categories —viz, (i) Asankalpit (asaṃklṛptaṃ), (ii) Prakpranit 
(prākpraṇītam), (iii) Ayaachit (ayācitam), (iv) Tatkaalik (tātkālikaṃ), and 
(v) Upapanna (papannaṃ). Each of these has been described below in the 
following verses (83). 
 
 
eu% ladYijfgrkaL=hUx`gkUiøk lIr ok A e/kqef{kdoRÑRok ek/kwdjfefr Le`re~ AA84AA 
 
manaḥ saṃkalparahitāṃstrīngṛhānpañca sapta vā /  
madhumakṣikavatkṛtvā mādhūkaramiti smṛtam // 84 // 
 
The 1st type of ‘Madhukar’ (literally, begging for food just like a honey 
bee goes begging from one flower to another for nectar to sustain itself) is 
when the Sanyasi is not certain of what and where he will get something 
to eat. He begs for food from three, five or at the most seven houses, 
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taking a little from each, like a honey bee. [A honey bee collects nectar 
from flowers at random and does not visit a flower twice. It does not even 
know from which flower it would get its quota of nectar. Similarly, the 
Sanyasi collects whatever is available, or whatever is forthcoming in the 
way of food, and remains contended and satisfied with whatever he gets as 
alms in the form of food.]  

This is called ‘Asankalp Madhukar’ (literally, begging for food 
without having any kind of determination or certainty). [To wit, such a 
Sanyasi does not know what he would get from which household. He is 
contented with whatever comes his way. When he sets out on his begging 
round, he does not decide, and cannot decide, what to eat that day. He is 
expected to eat what the Lord gives him to eat. The word “A-Sankalp” 
means not to have any determination or volition or desires.] (84). 
 
 
çkr%dkys p iwosZ|q;ZöäS% çkfFkZra eqgq% A  röS{ka çkDç.khra L;kfRLFkfra dq;kZÙkFkkfi ok AA85AA 
 
prātaḥkāle ca pūrvedyuryadbhaktaiḥ prāthitaṃ muhuḥ /  
tadbhaikṣaṃ prākpraṇītaṃ syātsthitiṃ kuryāttathāpi vā // 85 // 
 
The 2nd type of ‘Madhukar’ (begging for food) is when a Sanyasi accepts 
food from a person who has affectionately, devotedly and respectfully 
requested him the previous day or early morning of the same day to accept 
food from him or his household. [This Sanyasi accepts this request as a 
token of showing grace and blessing on the giver by accepting his food.]  

This is called ‘Prakpranit’ (literally, food which has come by the 
inspiration of a pure heart which is infused with devotion and respect for 
the Sanyasi) (85). 

 
 

fHk{kkVuleq|ksxk|su dsu fuefU=re~ A v;kfpra rq röS{ka HkksäO;a p eqeq{kqfHk% AA86AA 
 
bhikṣāṭanasamudyogādyena kena nimantritam /  
ayācitaṃ tu tadbhaikṣaṃ bhoktavyaṃ ca mumukṣubhiḥ // 86 // 
 
The 3rd type of ‘Madhukar’ (begging for food) is when a Sanyasi, while 
roaming for food, is invited by a complete stranger whom he happens to 
meet on the way; this stranger invites the Sanyasi to oblige him by 
agreeing to take food from him or his household, though the Sanyasi has 
not approached him or his household for food. The Sanyasi should accept 
his invitation and the food offered by this stranger.  

This is called ‘Ayaachit’ (literally, unsolicited food). Such food is 
acceptable by seekers of emancipation and salvation (“mumukṣubhiḥ”; i.e. 
by a Sanyasi) (86). 

 
 

miLFkkusu ;Rçksäa fHk{kkFk± czkã.ksu rr~ A rkRdkfydfefr [;kra HkksäO;a ;frfHk% lnk AA87AA 
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upasthānena yatproktaṃ bhikṣārthaṃ brāhmaṇena tat /  
tātkālikamiti khyātaṃ bhoktavyaṃ yatibhistadā // 87 // 
 
The 4th type of ‘Madhukar’ (begging for food) is when a Sanyasi is 
approached by a Brahmin to accept food from him even as the former is 
getting ready to embark on his wandering mission in search of food, or has 
just stepped out to do so. Then he should invariably accept this food. 
[That is, in such a case, the Sanyasi should abandon his wandering 
mission and immediately accept that food which is offered by the 
Brahmin.]  

This is called ‘Tatkaalik’ (literally, ‘immediate’; the food that has 
come on the spur of the moment, or in the eleventh hour, unexpected and 
right in front) (87).  

 
  
fl)eéa ;nk uhra czkã.ksu eBa çfr A miiéfefr çkgqeqZu;ks eks{kdkf³~{k.k% AA88AA 

 
siddhamannaṃ yadā nītaṃ brāhmaṇena maṭhaṃ prati /  
upapannamiti prāhurmunayo mokṣakāṅkṣiṇaḥ // 88 // 
 
The 5th type of food is one which is prepared by a Brahmin in a monastery 
or an abbey and brought to the Sanyasi to eat; then wise sages call this 
type of food as ‘Upapanna’ (literally, noble or superior form of cooked 
food). It should be gladly and willingly accepted by a Sanyasi who is a 
seeker of emancipation and salvation (88). 
 
 

pjsUek/kqdja HkS{ka ;frEysZPNdqyknfi A ,dké urq Hkq°khr c`gLifrleknfi A 
;kfprk;kfprkH;ka p fHk{kkH;ka dYi;sfRLFkre~ AA89AA 

 
carenmādhukaraṃ bhaikṣaṃ yatirmlecchakulādapi / ekānnaṃ natu bhuñjīta 
bṛhaspatisamādapi / yācitāyācitābhyāṃ ca bhikṣābhyāṃ kalpayetsthitam // 89 
// 
 
If it becomes necessary due to circumstances, a Sanyasi can accept food as 
alms or charity even from a heretic or an atheist, but he should not accept 
it twice from the same place even though it might be a household of a man 
who is as senior and as respected as Lord Vrihaspati himself. [Vrihaspati 
is the moral preceptor of Gods.]  

It is best for a Sanyasi to accept food either by going out begging 
for it, or accepting food from a person who has himself approached him in 
a respectful manner, inviting the Sanyasi to accept food from him (89).  

 
 
u ok;q% Li'kZnks"ks.k ukfXunZgudeZ.kk A ukiks ew=iqjh"kkH;ka ukénks"ks.k eLdjh AA90AA 
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na vāyuḥ sparśadoṣeṇa nāgnirdahanakarmaṇā /  
nāpo mūtrapurīṣābhyāṃ nānnadoṣeṇa maskarī // 90 // 
 
The Wind or the Air touches all and sundry; the Fire burns everything 
(good or bad) that falls in it; everything, including urine and fecal matter 
(i.e., most repugnant and contemptible things) is drooped in Water (of a 
river, for example) —but none of them (Wind, Fire, Water) is regarded as 
getting polluted or defiled by the touch of even the most deplorable of 
things.  

Likewise, a Sanyasi is not deemed to be polluted or tainted or tarnished 
by any external faults or blemishes (such as accepting food from a heretic 
or atheist as well as from a non-Brahmin (see verse nos. 89 and 82, 92 
respectively) (90). 

[Note :- This verse indicates that external things don’t ever defile a 
Sanyasi. It is the fault that might arise in his inner-self — such as his 
heart, mind and intellect —that can defile him or pull him down to a 
lowly state from his exalted stature. Pollution and defilement comes form 
inside and not from outside because a Sanyasi’s true identity is his Atma 
residing cocooned in the causal body that is surrounded by the subtle 
body (mind-intellect complex), and not the gross body consisting of the 
various sense organs that comes in contact with the external world. The 
pollution or corruption or defilement, if any, is suffered by either the 
gross, physical body or the subtle body, but not the causal body which 
houses the Atma.] 
 
 
fo/kwes léeqlys O;¯kjs HkqäoTtus A dkys·ijkg~.ks Hkwf;"Bs fHk{kkpj.kekpjsr~ AA91AA 

 
vidhūme sannamusale vyaṅgāre bhuktavajjane /  
kāle’parāhṇe bhūyiṣṭhe bhikṣācaraṇamācaret // 91 // 
 
An ascetic (i.e. a Sanyasi) should accept food during the afternoon hours 
from a place which is devoid of various sounds, sights and smells 
associated with the preparation of food —such as lighting of the fire, 
smoke, pounding of the pestle to grind condiments, spices and herbs, 
aroma of cooking food, all delicacies arranged on the dining table, etc. 
This should be a place where the fire lit for cooking food has died down 
and everyone has finished eating. [That is, a Sanyasi should accept the 
leftovers only after the meal has been eaten by the people of the 
household. This caveat is to ensure that no one goes hungry because of the 
Sanyasi. After all, a Sanyasi would naturally not want that any single 
person has to suffer for his sake.] (91). 
 
 
vfHk'kLra p ifrra ik"k.Ma nsoiwtde~ A otZf;Rok pjsöS{ka loZo.ksZ"kq pkifn AA92AA 
 



 170

abhiśastaṃ ca patitaṃ pāṣaṇḍaṃ devapūjakam /  
varjayitvā caredbhaikṣaṃ sarvavarṇeṣu cāpadi // 92 // 
 
In cases of emergency, an ascetic (Sanyasi) can accept food as alms or 
charity from all castes and creeds except families who are publically 
condemned and excommunicated, or are lowly and fallen from their status 
in society, and those who are imposters, cunning, deceitful, evil and 
scheming (92). 
 
 
?k`r ðkewa=ln`'ka e/kq L;kRlqj;k lee~ A rSya lwdjew=a L;kRlwia y'kqulafere~ AA93AA 
ek"kkiwikfn eksekala {khja ew=lea Hkosr~ A rLekRloZç;Rusu ?k`rknhUotZ;s|fr%  AA94AA 
 
ghṛtaṃ svamūtrasadṛśaṃ madhu syātsurayā samam /  

tailaṃ sūkaramūtraṃ syātsūpaṃ laśunasaṃmitam // 93 // 

māṣāpūpādi gomāṃsaṃ kṣīraṃ mūtrasamaṃ bhavet / 

tasmātsarvaprayatnena ghṛtādīnvarjayedyatiḥ // 94 // 
 
For a Sanyasi, clarified butter (ghee) is equivalent to dog’s urine, honey is 
like drinking wine, oil is akin to pig’s urine, food containing garlic, horse 
beans and fried sweets are like beef, and milk is no less abhorable than 
urine —hence, a true ascetic should accept food (by begging or otherwise) 
which is free from these prohibited ingredients. [In other words, an ascetic 
should absolutely refrain from eating any of these proscribed or prohibited 
food items, directly or indirectly. To wit, a Sanyasi should eat simply 
cooked, ordinary and non-oily food that is easy to digest and nourishing. 
He is not expected to appease his taste buds or eat anything that would 
make him lethargic and bloated—as this would create immense practical 
problems for him, especially since he has to lead a single, lonely life with 
no one around to attend to him if he falls sick due to his own indulgences. 
] (93-94). 
 
 

?k`rlwikfnla;qäeéa uk|kR dnkpu A ik=eL; HkosRikf.kLrsu fuR;a fLFkfra u;sr~ A 
ikf.kik=úkjU;ksxh uklÑöS{kekpjsr~ AA95AA 

 
ghṛtasūpādisaṃyuktamannaṃ nādyātkadācana / pātramasya bhavetpāṇistena 
nityaṃ sthitiṃ nayet / pāṇipātraścaranyogī nāsakṛdbhaikṣamācaret // 95 // 
 
He should never accept food containing clarified butter or spicy food or 
titillating, hot soups. For him, his cupped hands (joined palms) are the pot 
to accept food; it is in it that he should always accept food (and not in any 
other pot or container or vessel. Refer also verse nos. 27-28). [See verse 
no. 111 also. There, a Sanyasi is permitted to accept fried and spiced food 
in cases of extreme emergencies] (95). 
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vkL;su rq ;nkgkja xksoUe`x;rs eqfu% A rnk le% L;kRlosZ"kq lks·e`rRok; dYirs AA96AA 
 
āsyena tu yadāhāraṃ govanmṛgayate muniḥ /  
tadā samaḥ syātsarveṣu so’mṛtatvāya kalpate // 96 // 
 
He should accept food only once a day, never twice. An exalted hermit 
(here obviously meaning a Sanyasi, as this is the context of the entire 
Upanishad) who takes food in his mouth only (i.e., does not store any 
food; see verse no. 27-28) becomes equanimous and non-differentiating in 
his outlook and attains the elixir of supreme bliss (or, he enjoys the taste 
of the essence of the nectar which gives everlasting joy and happiness, 
eternal bliss and beatitude) (96). 
 
 
vkT;a #f/kjfeo R;tsnsd=kéa iyyfeo xU/kysiue'kq)ysiufeo {kkjeUR;tfeo 
oL=eqfPNþik=feokH;¯a L=hl¯feo fe=kùknda ew=feo Li`gka xksekalfeo Kkrpjns'ka 
p.MkyokfVdkfeo  fL=;efgfeo  lqo.k±  dkydwVfeo  lHkkLFkya  'e'kkuLFkyfeo  
jkt/kkuha  dqEHkhikdfeo  'kofi.Monsd=kéa  u  nsorkpZue~  A  çiøko`fÙka  ifjR;T;  
thoUeqäks Hkosr~ AA97AA 
 
ājyaṃ rudhiramiva tyajedekatrānnaṃ palalamiva gandhalepanamaśuddha-
lepanamiva kṣāramantyajamiva vastramucchiṣṭapātramivābhyaṅgaṃ 
strīsaṅgamiva mitrāhlādakaṃ mūtramiva spṛhāṃ gomāṃsamiva jñātacara-
deśaṃ caṇḍālavāṭikāmiva striyamahimiva suvarṇaṃ kālakūṭamiva sabhā-
sthalaṃ śmaśānasthalamiva rājadhānīṃ kuṃbhīpākamiva śavapiṇḍa-
vadekatrānnaṃ na devatārcanam / prapañcavṛttiṃ parityajya jīvanmukto  
bhavet // 97 // 
 
Butter or fat and accumulated, collected or stored food should be abhorred 
by a Sanyasi as if they were blood or meat respectively. An ascetic 
(Sanyasi, hermit) should also forsake the following— (i) perfumes and 
scented ointments as if they were nasty pastes, (ii) salt as if it was an 
untouchable product, (iii) clothes as if they were spoiled pots, (iv) oil 
massage as if it was equivalent to an union with a women, (v) friendly 
chatter and small, loose talk as if it was urine, (vi) pride, haughtiness and 
ego as if they were beef, (vii) begging for food from the house of an 
acquaintance as if it was begging from an outcaste, (viii) a woman as if 
she was a serpent, (ix) gold (i.e., any costly and valuable thing) as if it 
was the horrible poison called ‘Kaalkut’, (x) gatherings, congregations, 
assemblies and crowds  as if they were funeral parties at the cremation 
ground, (xi) the capital city (or any large town) as if it were the most 
deplorable hell called ‘Kumbhipak’, (xii) and food from a single 
household as if it was an offering of ‘Pinda’, which are ball shaped 
cooked cereals offered to dead ancestors. 



 172

A Sanyasi should (xiii) never involve himself in the worship, 
adoration, showing respect and offering of prayers to Gods. [This 
prohibition is repeatedly stressed —see also verse no. 74 and 75.] (xiv)  

He should abstain from all futile worldly activities (because they are 
artificial and cause vexation and confusion for the spirit; such worldly 
activities create unnecessary and avoidable perplexities, agitations, 
anxieties, restlessness and consternation for the Sanyasi). By doing so 
(i.e., by observing the above principles), he should endeavour to be 
spiritually freed from the fetters that shackle and pillory an ordinary 
creature to this deceitful, impostering, artificial, delusionary, mundane 
and temporal world while he is physically living in it1  (97).  

[Note :- 1That is, when a Sanyasi or hermit or an ascetic observes the 
tenets as prescribed in this Upanishad, he attains truthful liberation and 
deliverance of his soul by breaking the fetters that tie him down to this 
illusionary and entrapping world full of imposterings, deceit, conceit, 
show-offs and falsehoods, thereby giving deliverance to his soul. He 
finds complete peace and is at ease with himself while he is still living 
with his body on this earth. When the proper time comes, he discards his 
body like the cuticle of a snake and finds the final emancipation by 
escaping from it and merging himself with the supreme Brahm like the 
air trapped insight a vacant mud pot is merged imperceptibly, 
indistinguishably and irretrievably with the external, wide open space or 
wind element present outside the pot.] 
 
 

vklua ik=yksiúk lap;% f'k";lap;% A fnokLokiks o`Fkkykiks ;rscZU/kdjkf.k "kV~ AA98AA 
 
āsanaṃ pātralopaśca saṃcayaḥ śiṣyasaṃcayaḥ /  
divāsvāpo vṛthālāpo yaterbandhakarāṇi ṣaṭ // 98 // 
 
The following six things act as bondages or shackles for a Sanyasi— (i) to 
sit for a long time at a place (i.e. to stay or live for a long time at one 
single place), (ii) desire to have or carry a pot or vessel of any kind 
(because he is not expected to hoard anything, even food, as is clear in the 
next sentence), (iii) to collect, accumulate, store or hoard anything, (iv) to 
make disciples and collect a group of followers or admirors, (v) to sleep 
during the day, and (vi) to talk worthlessly and chatter endlessly (i.e. to 
gossip and make loose talk) (98). 
 
  
o"kkZH;ks·U;= ;RLFkkueklua rnqnkâre~ AmäkykCokfnik=k.kkesdL;kihg laûkg% AA99AA 
;rs% laO;ogkjk; ik=yksi% l mP;rs A x`ghrL; rq n.Mknsf}Zrh;L; ifjûkg% AA100AA 
 
varṣābhyo’nyatra yatsthānamāsanaṃ tadudāhṛtam /  
uktālābvādipātrāṇāmeka-syāpīha saṃgrahaḥ // 99 // 
yateḥ saṃvyavahārāya pātralopaḥ sa ucyate /  
gṛhītasya tu daṇḍāderdvitīyasya parigrahaḥ // 100 // 
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Long habitation at a place except during the rainy season is called ‘taking 
an Aasan’ or living at a place for a long duration. [The word ‘Aasan’ 
means a seat, to sit for a long time; it also means sitting in meditation, 
meditative posture which are trance like states.]  

Out of prescribed pots that he can have, he should carry only one, 
preferably one made from hollowed-out pumpkin. If he happens to lose it 
and takes the pot of another ascetic (as a replacement) it is tantamount to 
‘a desire to have a pot’ or ‘greed for a pot’.  

Similarly, when he loses his own personal staff/rod and takes one 
belonging to another ascetic, it is equivalent to ‘seizing another person’s 
property or asset’ or ‘usurping another’s asset or property’. [See also 
verse no. 112 herein below of this Upanishad in this context.] (99-100). 

 
 

dkykUrjksiHkksxkFk± lap;% ifjdhfrZr% A 'kqJw"kkykHkiwtkFk± ;'kks·Fk± ok ifjûkg% AA101AA 
 
kālāntaropabhogārthaṃ saṃcayaḥ parikīrtitaḥ /  

śuśrūṣālābhapūjārthaṃ yaśorthaṃ vā parigrahaḥ // 101 // 
 
‘Sanchaya’ (saṃcayaḥ) is defined as storing or accumulating or hoarding 
anything for use in the future. The benefit or comfort of being served, to 
want to get worshiped, honoured or adored and acquire fame, name and 
renown are also tantamount to ‘Parigraha’ (i.e., the desire to seize, catch 
hold of, acquire, attach oneself to, to yearn for, to desire to have etc.) 
(101). 
 
 
f'k";k.kka urq dk#.;kfPN";laûkg bZfjr% A fo|k fnok çdk'kRoknfo|k jkf=#P;rs AA102AA 
 
śiṣyāṇāṃ natu kāruṇyācchiṣyasaṃgraha īritaḥ /  

vidyā divā prakāśatvādavidyā rātrirucyate // 102 // 
 
Only a person who approaches an ascetic (Sanyasi) with humility and 
understanding, who has a sincere desire for self-upliftment and 
emancipation, with a desire to follow the spiritual path that is followed by 
the Sanysi himself so that this seeker too could emulate the Sanyasi and 
attain self-realisation and bliss—only such a seeker should be accepted as 
a disciple by the Sanyasi.  

Other than such a seeker, making anyone else as disciple by a 
Sanyasi is called ‘Sishya Sangraha’ (i.e., collection of, or gathering a 
crowd of disciples and adoring persons around a Sanyasi—as it causes 
immense distraction and vexation for the Spirit of the ascetic and hinders 
his spiritual progress). [To wit, a Sanyasi should best live alone and desist 
from the temptation of collecting a crowd of admiring disciples around 
himself. See also verse no. 98 in this context.]  

In Sanyas, ‘Vidya’ (knowledge) is regarded as being synonymous 
with ‘day’ (standing for light and illumination), while ‘Avidya’ 
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(ignorance, lack of knowledge) is treated as ‘night’ (standing for darkness 
of ignorance and delusions) (102). 

 
 

fo|kH;kls çekns ;% l fnokLoki mP;rs A vk/;kfRedha dFkka eqDRok fHk{kkokrk± fouk 
rFkk A vuqûkga ifjçÜua o`FkktYiks·U; mP;rs AA103AA 
 
vidyābhyāse pramādo yaḥ sa divāsvāpa ucyate / ādhyātmikīṃ kathāṃ muktvā 
bhikṣāvārtāṃ vinā tathā / anugrahaṃ paripraśnaṃ vṛthājalpo’nya ucyate // 
103 // 
 
This is the reason why showing laziness in pursuit of truthful knowledge 
is regarded as being equivalent to ‘sleeping during the day’. Any talk 
except on spiritual matters, metaphysical topics, subjects pertaining to 
essential facets of the life of a Sanyasi, such as begging for food and 
seeking necessary alms and charities, and replying to polite questions on 
any of these subjects (when asked by someone), is regarded as futile 
banter, useless chatter, worthless gossip, loose talk and talking in vain 
(103). 
 
 
,dkéa enekRl;± xU/kiq"ifoHkw"k.ke~ A rkEcwykH;°kus ØhMk Hkksxkdk³~{kk jlk;ue~ AA104AA 
dRFkua dqRlua LofLr T;ksfrúk Ø;foØ;e~ A fØ;k deZfooknúk xq#okD;foy«ue~ 
AA105AA 
laf/kúk foûkgks ;kua eøkda 'kqDyoL=de~ A 'kqØksRlxksZ fnokLokiks fHk{kk/kkjLrq rStle~ 
AA106AA 
fo"ka pSok;q/ka chta fgalka rS{.;a p eSFkque~ A R;äa laU;kl;ksxsu x`g/kekZfnda ozre~ 
AA107AA 
xks=kfnpj.ka lo± fir`ekr`dqya /kue~ A çfrf"k)kfu pSrkfu lsoekuks oztsn/k% AA108AA 
 
ekānnaṃ madamātsaryaṃ gandhapuṣpavibhūṣaṇam / tāmbūlābhyañjane 
krīḍā bhogākāṅkṣā rasāyanam // 104 // 
katthanaṃ kutsanaṃ svasti jyotiśca kraya-vikrayam / kriyā karmavivādaśca 
guruvākyavilaṅghanam // 105 // 
saṃdhiśca vigraho yānaṃ mañcakaṃ śuklavastrakam / śuklotsargo divāsvāpo 
bhikṣādhārastu taijasam // 106 // 
viṣaṃ caivāyudhaṃ bījaṃ hiṃsāṃ taikṣṇyaṃ ca maithunam / tyaktaṃ 
saṃnyāsayogena gṛhadharmādikaṃ vratam // 107 // 
gotrādicaraṇaṃ sarvaṃ pitṛmātṛkulaṃ dhanam / pratiṣiddhāni caitāni 
sevamāno vrajedadhaḥ // 108 // 
 
[The following five verses list the various prohibitions from which a 
Sanyasi/ascetic should keep himself at bay. Please also refer to verse nos. 
93-98, 109-110 in this context.] 
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 A Sanyasi/ascetic should completely and without any reservations 
of any kind or second thoughts forsake or discard the following —  
 (i) Eating one type of food or from one household repeatedly 
(ekānnaṃ); (ii) Pride, vanity, ego and haughtiness (mada); (iii) Envy, 
jealousy, ill-will, hatred and malice (mātsaryaṃ); (iv) Perfumes, aromatic 
sweet scents, fragrances of all kinds (gandha); (v) Flowers of all kinds 
(puṣpa); (vi) Ornaments and jewellery as well as other decorative 
paraphernalia or ornamentations for the body (vibhūṣaṇam); (vii) Eating 
betel leaves as mouth fresheners (tāmbūl); (viii) Massaging the body  with 
oil and other ointments or lubricants (ābhyañjane); (ix) Participating in 
sports and all other forms of games (krīḍā); (x) Desires for gratification of 
the senses and enjoying the pleasures and comforts of the objects of the 
world (bhogākāṅkṣā); (xi) Use of chemicals or any kind of drugs 
(rasāyanam ); [104]  
 
(xii) Indulging in flattery, false praise and honour, sycophancy, repeated 
pleadings and coaxing others to gain anything for one’s self; useless talk 
and gossip (katthanaṃ); (xiii) Criticism, speaking ill of and finding fault 
with others (kutsanaṃ); (xiv) Asking about and taking interest in other 
people’s well-being, and enquiring about their personal affairs (svasti); 
(xv) Asking unnecessary, impertinent questions about the future (e.g., 
such as approaching astrologers, soothsayers, clairvoyants etc.) (jyotiśca); 
(xvi) Talking of trade and commerce and other things related to material 
gain/profit or loss (kraya-vikrayam); (xvii) Talking about routine worldly 
chores, rituals, ceremonies, sacraments and other formalities pertaining to 
the gross mortal world (kriyā karma); (xviii) Getting involved in debates, 
discourses, disputes, discussions and controversies (vivādaśca); (xix) 
Disobeying the orders of one’s Guru (moral preceptor and teacher) 
(guruvākyavilaṅghanam); [105]  
 
(xx) Talk of either confrontation or compromise with anyone, whether a 
friend or a foe (saṃdhiśca vigraho); (xxi) To have a vehicle to mount on, 
or a mattress/bedstead to sleep upon (yānaṃ mañcakaṃ); (xxii) Wearing 
white, clean clothes (i.e., washed and ironed, good looking and attractive 
garments) (śuklavastrakam); (xxiii) Ejaculation of sperms (i.e. lack of 
continence and self-restraint over the sex organs as well as failure to 
control the mind’s sexual instincts) (śuklotsargo); (xxiv) Sleeping during 
the day time (divāsvāpo); (xxv) Carrying a metal pot, even on the pretext 
of keeping a bowl to beg (for a Sanyasi is expected to take food in his 
cupped palms, or if it is at all necessary then keep a bowl of wood or 
hollowed-out pumpkin) (bhikṣādhārastu); (xxvi) Any valuable metal 
having shine and monetary value (such as a begging bowl or a staff) 
(taijasam ); [106]  
 
(xxvii) Carrying poisonous or intoxicating or harmful things (e.g. drugs 
which are harmful and hallucinating, and are therefore like a poison) 
(viṣaṃ); (xxviii) Carrying arms and armaments; any variant of a thing that 
can be called a weapon (caivāyudhaṃ); (xxix) Violence and cruelty 
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towards other creatures, even in a rudimentary manner (bījaṃ hiṃsāṃ); 
(xxx) Anger, wrath and vengeance (taikṣṇyaṃ); and (xxxi) Having sex (ca 
maithunam).  

Verily indeed, all these should be completely and absolutely 
forsaken and abhorred outright by a true and sincere Sanyasi/ascetic 
(tyaktaṃ saṃnyāsayogena).  

Further, a Sanyasi is also required to abstain from the following 
(i.e., he is expected to completely forsake or avoid them also)— (xxxii) 
The codes of conduct and norms of behaviours prescribed for householders 
(gṛhadharmādikaṃ vratam) [107],  
 
(xxxiii) The codes of conduct and norms of behaviour prescribed for other 
classes and clans in the society (in addition to those of the householders) 
(gotrādicaraṇaṃ), and (xxxiv) Inheriting and enjoying any kind of parental 
property (sarvaṃ pitṛmātṛkulaṃ dhanam).  
 
Verily indeed, a Sanyasi who adheres or attaches himself to any of these 
three (from s. nos. xxxii to xxxiv) is condemned to a lowly stature. They 
are prohibited from all these things (as listed in these five verses) and are 
ordained, or directed and expected to keep a safe distance from them 
(pratiṣiddhāni caitāni sevamāno vrajedadhaḥ ) [108]  [104-108]. 
 
 
lqth.kksZ·fi lqth.kkZlq fo}kaL=h"kq u foðklsr~ A lqth.kkZLofi dUFkklq lTtrs th.kZeEcje~ AA109AA 
 
sujīrṇo’pi sujīrṇāsu vidvāṃstrīṣu na viśvaset /  
sujīrṇāsvapi kanthāsu sajjate jīrṇamambaram // 109 // 
 
A wise and erudite Sanyasi who has become old of age should not have 
faith even upon an old woman. [That is, he shouldn’t be in the company of 
or have contact with any woman whomsoever, notwithstanding her old 
age.]  

This is because a coat or jacket that is made of used and disarded 
cotton that has been patted and sewn together also clings to the body and 
becomes difficult for the Sanyasi to discard if he becomes used to it, as it 
gives him comfort and warmth, even though he knows that basically this 
coat or jacket is made of nothing but useless and tattered pieces of 
discarded clothes and rags (109).  

[Note :- A Sanyasi should be careful and diligent in exercising self 
control because even an old woman can cling to him and arouse his 
passion and sympathies, and tie him down to worldly relationships even 
as old cloth and pieces of rag, which are seemingly worthless and 
useless, help in sewing and hemming together pieces of patted cotton 
tatters to make a garment, such as an overcoat. Without the old cloth as 
the covering, the shreds of cotton would fall apart and scatter. The 
company of a woman might hem in and tie down the ascetic (Sanyasi) 
and prevent him from finding absolute liberation which is a prerequisite 
for deliverance and dissolution into nothingness, leaving behind no 
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memories or attachments of any kind that linger on after his death. The 
contact with the old woman, even though she might be his own mother, 
might cause some attachment in the heart of the Sanyasi towards this 
world and create worry for her well being, should he die before her.] 
 
 

LFkkoja t¯ea chta rStla fo"kek;q/ke~ A "kMsrkfu u x`g~.kh;k|freZw=iqjh"kor~ AA110AA 
 
sthāvaraṃ jaṅgamaṃ bījaṃ taijasaṃ viṣamāyudham /  

ṣaḍetāni na gṛhṇīyādya-tirmūtrapurīṣavat // 110 // 
 
A Sanyasi should never accept the company of (i.e., possess) any of the 
following six— (i) immovable and or (ii) movable assets (sthāvaraṃ 
jaṅgamaṃ); (iii) seeds or grains (bījaṃ), (iv) gold or other valuable metals 
having luster, shine and dazzle (i.e. monetary value and worldly charms) 
(taijasaṃ), (i) harmful and hallucinating drugs that are like a poison (such 
as opium) (viṣa), (vi) arms and armaments or any kind of weapon (such as 
an axe, a bow and arrow, or even a trident that can be used to harm other 
creatures) (māyudham).  

He should abhor and treat them with the same contempt and disdain as 
one treats urine and faecal matters; he should not touch any of the above 
things (ṣaḍetāni na gṛhṇīyādya-tirmūtrapurīṣavat) (110). 

[Note :- Please also refer to verse no. 93-98 and 104-108.] 
 
 

uSoknnhr ikFks;a ;fr% fdafpnukifn A iDoekiRlq x`g~.kh;k|konéa u yH;rs AA111AA 
 
naivādadīta pātheyaṃ yatiḥ kiṃcidanāpadi /  

pakvamāpatsu gṛhṇīyādyā-vadannaṃ na labhyate // 111 // 
 
Execpt carrying necessary items to meet emergencies, a Sanyasi should 
not carry anything with him during his wanderings. If he cannot find bland 
and ordinary food to eat, then in cases of extreme emergencies and 
unavoidable circumstances, he can accept fried and spiced food (111). 

[Note :- Verse no. 76 says that he should not accept any food which 
might fatten him; verse nos. 93-95 and 97 list the various foods which 
are proscribed. Now in this verse, the above restriction on a Sanyasi is 
lifted in situations where he has no option but to partake of richly cooked 
food. This, and other such instances, show that the rules are not so rigid 
and inviolable and sacrosanct that their following can mean causing 
undue hardships and suffering to the Sanyasi. The rules are to act as 
guidelines which a Sanyasi is supposed to follow for his own benefit 
under normal circumstances. A true Sanyasi will be a renouncer of the 
world from his heart and not by external show or useless and meaningless 
dos and don’ts. This view is endorsed in verse no. 90 which emphasises 
that purity comes from within and not from without, and nothing external 
can ever pollute or corrupt a clean heart if the cleanliness is from within, 
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and it is sincere and honest. There is no prudence, wisdom and sense in 
dying of hunger just to be trying to be rigidly following rules and 
regulations, for they are merely aids in spiritual pursuit and not the 
object of those pursuits.] 
 
 

uh#túk ;qok pSo fHk{kqukZolFks olsr~ A ijkFk± u çfrûkkáa u n|kPp dFkapu AA112AA 
 
nīrujaśca yuvā caiva bhikṣurnāvasathe vaset /  
parārthaṃ na pratigrāhyaṃ na dadyācca kathaṃcana // 112 // 
 
A healthy and youthful Sanyasi should never stay in any household. He 
should neither take nor borrow anything from anyone, and neither should 
he give or lend his own things to anyone else (112). 

[Note :- This helps to prevent him from establishing any relationship 
with anybody, however perfunctory, superficial or transient. See also 
verse no. 99-101.]  
 
 

nSU;HkkokÙkq Hkwrkuka lkSHkxk; ;frúkjsr~ A iDoa ok ;fn ok·iDoa ;kpekuks oztsn/k% AA113AA 
 
dainyabhāvāttu bhūtānāṃ saubhagāya yatiścaret /  
pakvaṃ vā yadi vā’pakvaṃ yācamāno vrajedadhaḥ // 113 // 
 
A Sanyasi should show compassion and kindness to other living beings.
 Asking for food —whether cooked or uncooked —is forbidden for 
him. [To wit, as has been said ealier, he should go out to beg for food in a 
random manner, without determining before hand to expect anything from 
a particular household or place. He should not ask specifically for 
anything, and should accept whatever comes his way in a routine manner.]   
(113).  

[Note :- This verse should be interpreted properly. A Sanyasi should not 
ask for food for himself if there is someone near him who is hungry. It is 
his moral duty to let the other creature, who is hungry, to eat first —i.e., 
to show compassion and mercy, empathy and sympathy, kindness and 
graciousness towards others, even if it means going hungry himself. If 
the food is only sufficient enough to feed the other person and the 
Sanyasi cannot find anything to eat himself, he is not expected to ask for 
food again. This is the correct and holistic interpretation of this verse. 
 Besides this, it also means that he should accept whatever is offered 
to him and not demand this or that type of food or be fussy about it. 
Since he is not supposed to store any food or cook himself, there is no 
sense in asking for uncooked raw food, and since he is supposed to have 
conquered his taste buds, demanding a particular type of cooked food 
which might titillate his taste buds is also out of the question. So, in 
essence, he should quietly accept whatever is given or offered to him as 
alms or charity.] 
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véikuijks fHk{kqoZL=knhuka çfrûkgh A vkfoda okukfoda ok rFkk iêiVkufi AA114AA 
çfrx`á ;frúkSrkUirR;so u la'k;% A v}Sra ukoekfJR; thoUeqäRoekIuq;kr~ AA115AA 

 
annapānaparo bhikṣurvastrādīnāṃ pratigrahī /  
āvikaṃ vānāvikaṃ vā tathā paṭṭapaṭānapi // 114 // 
pratigṛhya yatiścaitānpatatyeva na saṃśayaḥ /  
advaitaṃ nāvamāśritya jīvanmuktatvamāpnuyāt // 115 // 
 
Having a constant desire for tasty food and good clothes made of wool or 
silk, and even for clothes which are not woolen and silken but new and of 
good quality nevertheless, and accepting such food and/or clothes (even in 
the form of charity or alms), is sure to degrade, denigrate or demote a 
Sanyasi from his high stature. His dignity, honour, respect and spiritual 
upliftment will take a beating, as it were (because desires and 
expectations, which should be the bane of a good Sanyasi, are still present 
in his heart). 
 Instead of all these worldly trivial pursuits, he should ride the boat 
of non-dual realisation of the Atma and Brahm, and consequentially 
endeavour to attain the exalted stature of being liberated and delivered 
from the mundane, artificial, deceptive and entrapping world surrounding 
him, and become free from its entrapping shackles inspite of physically 
living in it and bearing his gross body (like a yoke) before it is finally 
shed at the time of death (114-115). 

[Note :- The example of a boat is noteworthy here. When a man wishes to 
cross a river, he steps onto a boat. As soon as he steps into it, he has 
shaken off his contact with the ground. These are symbolic metaphors. 
The world is represented by the ground at the bank of the river which the 
person has just left, the boat is the realisation of the non-dual essential 
nature of the Atma and Brahm, the water of the river symbolises the 
various trappings of the world which can very easily drown a person if he 
steps out of this boat even by mistake, and the passenger of the boat is 
the Sanyasi himself. The other side of the river is the ultimate salvation 
which the passenger, or the Sanyasi, is aiming to reach or attain. Once he 
has ridden the boat, he should aim to get across as soon as possible and 
step ashore in the world of emancipation and salvation on the other side 
of the river at the end of his journey symbolising his life in this world. 
 If there is a hole, even a tiny one in the boat, the latter would sink 
midstream. All the prohibitions listed in this Upanishad are meant to 
ensure that this boat of renunciation does not sink. They are a kind of 
precautions that a Sanyasi should take, and preliminary checks that he 
should carry out to ensure a safe journey for himself.] 
 
 

okXn.Ms ekSuekfr"BsRdk;n.Ms RoHkkstue~ A ekuls rq Ñrs n.Ms çk.kk;keks fo/kh;rs AA116AA 
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vāgdaṇḍe maunamātiṣṭhetkāyadaṇḍe tvabhojanam /  
mānase tu kṛte daṇḍe prāṇāyāmo vidhīyate // 116 // 
 
If a Sanyasi wishes to punish his ‘speech’ (for inadvertently violating its 
rules of conduct), he should keep quiet. [That is to say, if a Sanyasi finds 
that he has spoken something which he should not have, the best thing for 
him is to observe silence. It is the best way to atone for his mistake.]  

If he wishes to punish his ‘body’, he should not eat (i.e., he ought 
to observe fast).  

If he wises to punish his ‘Mana’ (heart and mind), he should 
practice ‘Pranayam’ (which is a meditative exercise where the flow of 
breath is regulated and controlled) (116). 

 
 

deZ.kk c/;rs tUrqfoZ|;k p foeqP;rs A rLekRdeZ u dqoZfUr ;r;% ikjnf'kZu% AA117AA 
 
karmaṇā badhyate janturvidyayā ca vimucyate /  
tasmātkarma na kurvanti yatayaḥ pāradarśinaḥ // 117 // 
 
All creatures are tied down by their deeds, and are liberated by self-
realisation. For this reason, a wise Sanyasi should keep away from getting 
or allowing himself from being involved in doing deeds (117). 

[Note :- What is implied here is that a Sanyasi should remain detached, 
dispassionate and indifferent to the deeds that he has to do while he is 
alive in this world.] 
 
 
jF;k;ka cgqoL=kf.k fHk{kk loZ= yH;rs A  
Hkwfe% 'k¸;kfLr foLrh.kkZ ;r;% dsu nq%f[krk% AA118AA 

 
rathyāyāṃ bahuvastrāṇi bhikṣā sarvatra labhyate /  
bhūmiḥ śayyāsti vistīrṇā yatayaḥ kena duḥkhitaḥ // 118 // 
 
Old clothes and tatters (e.g., rags) are available in non-descript lanes (i.e., 
even in ordinary households); food as charity is also available everywhere. 
The earth has ample place where he (Sanyasi) can lie down to sleep (and 
relax his physical body). Then say, what problems do a Sanyasi have? 
(118). 
 
 

çiøkef[kya ;Lrq KkuksXukS tqgq;k|fr% A  
vkReU;XuhUlekjksI; lks·fXugks=h egk;fr% AA119AA 

 
prapañcamakhilaṃ yastu jñānāgnau juhuyādyatiḥ /  
ātmanyagnīnsamāropya so’gnihotrī mahāyatiḥ // 119 // 
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A Sanyasi should burn to ashes all his delusions, ignorance and 
misconceptions in the fire of wisdom, erudition, truthful knowledge and 
enlightenment. The person that establishes this fire in his inner-self or his 
Atma is called very wise, most erudite and highly enlightened. His is also 
called ‘Agnihotri’ or a person who performs the holy fire sacrifice (and is 
deemed to be the beneficiary of all the blessing, boons, goodness and 
virtues which such fire sacrifices bestow upon the seeker or aspirant) 
(119). 
 
 
ço`fÙkf}Zfo/kk çksäk ektkZjh pSo okujh A KkukH;klorkeksrqokZujhHkkDreso p AA120AA 
 
pravṛttirdvividhā proktā mārjārī caiva vānarī /  
jñānābhyāsavatāmo-turvānarībhāktvameva ca // 120 // 
 
A Sanyasi basically has two types of inherent tendencies or inclinations of 
the heart and mind — the first is ‘Maarjari’ (mārjārī)1 and the other is 
‘Vaanari’ (vānarī)2. Those who practice and follow the path of Gyan 
(truthful knowledge about the Atma and Brahm) have the former quality in 
predominance, while those in whom this tendency is dormant have the 
latter quality as their predominant characteristic. Therefore, those Sanyasi 
who have an inherent, inborn bend of mind towards Brahm and the 
supreme truth are called ‘Maarjari’, and they might have cultivated this 
wisdom by studying of scriptures and paying attention to preaching of the 
tenets and doctrines of the scriptures and their elucidation by experts. On 
the contrary, those who lack their own wisdom and erudition, their own 
intelligence and discriminatory powers, and do as they are told, are called 
‘Vaanari’ (120). 

[Note :- 1The word Maarjari (mārjārī) means a ‘broom, a wiper’; its 
adjective is ‘Marjit’ meaning ‘cleansed, refined, purified’. Hence, a 
Sanyasi with predominance of the ‘Maajari’ quality are those who have 
cleansed or refined their inner-self with the aid of truthful knowledge 
about the pure self, about Brahm, about the oneness (or non-dual nature) 
of them, about the basic pureness and sublimity of their true self, about 
their true self being as pure consciousness and bliss, about the falsehood 
of this external artificial world and their bodies which interacts with such 
a world.  
 2The word Vaanar (vānar) refers generally to the monkeys. Hence, 
those in whom wisdom and enlightenment is dormant and they have taken 
to Sanyas as a matter of course, have a monkey-like tendency —restless, 
quarrelsome, desirous and nibbling constantly at food, lack self-restraint 
in every matter, keep company, keep clinging to this dead and gross 
world like a she-monkey clinging to its young one, lack of wisdom, and 
having animal-like instincts. Such persons must learn from the scriptures 
about the virtues of Sanyas and first learn to tame themselves before 
adopting that way of life. They must do as they are told to do by their 
seniors and Gurus (moral preceptors, teachers or guides).  
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 Conversely, the word ‘Vaanar’ also means ‘a person who is well 
steeped in the knowledge of Brahm’. Kenopanishad 4/6 states that the 
word ‘Van’ means a forest; it also means ‘Brahm’. The word ‘Vaan’ 
therefore means someone who ‘resides in a forest’ or ‘someone who 
resides with Brahm’. So, such persons, though not as learned as their 
Maarjari bretherens, are nevertheless entitled to the attainment of Brahm 
through obtaining emancipation by Sanyas.] 
 

 
uki`þ% dL;fpn~czw;ké pkU;k;su i`PNr% A  
tkuéfi fg es/kkoh tMoYyksd vkpjsr~ AA121AA 

 
nāpṛṣṭaḥ kasyacidbrūyānna cānyāyena pṛcchataḥ /  
jānannapi hi medhāvī jaḍavalloka ācaret // 121 // 
 
A Sanyasi should not speak unless spoken to. He should also not answer 
questions which are apparently unrighteous, degrading, cunning, 
mischievous, crafty, impertinent, unjustified and asked just for the sake of 
asking anything to initiate some kind of discussion.  

Inspite of possessing wisdom and knowledge, he should pretend to 
be stupid, foolish and ignorant in public (because this will ensure that no 
one troubles him with unnecessary questions and queries, and the people 
would leave him alone). [See also verse no. 98.] (121). 
 
 
losZ"kkeso ikikuka l«krs leqifLFkrs A rkja }kn'klkgòeH;lsPNsnua fg rr~ AA122AA 
 
sarveṣāmeva pāpānāṃ saṅghāte samupasthite /  
tāraṃ dvādaśasāhasramabhyasecchedanaṃ hi tat // 122 // 
 
If due to unavoidable circumstances, a Sanyasi inadvertently commits any 
sin or other misdeeds of any kind, then he should absolve (free) himself of 
its bad effect or wash it off or dispel it by repeating the famous ‘Tarak 
Mantra’ (tāraṃ) twelve thousand times (dvādaśasāhasrama) (122). 

[Note :- There are said to be two ‘Tarak Mantras’. One is “OM”, and a 
Sanyasi should repeat this Mantra. “OM” is the Mantra for the supreme 
Brahm, the personified form of the supreme Consciousness. Refer the 
next verse no. 123, The concept of “OM” has been explained fully by this 
author in his book “OM and Naad” that has been published separately. 

The other ‘Tarak Mantra’ pertains to Lord Sri Ram, and it is revealed 
in Ram Uttar Tapini Upanishad. It is ‘OM RANG RAMAYE NAMAHA’. 
A full English version of this Upanishad along with others pertaining to 
Sri Ram has been published separately by this author under the title 
‘Anthology of Upanishads dedicated to Lord Ram’.] 
 
 

;Lrq }kn'klkgòa ç.koa tirs·Uoge~ A rL; }kn'kfHkekZlS% ija czã çdk'krs bR;qifu"kn~ AA123AA 
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yastu dvādaśasāhasraṃ praṇavaṃ japate’nvaham /  
tasya dvādaśabhirmāsaiḥ paraṃ brahma prakāśate// ityupaniṣat // 123 // 
 
A Sanyasi who repeats the divine word “OM” representing Brahm or 
‘Pranav’ twelve thousand times daily is able to witness and experience the 
supreme, sublime, transcendental Brahm in a short period of nearly 12 
months. This is verily the spiritual secret meant for Sanaysis as affirmed 
in this Upanishad (123). 
 

 
 *—*—*—* 

 
 
                                          (2.5) Kundiko-panishad: 
 
 
In this Upanishad belonging to the Sam Veda tradition, the period of life 
called ‘Sanyas’ is described in detail. This is the phase in the life of a man 
when the householders hands over the responsibilities of his worldly 
affairs to his heirs and, renouncing all his links with this world, he 
becomes a wondering mendicant and heads for the forest. There he leads 
an austere life full of rigors, spends his time in contemplation and 
meditation on the ultimate truth, gradually elevating himself spiritually to 
finally attain salvation.  
 Technically speaking, stepping out of the house and going to the 
forest is called ‘Vaanprastha’, but it is a stepping stone for ‘Sanyas’. 
Similarly, if the true essence of Sanyas is taken into count, then even the 
first stage in the life of a man when he is a student under the tutelage of a 
wise teacher, the phase when he is a Brahmachari, at that time he can also 
become a Sanyasi because a Brahmacharya Ashram also requires the same 
stringent life as expected of a Sanyasi. Likewise, a householder, who 
follows the basic tenets of Sanyas in his heart and mind while doing his 
worldly duties with dispassion and total detachment from them, also 
comes under the ambit of Sanyas. 
 This Upanishad describes the regulations to be followed by a 
Sanyasi and details his way of life. It should be read in conjunction with 
other Upanishads on the subject of Sanyas, such as Aarunyu-panishad and 
Sanyaso-panishad. 
 The Holy Bible enunciates the reasons why a man should renounce 
his household and other worldly affairs and take to Sanyas— ‘And a man’s 
foes shall be they of his own household. He that loveth son or daughter 
more than me is not worthy of me. And he that take it not his cross and 
followeth after me is not worthy of me. He that findeth his life shall lose; 
and he that loseth his life for my sake shall find it’ (Gospel of St. 
Matthew, 10/36-39). 
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czãp;kZJes {kh.ks xq#'kqJw"k.ks jr% A osnku/khR;kuqKkr mP;rs xq#.kkJeh AA1AA 
 
brahmacaryāśrame kṣīṇe guruśuśrūṣaṇe rataḥ /  
vedānadhītyānujñāta ucyate guruṇāśramī // 1 // 
 
At the completion of ‘Brahmacharya Ashram’1, when the student has 
completed his formal study of the Vedas under the tutelage of a wise 
teacher, he should take permission from the Guru, whom he has been 
serving during his student days, to go home. Such a person who has got 
his Guru’s permission to go home is called ‘Ashrami’ (1). 

[Note :- 1The life of a man has been divided by the Vedas into four 
segments of roughly twenty-five years each. The first phase is called 
‘Brahmacharya Ashram’, which is the phase when a man studies the 
scriptures under an erudite teacher. During this period, he is expected to 
lead an austere life, observing strict rules of discipline and conduct. This 
helps him to concentrate in his studies. When he is fully educated, he 
enters the second phase of life called ‘Grihastha Ashram’, which is the 
householder’s life. During this second phase, he marries, raises a family 
and takes care of it, looking after the welfare of his compatriots and 
dependents in the process. He also enhances his prosperity and wealth. 
At the end of this phase, when he is around 50 years of age, he should 
handover the affairs of the household and the world to his son or any 
other heir, and look forward to the next phase of life of renunciation. 
During this third phase, he should de-link himself from routine 
involvement in the day to day running of the household and other worldly 
affairs, remain detached from them, and finally move out of the house 
altogether and head for the forest. This is done to leave the new 
generation to itself, and if the need arises, the renunciate parent can give 
wise advice. This phase is called ‘Vaanprastha Ashram’, literally 
meaning ‘those who go to live in the forest’. This Ashram is a phase 
between the second and the last phase of life. After Vaanprastha comes 
the ‘Sanyas Ashram’. This Upanishad deals with the last phase called the 
Sanyas Ashram and describes in detail the life that is expected of them to 
be lead. During this phase, the person has no links at all with the world; 
he contemplates upon his Atma and Brahm, and like a wise person 
prepares himself for the final exit from this world to obtain salvation.] 
 
 

nkjekâR; ln`'kefXuek/kk; 'kfär% A czkãhfefþa ;tsÙkklkegksjk=s.k fuoZisr~ AA2AA 
 
dāramāhṛtya sadṛśamagnimādhāya śaktitaḥ /  
brāhmīmiṣṭiṃ yajettāsāmaho-rātreṇa nirvapet // 2 // 
 
It is expected of a wise man that he would accept a wife who is compatible 
to and emotionally in tune with him, light the fire of the household (i.e., 
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enter into the second phase of life as a householder and take up the 
responsibility of lightening and keeping the hearth warm and lighted in his 
home so that his family is well fed and looked after) and keep it burning 
with the faith that he is symbolically performing the sacrificial fire 
dedicated to the supreme Brahm. With this conviction, he should lead a 
life which is in accordance with the principles laid out for this phase (2). 

[Note :- The very thought that his householder’s life and its incumbent 
responsibilities  and problems are a part of the wider spectrum of 
sacrifices that a man must make to purify and uplift himself towards the 
supreme Brahm, which is the ultimate destination where an erudite soul 
should aim for, will make all his activities automatically become 
religiously inclined and injected with the element of righteousness. 
Without any prodding or coercion, such a man will himself, on his own 
account, lead a regulated, righteous, virtuous, non-indulgent and a 
dispassionate life because his intellect would be consistently directing 
him and making him aware of the fact that each of his actions are like an 
offering given to the formal religious sacrificial holy fire. Even as a man 
performing any religious ritual does it with fervour, faith, devotion and 
humility if he is sincere about that ritual, and not doing it for cheating 
others, such a man’s outlooks towards life and its requirements and 
demands undergo a sea change. He is no more a man of senses who is a 
prisoner to his desires and gratifications, but instead he becomes an 
enlightened person who does everything in a dispassionate and detached 
manner based on the merit of the case, and always thinking that each of 
his action are like one offering to the holy fire lit during the second 
phase of the life. This stage of life is called ‘Grihastha Ashram’.] 
 
 

lafoHkT; lqrkuFksZ ûkkE;dkekfUol`T; p A lapjUouekxsZ.k 'kqpkS ns'ks ifjHkzeu~ AA3AA 
 
saṃvibhajya sutānarthe grāmyakāmānvisṛjya ca /  
saṃcaranvanamārgeṇa śucau deśe paribhraman // 3 // 
 
At the end of his term as a householder, he should distribute his wealth 
amongst his sons (heirs), delegate all his authorities and powers to them, 
and after handing over all his responsibilities pertaining to his household 
and the village (i.e., the society, community, worldly affairs) to them, he 
should finally depart from his house and head for the forest as a 
wondering mendicant. After leaving the house, he should first roam in the 
holy places (i.e., go on a journey of pilgrimage) before going to the forest 
for good (3). 

[Note :- This is the third phase of life called ‘Vaanprastha’. See note to 
verse no. 1 and 6 also.] 
 
 

ok;qHk{kks·EcqHk{kks ok fofgrS% dUnewydS% A Lo'kjhjs lekI;kFk i`fFkO;ka ukJq ikr;sr~ AA4AA 
 
vāyubhakṣo’mbubhakṣo vā vihitaiḥ kandamūlakaiḥ /  
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svaśarīre samāpyātha pṛthivyāṃ nāśru pātayet // 4 // 
 
[Now, the life and times of a Sanyasi who is a person who has totally 
forsaken the world, who lives in seclusion in a forest in preparation for 
death and his ultimate salvation, is being described in the following 
verses—] 
 A Sanyasi (a renunciate and wandering ascetic or a mendicant) 
should protect his body (survive) by eating wind and drinking water. If 
that is too harsh for him, he should eat edible roots, stems and bulbs. He 
should treat this world as being limited to this gross body and never shed 
tears for it (i.e., he should remain even in the case of joys or sorrows, of 
agony of separation from his dear ones and happiness of union with them)1 
(4). 

[Note :- 1A ‘Sanyasi’ should treat all the relationships with this world as 
being limited to his body which is not his true identity, because his pure 
or truthful self is the Atma and not the body. The gross body belongs to 
the world, and when the world has been forsaken, the body automatically 
loses its relevance and must also be forsaken. The pure or truthful self of 
the Sanyasi is his Atma which belongs to the supreme soul or Brahm. In 
other words, a rightful Sanyasi realises that his true dear one is Brahm 
and not the world. The distinction between his true near and dear one, the 
Brahm, and his false near and dear one, the world, becomes clear to him. 
As a result, he longs to reach Brahm and move away from the world.] 
 
 

lg rsuSo iq#"k% dFka laU;Lr mP;rs A luke/ks;ks ;fLeaLrq dFka laU;Lr mP;rs AA5AA 
 
saha tenaiva puruṣaḥ kathaṃ saṃnyasta ucyate /  
sanāmadheyo yasmiṃstu kathaṃ saṃnyasta ucyate // 5 // 
 
But it should be clarified that by merely observing these simple and basic 
vows (as noted in the above verses) will not make a person a ‘true 
Sanyasi’, for this is just a fraction of the whole gamut of regulations and 
tenets that are to be observed by him before he is elevated to an exalted 
stature of a ‘true Sanyasi’. The way of life, the rules of conduct, the 
ethics, the vows and the tenets to be observed by him are more profound, 
are of much greater importance, have a broader impact and cover a wider 
range of activities then merely eating fruits etc. (5). 
 
 
rLekRQyfo'kq)k¯h laU;kla lafgrkReuke~ A vfXuo.k± fofu"ØE; okuçLFka çi|rs AA6AA 
 
tasmātphalaviśuddhāṅgī saṃnyāsaṃ saṃhitātmanām /  
agnivarṇaṃ viniṣkramya vānaprasthaṃ prapadyate // 6 // 
 
For this (i.e., to become a true renunciate Sanyasi who wonders like a 
mendicant in search of the ultimate truth), one should have no desires for 
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any reward or enjoyment of benefits for observing the stringent ethics and 
moral codes of conduct pertaining to any one of the 4 classes of the 
society to which that person belongs. He should enter Sanyas Ashram with 
the express intention of attaining ultimate emancipation and salvation. He 
should leave his household fire behind (i.e., he should completely detach 
himself from his home and its affairs) before proceeding to the forest as a 
‘Vaanprastha’. (See note to verse nos. 1 and 3 also) (6). 
 
 
yksdoök;Z;k··läks oua xPNfr la;r% A laR;DRok lal`frlq[keuqfr"Bfr fda eq/kk AA7AA 
 
lokavadbhāryayā’’sakto vanaṃ gacchati saṃyataḥ /  
saṃtyaktvā saṃsṛtisukha-manutiṣṭhati kiṃ mudhā // 7 // 
 
What is the benefit of going to the forest to get involved in observing so 
many severe austerities and following so many strict codes of conduct and 
leading a rigorous way of life after abandoning the comforts of the 
household and not remaining contented with the comforts obtained from a 
wife and other worldly objects like any other person? (7). 
 
 

fdaok nq%[keuqLe`R; HkksxkaLR;tfr pksfPNªrku~ A  
xHkZoklHk;köhr% 'khrks".kkH;ka rFkSo p AA8AA 

 
kiṃvā duḥkhamanusmṛtya bhogāṃstyajati cocchritān /  
garbhavāsabhayād-bhītaḥ śītoṣṇābhyāṃ tathaiva ca // 8 // 
 
Scared of the prospects of having to dwell in the hellish environs of a 
mother’s womb and taking birth only to suffer from cold and heat, 
extremes of sorrows and joys leading to restlessness, perplexities, 
consternations, confoundedness and uncertainties in this world, why does 
a man willingly abandon the comforts and pleasures derived from the 
materialistic world and head for the forest to lead the rigorous and stern 
life of a Sanyasi? (8). 
 
 
xqáa çosþqfePNkfe ija ineuke;fefr A laU;L;kfXueiqujkorZua ;Ue`R;qtkZ;ekogfefr A 
vFkk/;kReeU=k°kisr~ A nh{kkeqis;kRdk"kk;cklk% A d{kksiLFkyksekfu otZ;sr~ A 
Å/oZckgqfoZeqäekxksZ Hkofr A vfudsrúkjsfö{kk'kh A fufn/;klua n/;kr~ AA9AA  
 
guhyaṃ praveṣṭumicchāmi paraṃ padamanāmayamiti / saṃnyasyāgnima-
punarāvartanaṃ yanmṛtyurjāyamāvahamiti / athādhyātmamantrāñjapet / 
dīkṣāmupeyātkāṣāyavāsāḥ / kakṣopasthalomāni varjayet / ūrdhvabāhur-
vimuktamārgo bhavati / aniketaścaredbhikṣāśī / nididhyāsanaṃ dadhyāt // 9 
//  
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The subtle reason why that person who becomes a Sanyasi goes to such an 
extent of taking these great troubles and decides to face all the difficulties 
and rigors associated with a harsh life of a forest dwelling renunciate and 
a wandering mendicant or a reclusive monk is that he wishes to enter that 
supreme state of existence which is called ‘Param Pad’ (ije in —literally, 
the supreme, most exalted stature, which is the attainment of emancipation 
and salvation, or being able to reach Brahm).  
 He always remembers the great God symbolising death, the 
Mahakaal who is Lord Shiva himself1. He constantly and persistently goes 
on repeating the various spiritual Mantras (divine words). He accepts 
initiation into this bold path of Sanyas by accepting its stringent vows and 
wears ocher cloth.  

Excepting the hairs on the abdomen and around the genitals, he 
should get all other hairs on other parts of the body shaved. He lifts both 
his hands upwards towards the sky2 and wonders in all the directions as 
per his free will.  

Without a house and hearth, he manages to live on food obtained by 
begging (or by alms seeking). He should spend his time in observing 
austerities and doing meditation (9). 

[Note :-  1Lord Shiva is a patron God of renunciate ascetics. He is the 
greatest renunciate God and mythology depicts him in a perpetual state 
of contemplation and meditation. He is also the God of ‘conclusion of 
life’, or death. So, by constantly remembering Mahakaal, a form of Lord 
Shiva, a Sanyasi not only seeks the blessings of his patron deity (Lord 
Shiva) but also keeps himself aware of the imminent, overriding presence 
of death which would act as a guard against his falling prey to any 
temptations. Mahakaal would always remind him that death is fast 
approaching and he should be ware, as it were. 

 2This gesture of raising both the hands upwards towards the sky 
marks his total surrender and non-violent demeanour as well as to 
proclaim that he has nothing with him and nothing to hide; he has no 
enmity with anyone and he is headed towards the supreme Lord present 
in the heavens. The raised hands also symbolises his proclamation of 
being a Sanyasi and a token of his extended hands to welcome Brahm 
with an outstretched arm.] 
 
 
ifo=a /kkj;sTtUrqlaj{k.kkFkZe~ A rnfi Üyksdk HkofUr A dqf.Mdka pela f'kD;a 
f=foþieqikugkS A 'khrksi?kkfruha dUFkka dkSihukPNknua rFkk ifo=a Luku'kkVha p 
mÙkjkl¯eso p A vrks·frfjäa ;fRdafpRlo± r}tZ;s|fr% AA10AA 

 
pavitraṃ dhārayejjantusaṃrakṣaṇārtham / tadapi ślokā bahvanti / kuṇḍikāṃ 
camasaṃ śikyaṃ triviṣṭapamupānahau / śītopaghātinīṃ kanthāṃ 
kaupīnācchādanaṃ tathā // pavitraṃ snānaśāṭīṃ ca uttarāsaṅgameva ca / 
ato’tiriktaṃ yatkiṃcitsarvaṃ tadvarjayedyatiḥ // 10 // 
 
There is a Sholka (a scriptural verse in the form of an edict) regarding 
what he should do. To protect himself from spirits, he should wear a 
‘Pavitri’ which is a ring of Kush grass (a dark green grass called Kush that 
is used during religious ceremonies) worn on the ring finger. He should 
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carry a ‘Kamandal’ (a wooden pot or a hollowed out pumpkin shell to hold 
water etc.-- kuṇḍikāṃ) and a large tong with him (camasaṃ), wear a tuft of 
hair called ‘Shikha’ (śikyaṃ) on his head and the mark of ‘Tilak’ called 
‘Trivishtap’ (triviṣṭap) on his body. For protecting himself from cold, he 
should keep a patted-cotton blanket (called a kanthāṃ).  

Besides these, he should wear a loin cloth (called a kaupīn) and 
carry a towel and a body wrapping piece of cloth called ‘Dhoti’ with him 
which he should use to wrap his body (ācchādanaṃ). He should also carry a 
‘Pavitri’ (pavitraṃ) which is made of Kush grass and worn round a finger as a ring as 
a symbol of austerity, abstinence and observance of strict vows. This Pavitri is used 
by him for doing rituals after the bath (snānaśāṭīṃ). He should also carry a towel to 
cover the upper part of his body (uttarāsaṅgameva) to perform the sacrament rituals 
after taking his bath. Except these bare essentials, a Sanyasi should abandon 
everything else (10). 

 
 

unhiqfyu'kk;h L;kísokxkjs"kq ckár% A ukR;Fk± lq[knq%[kkH;ka 'kjhjeqirki;sr~ AA11AA 
 
nadīpulinaśāyī syāddevāgāreṣu bāhyataḥ /  
nātyarthaṃ sukhaduḥkhābhyāṃ śarīramupatāpayet // 11 // 
 
If he (a Sanyasi) so wants, he can sleep on the banks of a clean river. It is 
not wise to unnecessarily subject the body to troubles and excitements 
(11). 
 
 

Lukua ikua rFkk 'kkSpefö% iwrkfHkjkpjsr~ A  
Lrw;ekuks u rq";sr fufUnrks u 'kisRijku~ AA12AA 

 
snānaṃ pānaṃ tathā śaucamadbhiḥ pūtābhirācaret /  
stūyamāno na tuṣyeta nindito na śapetparān // 12 // 
 
Clean water should be used for taking a bath, drinking and going to attend 
to nature’s call. He (a Sanyasi) should neither feel elated at being 
honoured and praised, nor get annoyed and dismayed and curse anyone on 
being insulted and criticised (i.e., he should be tolerant, forbearing, 
patient, calm, unruffled and poised; he should have equanimity, equality 
and evenness in his attitude and behaviour) (12). 
 
 
fHk{kkfnoSnya ik=a LukuüO;eokfjre~ A ,oa o`fÙkeqiklhuks ;rsfUü;ks tisRlnk AA13AA 
 
bhikṣādivaidalaṃ pātraṃ snānadravyamavāritam /  
evaṃ vṛttimupāsīno yatendriyo japetsadā // 13 // 
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He (a Sanyasi) should accept any pot available in which to beg and any 
clean water to bathe etc. By following this path which is said to be the 
best path for a Sanyasi and adopting this praise worthy demeanour, the 
self restrained ascetic should rather focus his attention in doing constant 
‘Japa’ (repetition of the divine Mantra; here the Mantra should be OM 
which is the word symbol for Lord Brahm, the Supreme Being and a 
personified form of the cosmic supreme Consciousness) (13). 
 
 
foðkk; euqla;ksxa eulk Hkko;sRlq/kh%A vkdk'k}k;qokZ;ksT;ksZfrT;ksZfr"k vkiks·öîk% i`fFkoh A 
,rs"kka Hkwrkuka czã ii|s A vtjeeje{kjeO;;a çi|s A e¸;[k.Mlq[kkEHkks/kkS  
cgq/kk foðkohp;% A mRi|Urs foyh;Urs ek;kek#rfoHkzekr~ AA14AA 
 
viśvāya manusaṃyogaṃ manasā bhāvayetsudhīḥ / ākāśādvāyurvāyor-
jyotirjyotiṣa āpo’dbhyaḥ pṛthivī / eteṣāṃ bhūtānāṃ brahma prapadye / 
ajaramamaramakṣaramavyayaṃ prapadye / mayyakhaṇḍasukhāmbhodhau 
bahudhā viśvavīcayaḥ / utpadyante vilīyante māyāmārutavibhramāt // 14 // 
 
A wise, erudite, sagacious and knowledgeable person should be firmly 
convinced of the fact and firmly believe that the cosmic form of Brahm 
(i.e., the vast universe visible to the eye) and the subtle form in the form 
of the soul of that cosmos, called ‘Pranav’ or OM, which in turn is called 
‘the imperishable word’, are all synonymous with each other. The latter 
(i.e., OM) is also called ‘Akshar Brahm’  which has a dual meaning— one, 
‘Akshar’ meaning a letter, so this Brahm is represented by the divine 
letters A, U, M constituting the word OM, and second, ‘Akshar’ meaning 
imperishable, immutable, eternal and that which does not decay and come 
to an end; so Brahm has these virtues also. 
 The seeker should be aware of the fact that the wind was produced 
from the sky, the light (fire) from the wind (due to friction), water from 
this fire (to cool it down), and earth from the water (due to sedimentation 
and solidification process). These five are called the basic elements or 
‘Bhoots’ in metaphysics. [The 5 Bhoots are sky, wind, fire, water and 
earth.] The imperishable and immutable Brahm pervades uniformly in all 
these elements or ‘Bhoots’, thereby injecting them with the vitality and 
energy of life. The enlightened Sanyasi should firmly think that he has 
attained that same Brahm; that he has attained a stature which is 
equivalent to Brahm and marked by such characteristics as not being liable 
to decay and destruction, being eternal, imperishable, infinite and 
immutable. 
 He should think that he is an embodiment/image/personification of 
the endless ocean of supreme bliss.  
 Strong winds representing ‘Maya’ (worldly delusions, ignorance, 
hallucinations accompanied by attachments and infatuations with this 
world and their accompanying troubles, torments and miseries)1 strike on 
my surface, creating waves which form and dissipate continuously. But 
these waves (representing the various agitations and perplexities, doubts 
and confusions, excitements and depressions, consternations and fears) are 
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only superficial and transient in nature; they do not represent my true 
form (which is the dense, fathomless and measureless body of water of the 
ocean of bliss and happiness, of beatitude and felicity in the form of my 
Atma, or enlightened and pure consciousness) (14). 

[Note :- 1Maya is a word which has two parts, Ma + Ya. The first half 
‘Ma’ means ‘to measure, mark off, by any standard; to show, to exhibit, 
to display; to infer, to conclude; to be formed, built, made of’, while the 
second part ‘Ya’ means ‘this or that’. Therefore the composite word 
Maya means neither this nor that; anything that is not real; that which is 
delusionary, illusionary, deceptive, mirage like and deceitful, and is 
caused by the ignorance about its truth and reality; something that has no 
substance or pith; displays no certainty and leads to wrong inference. The 
term Maya is used to define all these phenomenons. Hence, Maya is a 
synonym used for all that is deceptive, faulty, false, deluding, based on 
ignorance, illusionary and deceitful; all that which has no reality or 
substance; all that is hollow.  
 Maya has 3 basic constituent qualities. Hence it is called 
‘Trigunmayi’, i.e., one which has the 3 Gunas or qualities. These 3 
Gunas or qualities are— Sat, Raj and Tam. ‘Sat’ is the most auspicious, 
virtuous and noblest quality in a man and raises him to a high moral and 
spiritual pedestal. It marks predominance of righteousness and the 
highest standards of spirituals and mental evolvement leading to high 
thoughts, noble actions and righteous behaviour. ‘Raj’ is the medium 
quality in a person, and it is marked by worldly passions, desires, 
yearnings and greed. It makes a man more worldly than spiritual. ‘Tam’ 
is the third and most lowly of the three qualities and is used has a 
synonym for darkness and evil. Obviously, ‘Tam’ means ignorance, 
delusions and all the forces or qualities that are evil, mean, lowly, 
miserly, wicked and base. They pull down a man from high pedestal and 
virtually dump him in the dust yard of creation to rust and decay.  
 These three qualities together, in various permutations and 
combinations, decide the innate nature of a man. The greater presence of 
‘Sat’ makes a man nobler as compared to a high ratio of ‘Tam’ which 
makes him wicked, pervert and evil. Various proportions of these 
qualities will therefore produce innumerable varieties of creatures having 
different temperaments, thought processes, behaviours, demeanours and 
mental setup in this world.] 
 
 
 

u es nsgsu lacU/kks es?ksuso fogk;l% A vr% dqrks es r)ekZ tkûkRLoIulqf"kfIr"kq AA15AA 
 
na me dehena saṃbandho megheneva vihāyasaḥ /  

ataḥ kuto me taddharmā jāgratsvapnasuṣuptiṣu // 15 // 
 
I do not have any relationship with the gross body of mine even as the sky 
has nothing to do with the cloud1. Hence, what do I, the pure conscious 
truthful Atma, have to do with the three states of existence of the body 
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such as the waking state (Jagrat), the dreaming state (Swapna), and the 
deep sleep state (Sushupta)? (15)  

[Note :- 1The cloud appears to be in the sky, but it is obviously distinct 
from the subtle entity called the sky, for the latter stretches out infinitely 
into the deep recesses of space whereas the cloud is limited to a 
particular area of the sky. The cloud is so miniscule in comparison to the 
vastness of the space called the sky that it has no relevance in the larger 
perspective of things. Again, the sky is perpetual, infinite and uniform, 
whereas the cloud is transient, limited and ever changing in form. 
Similarly, the Atma is like the subtle, pure, vast, infinite, spotless and 
eternal space or sky while the body of the creature is like the cloud —
gross, transient, unstable, ever-changing in shape and contours, always 
on the move and most inconsequential as well as burdened by the 
darkness of faults even as a cloud is a metaphor representing a shroud of 
ignorance and delusions because it obstructs the bright rays of the 
splendorous sun.] 
 
 

vkdk'koRdYifonwjxks·gekfnR;oökL;foy{k.kks·ge~ A  
vgk;ZoféR;fofuúkyks·geEHkksf/koRikjfooftZrks·ge~  AA16AA 
 
ākāśavatkalpavidūrago’hamādityavadbhāsyavilakṣaṇo’ham /  
ahāryavannitya-viniścalo’hamambhodhivatpāravivarjito’ham // 16 // 
 
I, the Atma/soul of the creature, am beyond comprehension, imagination 
and reach like the fathomless space of the sky. I am distinct and pre-
eminent like the Sun is among other bright objects in the sky. I am rock-
stable like a mountain, and am vast like the ocean (16). 
 
 
ukjk;.kks·ga ujdkUrkdks·ga iqjkUrdks·ga iq#"kks·geh'k% A  
v[k.Mcks/kks·ge'ks"klk{kh fujhðkjks·ga fujga p fueZe% AA17AA 
 
nārāyaṇo’haṃ narakāntako’haṃ purāntako’haṃ puruṣo’hamīśaḥ /  
akhaṇḍabodho’hamaśeṣasākṣī nirīśvaro’haṃ nirahaṃ ca nirmamaḥ // 17 // 
 
I am Narayan (Lord Vishnu, the macrocosmic form of Brahm and also 
known as the ‘Viraat Purush’, the cosmic form of the Lord in the 
universe).  

I am, verily and forsooth, also a personified form of ‘Narkantak’ 
(the Lord who slayed the demon Narkasur), ‘Purantak’ (Lord Shiva, who 
killed the demon Tripura), the ‘Purush’ (the Viraat Purush or the 
macrocosmic Male from whom the rest of the creation emerged; here 
referring to Lord Vishnu) and ‘Ishwar’ (the Lord of Gods). I am indeed an 
image of enlightenment and wisdom, erudition and sagacity. I am a 
witness to all the creatures (i.e., the whole creation), without a Lord over 
my head (i.e., I am the Lord of myself and I do not have to serve anyone 
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else; I am most senior and exalted, and I do not have to obey anyone else), 
am without an ‘Ahankar’ in me (i.e., I have no pride, ego, vanity and 
haughtiness in me) and have no ‘Mamta’ (attachment, endearments, 
infatuations and attractions) at all for this world in me. [That is, I am a 
personification of the exalted Trinity Gods, Lords Vishnu, Shiva and 
Brahma. I am the boss of my own self, and I do not have ‘Ahankar’ and 
other such denigrating characteristics in me which could lower my high 
stature to a lower profile.] (17). 

 
  
rnH;klsu çk.kkikukS la;E; r= Üyksdk HkofUr A o`"k.kkiku;kseZ/;s ik.kh vkLFkk; 
laJ;sr~ A lan'; 'kudSftZàka ;oek=s fofuxZrke~ AA18AA 

 
tadabhyāsena prāṇāpānau saṃyamya tatra ślokā bhavanti / vṛṣaṇāpānayor-
madhye pāṇī āsthāya saṃśrayet / saṃdaśya śanakairjihvāṃ yavamātre 
vinirgatām // 18 // 
 
[Now, how to harness the two vital winds called ‘Pran’ or breath and 
‘Apaan’ or the wind passing down the body is being described here. The 
reader is expected to also read the other Upanishads dealing with this 
subject —viz. Yog Chudamani Upanishad which is the 7th Upanishad of 
the Sam Veda tradition.] 
 The practitioner should place both his hands (palms) between the 
groins and the anus. The tongue should be gradually pressed by the teeth 
so that only a tiny tip of it, the size of a grain of barley, protrudes outside 
from between the teeth (18). 

[Note :- This practice helps the seeker to exercise control over his organs 
of excretion and reproduction which are the anus and genitals 
respectively as well as the organs of touch, which is the hand, and the 
organ of speech and taste, which is the tongue. 
 The idea expressed from verse nos. 18 till 22 is to exercise control 
over the various organs of perception in the body and to delink them 
from their respective senses. This helps to shut off all external 
disturbances which might interfere with contemplation upon the Atma or 
Brahm, the supreme Consciousness, and thereby enabling the Sanyasi to 
turn inwards and plunge in an ocean of complete peace, calmness and 
tranquility. This gives him pure bliss.]  
 
 
ek"kek=ka rFkk n`fþa Jks=s LFkkI; rFkk Hkqfo A  
Jo.ks ukflds xU/kk ;r% Loa u p laJ;sr~ AA19AA 

 
māṣamātrāṃ tathā dṛṣṭiṃ śrotre sthāpya tathā bhuvi /  
śravaṇe nāsike gandhā yataḥ svaṃ na ca saṃśrayet // 19 // 
 
The sight of the eye should be focused on a small spot which is as tiny as 
a horse bean, on the ears and on the ground. This will prevent any smell 
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(or sound in the case of the ears) to enter the nostrils (and the ears) 
respectively (19). 

[Note :- The Upanishadic sage/seer is referring to a point at the root of 
the nose and the inner portion of the ears which coincide with each other. 
It is a point where the nerves carrying the perceptions of sound and smell 
originating from the outside world or the ‘earth element’, come together 
and are coordinated to form a signal to the brain. The focusing of the 
eyes is symbolic of the laser beam which is directed at this spot, thereby 
burning these two nerve coordination point. This enables the seeker to 
exercise control over his organs of ‘hearing’ and ‘smelling’. But to 
enable to do so, he has to close his eyes, thereby practically shutting off 
the perception of ‘sight’ as well.] 
 
 

vFk 'kSoina ;= rn~czã czã rRije~ A rnH;klsu yH;sr iwoZtUekftZrkReuke~ AA20AA 
 
atha śaivapadaṃ yatra tadbrahma brahma tatparam /  
tadabhyāsena labhyeta pūrvajanmārjitātmanām // 20 //  
 
He who constantly contemplates upon Brahm becomes an image of Brahm 
hismelf1; he is Shiva himself. [Here, the word Shiva means ‘the truthful, 
the beautiful and enlightened one’. That is, once the person becomes 
aware of his true nature as being an image of Brahm, he becomes truthful, 
and truth is beauty and auspiciousness.]  

That Brahm can only be attained by virtue of the accumulated good 
deeds done by a seeker in his previous life as well as by the sincerity of 
purpose, diligence, commitment and constant practice and having firm 
faith and conviction during the current phase of life2 (20). 

[Note :- 1It is true because there is an old adage ‘what you think, so you 
become’. 
 2The good deeds and habits inspire a man to walk on the righteous 
and auspicious path as compared to evil deeds done by him which impel 
him to perversions and a demoting evil path. Constant practice of noble 
thoughts and contemplation upon the truth inculcates and enhances the 
already positive energy present in the seeker. By and by, it uplifts his 
soul to the stature which is equivalent to that of Brahm. The same 
creature can go down hill and sink into the pit of evils, vices, perversions 
and a stinking hell of his own creation if his past deeds are bad and 
corrupt and he does not attempt to overcome or rectify their denigrating, 
demoting and degenerating effects. So we deduce that whether a creature 
attains the highest of statures of being equivalent to Brahm or denigrates 
himself into a wriggling worm in a drain depends upon it and no one 
else.] 
 
 

laHkwrSokZ;qlaJkoSâZn;a ri mP;rs A Å/o± çi|rs nsgföÙok ew/kkZueO;;e~ AA21AA 
 
saṃbhūtairvāyusaṃśrāvairhṛdayaṃ tapa ucyate /  



 195

ūrdhvaṃ prapadyate dehādbhittvā mūrdhānamavyayam // 21 // 
 
When the various wind forces of life act in tandem with each other, i.e., 
when they do not move or blow haphazardly at random but are directed 
towards a particular direction through a proper channel, the frequencies of 
the energy waves contained in them overlap each other. This overlapping 
enhances their subtle strength and power, and they start resonating with 
greater energy. This resonance becomes profound as more and more 
compatibility of these wave frequencies are obtained and as more and 
more waves coalesce into one another. Gradually, the humming caused by 
these waves becomes greater and louder, and finally culminates into a 
cosmic sound known as ‘Naad’. This Naad is the background sound of the 
cosmos and it itself is heard against the background of complete silence of 
the void of the cosmos, or nothingness of the universe1. 
 The emergence of this Naad marks the culmination of the ‘Tapa’ 
done by the heart (which is the epicentre of the Pran). This Naad, which is 
the vibrations produced by Pran or the vital wind force of life, is present 
in the heart. The vital wind which produces this Naad rises up into the 
head and is located in the ‘Vyom Chakra’ in the head. It finally escapes 
from the body by piercing through it (i.e., by either splitting the skull or 
through the nostrils)2. [The mind hears the Naad during meditation, and 
the hissing and rustling sound heard when breath passes through the 
nostrils are manifestations of this Naad. The sound vibration activates the 
‘Brahm Randhra Chakra’ which in turn makes the aspirant experience the 
bliss of Brahm realisation. ] (21). 

[Note :- 1A detailed analysis of this ‘Naad’ is presented in the author’s 
Book titled ‘OM and Naad’ that has been published separately. 

2The detailed process by which the various wind forces can be 
channelised and raised up along with the ‘Pran’ is described in detail in 
the Yog Chudamani Upanishad.] 

 
 
 

LonsgL; rq ew/kkZua ;s çkI; ijeka xfre~ A Hkw;Lrs u fuorZUrs ijkojfonks tuk% AA22AA 
 
svadehasya tu mūrdhānaṃ ye prāpya paramāṃ gatim /  
bhūyaste na nivartante parāvaravido janāḥ // 22 // 
 
To be able to divert the ‘Pran’ (vital wind) to the top of the head and 
establish it in the subtle energy center located there (called the Vyom 
Chakra or the Brahm Randhra Chakra; see verse no. 21) is equivalent to 
obtaining the supreme stature of existence called ‘Param Gati’. The wise 
and enlightened person who successfully achieves this stature finds 
liberation from the cycle of transmigration (birth and death). As noted in 
previous verse, this state is ‘Brahm-realisation’. (22). 
 
 
u lkf{k.ka lk{;/kekZ% laLi`'kfUr foy{k.ke~ A vfodkjeqnklhua x`g/kekZ% çnhior~ AA23AA 
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na sākṣiṇaṃ sākṣyadharmāḥ saṃspṛśanti vilakṣaṇam /  
avikāramudāsīnaṃ gṛhadharmāḥ pradīpavat // 23 // 
 
A spiritual seeker or an aspirant for Brahm-realisation or self-realisation, 
who is without faults and blemishes of any kind and is detached from and 
dispassionate towards the deeds and the mundane world, remains as a mere 
witness to all that is happening around him without getting emotionally 
attached or involved in what he is observing, seeing or witnessing. This 
resembles the situation where a lighted lamp illuminates the house and 
enables the members to carry on with their activities in its light, but it is 
unaffected by either the members of the house or their activities and their 
results (23). 
 
 
tys okfi LFkys okfi yqBRos"k tMkRed% A ukga fofyI;s r)eSZ?kZV/keSZuZHkks ;Fkk AA24AA 
 
jale vāpi sthale vāpi luṭhatveṣa jaḍātmakaḥ /  
nāhaṃ vilipye taddharmair-ghaṭadharmairnabho yathā // 24 // 
 
Whether this gross body of mine remains lying in water or stays dry on 
ground, I —who is the pure consciousness represented by the ‘Pran’ 
residing in that body —am not at all affected by it even as the space or air 
inside a pitcher is not at all affected whether that pitcher is put inside the 
water or not1 (24).  

[Note :- 1The water remains on the outside surface of the pitcher when it 
is put inside it; it does not wet its inner surface. Similarly, the vital wind 
called ‘Pran’ is separated from the external world by the ‘wall’ of the 
gross body of a creature. This body only acts as a membrane separating 
the Pran from its environs even as the body of a pitcher separates the air 
inside from the environment outside the pitcher. Just like the air in the 
pitcher can escape outside by two means— either through its opening at 
the top or by breaking the wall of the pitcher, the Pran too can also 
escape either by splitting of the skull or by the breath through the 
nostrils. This is what is meant in this verse.] 
 
 
fuf"Ø;ks·LE;fodkjks·fLe fu"dyks·fLe fujkÑfr% A  
fufoZdYiks·fLe fuR;ks·fLe fujkyEcks·fLe fu}Z;% AA25AA 

   lokZRedks·ga loksZ·ga lokZrhrks·ge};% A  
   dsoyk[k.Mcks/kks·ga LokuUnks·ga fujUrj% AA26AA 
 
niṣkriyo’smyavikāro’smi niṣkalo’smi nirākṛtiḥ /  
nirvikalpo’smi nityo’smi nirālambo’smi nirdvayaḥ // 25 // 
sarvātmako’haṃ sarvo’haṃ sarvātīto’hama-dvayaḥ /  
kevalākhaṇḍabodho’haṃ svānando’haṃ nirantaraḥ // 26 //  



 197

 
I, the pure conscious Atma, am inactive (i.e., I do not indulge in anything 
and simply remains a mute witness and spectator to all that is happening), 
am without any faults, blemishes, taints or defects, am spotless, 
untarnished, pure, immaculate and innocent, am without any form, shape 
or contours, am stable, steadfast, certain, immutable, constant and 
uniform, am eternal and infinite, am without any prop or support (i.e., I 
am self sustained and self supporting, complete in all respects and 
independent of all), am non-dual, am the soul of all creation, am beyond 
everything, and am singular and without a second. 
 I am an image of enlightenment and wisdom who is constantly and 
permanently in a state of supreme bliss and happiness, beatitude and 
felicity (25-26). 
 
 
Loeso loZr% i';UeU;eku% Loe};e~ A LokuUneuqHkq°kkuks fufoZdYiks HkokE;ge~ AA27AA 
 
svameva sarvataḥ paśyanmanyamānaḥ svamadvayam /  

svānanda-manubhuñjāno nirvikalpo bhavāmyaham // 27 // 
 
I constantly see nothing else but my pure and truthful self. I regard myself 
as a non-dual entity present everywhere. All that is visible is that non-dual 
entity, and that is ‘me’ whose true identity is the Atma, Brahm or pure 
consciousness. I enjoy myself and remain in a perpetual state of 
blissfulness and felicity. I am without a second. I am without any doubts, 
alternatives and options (i.e., my pure and truthful existence is pure 
consciousness which is enlightened and beyond any doubt or confusion). 
Verily, I am like that! (27). 

[Note :- The pronoun ‘I’ refers to the Atma which is the true self and the 
truthful identity of the Sanyasi. The use of the word ‘I’ is not to be 
misinterpreted as a show of arrogance, ego or haughtiness on the part of 
the Sanyasi. It simply emphasises the point that he has realised his true 
nature and has overcome all delusions pertaining to his correct and 
truthful identity. With this realisation, he is filled with ecstasy and 
proclaims loudly that he has realised the truth about himself.] 
 
 
xPNafLr"Béqifo'kŒN;kuks ok·U;Fkkfi ok A  

   ;FksPN;k olsf}}kukRekjke% lnk eqfufjR;qifu"kr~ AA28AA 
 
gacchaṃstiṣṭhannupaviśañchayāno vā’nyathāpi vā /  
yathecchayā vasedvid-vānātmārāmaḥ sadā munirityupaniṣat // 28 // 
 
Always on the move, remaining at a place, sitting, sleeping or doing any 
work —that wise Atma in the body of a Sanyasi (sage/seer/ascetic/hermit) 
should be fully satisfied and contented with itself in any position in life. 
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The Sanyasi should spend his life according to his free will (after he has 
realised the truth). This is verily what this Upanishad says (28). 

[Note :- The last sentence ‘to live freely’ is not a license for 
recklessness, and unbridled and indulgent living. It simply means that the 
various restrictions that have been laid out in the different scriptures for 
different classes of people and phases of life are meant to act as moral 
guidelines for a regulated and civilised way of life. Otherwise there 
would be utter chaos and anarchy in the society and people would 
become like savages. But for those who have an inborn sense of civility, 
probity, propriety, righteousness, commonsense, rational thinking, 
morality, ethos and decency, it does not matter whether or not they have 
studied in an university, or whether they have been taught civic sense or 
not in a college, they would nevertheless certainly not act like an 
uncivilised savage. So this analogy would explain this verse— for those 
who are wise and enlightened, for those who are sincere renunciates (as 
opposed to imposters and those who are forced to become a Sanyasi due 
to various reasons), for those who have Brahm realisation, living a free 
life would not change their attitude and perspective. Rather, it would 
give them freedom and space to live in peace with themselves without 
bothering about the formal niceties and etiquettes of the world. After all, 
‘freedom and peace’ are tantamount to liberation, deliverance, 
emancipation and salvation, collectively called Moksha, from the fetters 
that tie a creature to this horrible world of formalities and bondages.]  
 

 
 
                                              *—*—*—* 
 
 
 
 
 
 
 
 
 

                                  
 
 
 
 
 
 
 
 
 



 199

 
                                 ANTHOLOLOGY OF  
                         THE ‘SANYAS’ UPANISHADS 
 
         (Sanskrit, Roman Transliteration, English rendering, Notes) 
 
                   
             Chapter 3: Sanyas Upanishads of the Shukla Yajur Veda 
 
 
There are eight Upanishads belonging to the Shukla Yajur Veda tradition that deal 
with the concept of Sanyas. All of them are included in this Chapter, and are the 
following:  
 

 3.1 Jabalo-panishad (Canto 4-6) 
 3.2 Paramhanso-panishad 
 3.3 Subalo-panishad (Canto 12-13) 
 3.4  Niralambo-panishad 
 3.5 Bhikshuko-panishad 
 3.6 Turiyato-panishad 
 3.7 Yagyavalkya Upanishad 
 3.8 Shatyayani-panishad 
 
 
                                    -----------**********--------- 
 
 
 

                                  (3.1) Jabal Upanishad, Cantos 4—6:  
 
 
                                                            Canto 4 
 
[Cantos 4-6 of this Upanishad deal with the concept of ‘Sanyas’. A similar discourse 
between sage Yagyavalkya and the erudite and enlightened king Janak appears in 
Yagyavalkya Upanishad which is Chapter 3.7 of this book] 
 
 

                    AA tkckyksifu"kn~ AA 
                            
                            AA prqFkZ% [k.M% AA 
 
vFk g tudks g oSnsgks ;kKoYD;eqilesR;ksokp Hkxou~ laU;kleuqczwghfr A l gksokp ;kKoYD;ks 
czãp;± lekI; x`gh Hkosr~] x`gh HkwRok ouh Hkosr~] ouh HkwRok izoztsr~ A ;fn osrjFkk czãp;kZnso 
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izoztsn~x`gk}k ouk}k A vFk iqujozrh ok ozrh ok Lukrdks ok·Lukrdks ok mRlékfXujufXudks ok 
;ngjso fojtsÙkngjso izoztsr~ AA1AA 
 
                  Jabalo Upanishad (Sukla yajurveda Upanishad), Canto 4 
 
atha ha janako ha vaideho yājñavalkyamupasametyovāca bhagavan 
saṃnyāsamanubrūhīti / sa hovāca yājñavalkyo brahmacaryaṃ samāpya gṛhī 
bhavet, gṛhī bhūtvā vanī bhavet, vanī bhūtvā pravrajet / yadi vetarathā 
brahmacaryādeva pravrajedgṛhādvā vanādvā // atha punaravratī vā vratī vā 
snātako vā’snātako vā utsannāgniranagniko vā yadahareva virajettadahareva  
pravrajet // 1 // 
 
1. Once the wise and enlightened king Janak, also known as Videha-Janak, went to 
sage Yagyavalkya and most politely asked him, ‘Oh Lord! Please enlighten me on 
‘Sanyas’ (which is a state of complete worldly renunciation)’. At his earnest request, 
Yagyavalkya preached him thus- ‘A man should first follow the principles and a rigid 
life style of a ‘Brahmachari’ (when he lives a disciplined life observing austerity and 
self restraint under the tutelage of a learned and wise teacher and studies the 
scriptures, or in other words, acquires sufficient knowledge and skills that prepares 
him to face the world when he finally enters the householder’s life). When that phase 
of life is successfully completed and fruitfully lived, one should enter the next phase 
called ‘Grihastha-Ashram’ (which means a householder’s life when he marries, raises 
a family, creates wealth, establishes himself, and gains fame and a certain reputation). 
After this phase is over, one should enter the next phase called ‘Vanprastha’ which 
literally means heading for the forest. (In this phase, he hands over all his worldly 
responsibilities to his heir and goes on a pilgrimage or moves out of the house to live 
separately in a forest or some hermitage. This is a midway life between a 
householder’s and that of complete renunciation when a person wanders as a 
mendicant or a monk or an ascetic who has completely broken all his links with his 
family, village, kith and kin and the world at large.) 

When this phase has passed (and a man is sufficiently trained and prepared to 
face the rigors of the last and final phase), he should take to ‘Sanyas’, or a life marked 
by complete and final renunciation when a man should prepare himself for death and 
concentrate his attention on contemplation and meditation upon the Atma and the 
supreme, transcendental Brahm. 

This is the usual course the life of a person should take; these are the steps 
sanctioned by the scriptures. 

On the other hand, if true and sincere renunciation sprouts in the heart of a 
wise man early on in life, he needs not follow all the earlier phases of life; he can 
straight away take the vows of Sanyas. Whether he keeps religious fasts and observes 
sacraments or not, whether he is educated, learned and skilled or not, whether or not 
he has duly purified and prepared himself in a planned manner by accepting the vows 
of Sanyas in the front of a sacred fire (as witness) after the death of his wife, no 
matter what previous condition he was in, whenever his mind and heart become 
honestly, sincerely and truly detached from and dispassionate towards the alluring 
attractions offered by this materialistic world, whenever a man becomes disinterested 
in the sensory pleasures and comforts of this artificial and deluding world, it is 
sanctioned that he should or can accept the vows of Sanyas at that time.[1]. 
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[Note—This verse clearly removes all formal traditional hurdles that 
might come in the way of a person who becomes enlightened early in 
life, such as is the case with great saints, sages, seers and ascetics who 
do not wish to waste their precious life and their precious moments in 
passing through the ‘proper channel’ consisting of four phases as laid 
down in the above verse. This step by step approach is also necessary 
because such enlightenment is a rarity, an exception rather than a norm. 
But in all former cases of early wisdom and renunciation, the operating 
requirement is truthfulness, honesty and sincerity. Dispassion and 
detachment should sprout voluntarily in the heart and mind, and it 
shouldn’t be a medium to hide frustration and failures of life. It should 
not be done under any compulsion of adverse circumstances or moved by 
emotions and delusions, because in these instances the man will certainly 
waver sooner or later and would end up being neither here or there. 
Worst, such pretensions and impostures might lead to his complete ruin.] 

 
 

r)Sds izktkiR;kesosfþa dqoZfUr A rnq rFkk u dq;kZnkXus;heso dq;kZr~ A vfXugZ oS izk.k% A 
izk.kesoSr;k djksfr iúkkU=S/kkroh;keso dq;kZr~ A ,r;So =;ks /kkroks ;nqr lÙoa jtLre bfr A 
v;a rs ;ksfu_ZfRo;ks ;rks tkrks vjkspFkk% A ra tkuéXu vkjksgkFkk uks o/kZ;jf;e~ bR;usu 
eU=s.kkfXuekft?kzsr~ A ,"k g ok vXus;ksZfu;Z% izk.k% A izk.ka xPN LokgsR;so esoSrnkg AA2AA 
 
taddhaike prājāpatyāmeveṣṭiṃ kurvanti / tadu tathā na kuryādāgneyīmeva 
kuryāt / agnirha vai prāṇaḥ / prāṇamevaitayā karoti paścāntraidhātavīyāmeva 
kuryāt / etayaiva trayo dhātavo yaduta sattvaṃ rajastama iti / ayaṃ te 
yonirṛtvijo yato jāto arocathāḥ / taṃ jānannagna ārohāthā no 
vardhayarayim / ityanena mantreṇāgnimājighret / eṣa ha vā agneryoniryaḥ 
prāṇaḥ / prāṇaṃ gaccha svāhetyeva mevaitadāha // 2 //  
 
2. At the time of taking to the life of Sanyas, a formal initiation ceremony is held with 
the sacred fire as a witness. The aspirant should not do the sacrifice called 
‘Prajapatya’ which some unwise people do; it is not meant for a Sanyasi. [This is 
because this particular ritual is done in honour of Prajapati Brahma, the creator and its 
guardian, who was responsible for symbolically opening the Pandora’s-box that this 
world is. A Sanyasi is endeavouring to move away from this illusionary world, and 
therefore there is no reason why he should worship and offer prayers to Prajapati who 
created this world of so many relationships and uncountable traps.]  

Instead of it, he should offer prayers and oblations to the Fire God (because 
the fire is purifying, and it burns all the impurities that might be sticking to the soul 
due to any reason whatsoever, thereby bringing out its radiance and divinity to the 
fore). This is because the ‘fire element’ is Pran (literally the life in the form of vital 
wind present inside the body; the vitality and consciousness of the otherwise lifeless, 
gross and inane body)1. By worshipping, invoking and offering oblations to the Fire 
God, the   Pran thrives; it becomes stronger, robust and more powerful. 

After that, one should symbolically offer the three elements as a sacred 
offering to the sacred fire. The three qualities inherently present in all the creatures in 
small or great proportions are called Sat, Raj and Tam, and these are those 
fundamental elements that are offered to the fire here2.  

When these three elements have been symbolically offered to the sacred fire, 
the aspirant Sanyasi should invoke the Fire God with the following prayer—‘Oh Fire! 
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This Pran of mine is the general cause of everything in this world, and it is in it that 
you have your origin. Oh Fire! You are the one who ‘burns’ the Pran moment by 
moment. [That is, by each passing moment, the life of a creature has burnt that much 
fuel and has come that much closure to death by that moment.] You are the authority 
which enables one to access light (of wisdom, erudition and enlightenment) and attain 
advancement in one’s spiritual endeavours. Bless me that I too progress in the path 
that leads to light (i.e. I too may reach the pinnacle of self realisation and 
enlightenment). Pran is the creator of fire; it is in the symbolic womb (container, 
receptacle and bosom) of Pran that the ‘fire element’ was born3.  

Hence, oh Fire God, I request you to enter that Pran from where you have 
sprung forth (because that would be like your homecoming!)’. Since the Sanyasi is 
expected to have burnt all his ego and pride, vanquished all his desires and yearnings, 
therefore it is deemed that all his worldly passions have virtually vanished, and 
consequentially he has become serene, calm and tranquil. All his earlier restlessness 
and turbulence have ceased. Therefore, the ‘fire’ has no fear of being blown out if it 
comes roosting home in the Pran of the Sanyasi where the fire element had originally 
belonged! With these prayers and firm conviction, the Sanyasi4 should make oblation 
to the sacred fire by saying the word ‘Swaha’. [This word is uttered at the time of 
offering oblations to the Gods during formal fire sacrifice rituals.] [2]. 

[Note---1Fire is a metaphor for energy, vitality, vigour, life, heat, 
stamina and strength. Breath is a form of Pran, and this is proved by the 
fact that (a) breath or expiration consists of warm air and (b) a man dies 
as soon as he stops breathing. Besides this, other forms of Pran or signs 
of life and senses in the body would freeze to death or become numb if 
there was no subtle and latent heat inside the body.  

2The Sanyasi burns his ego and individuality when he takes to the 
path of Sanyas. These three qualities determine the individuality and 
personality of a man. When he gets rid of them, though symbolically, he 
becomes mentally neutral and full of equanimity. He virtually regains the 
‘clean slate’ state that he had started out with in his journey of life. This 
removes all the hurdles in the path of his Atma/soul retrieving its 
primary pristine pure and uncorrupt form. Since the Atma is a microcosm 
of the all-pervading and almighty macrocosmic Soul of the cosmos called 
Brahm, the truly realised Sanyasi is deemed to be a living manifestation 
or an embodiment of Brahm as long as his Atma or soul lives in his body 
kept alive by the energy of the Pran. And upon death, emancipation and 
salvation is his! The three basic qualities inherent in a man which are 
being referred to here are—Sata, Raja and Tama .    

The proportion of the three Gunas or qualities decides the nature, 
natural temperament, tendencies, habits and inclinations of the creature. 
For example, a person with a greater proportion of Satwic or Sata (noble 
and virtuous) characteristics will be considered nobler than a man with a 
greater proportion of either Raj or Tam qualities. So, we can say that 
sage, seers, ascetics, prophets, scholars are generally enlightened persons 
with a predominant high degree of Satwic quality. Kings and 
householders who live a good and noble life are examples of those with a 
predominance of Raja qualities alongside a good sprinkling of Sat 
qualities as compared to kings who are cruel and unjust, for in their case 
the lowest and meanest quality called Tama is more active and dominant 
factor than the other two. Sinners, such as killers, drunks, rowdy 
elements, cheats and other evil persons in the society are those with high 
concentration of Tama quality in them.  
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3This is because Pran is a synonym of the life sustaining vital air 
element, especially the wind that blows—as is evident by the constant 
flow of breath inside the body of a living being. Air and the oxygen 
present in it is a basic necessity for any fire to be kindled and kept alive. 
Hence metaphorically, the Pran is a receptacle that harbours ‘fire’; it 
activates it, sustains it and is also the cause of its extinction as is clear 
when the strong wind blows out the fiercest of fire.  

The best proof of the inherent presence of fire in the wind/air element 
is the fact that exhaled breath is warm rather than being cool. We often 
experience ‘hot and scorching’ wind blowing during summers though we 
do not see any visible flame or other signs of the presence of fire in it. 
These two examples show that wind/air element has the fire element 
inherent to it; the latter is literally hidden in the bosom of the former.   

4The life of a man is divided into four segments or Ashrams — (a) 

Brahmacharya —this is the 1st phase of life in which a person studies the 
scriptures under the tutelage of a wise teacher. This phase of life is 
marked by austerities, keeping of vows, observing celibacy, abstinence 
and continence as well as leading a regimental life style, (b) Grihastha —
when a person has studied and prepared himself to face the world, he 
comes back to his house and enters the second phase called Grihastha 
Ashram which is a householder life. He marries, raises a family, 
produces wealth and helps to carry forward the cycle of creation. This is 
the most important and enjoyable phase as well as the most tough one 
because on the one hand there are the comforts and pleasure of the world 
to be enjoyed, and on the other hand there are the various tribulations 
and miseries of a family life and dealings with this deceptive world with 
all their accompanying horrifying problems, (c) Vaanprastha —this is the 

3
rd

 phase when a man hands over the responsibilities of the world to his 
heirs and renounces his attachments to the house as well as the world, 
and heads for the forest, leaving the home for his next generation. It is 
now that he goes on pilgrimage and prepares for the final stage of his 

life, and (d) Sanyas —this is the 4
th

 and last stage of life when there is 
complete cutting off of all the ties with the world, spending time in 
contemplation and mediation, living a life of total renunciation and 
begging for food, and single mindedly aiming for emancipation and 
salvation.]  

 
 

xzkeknfXuekâR; iwoZonfXuek?kzki;sr~ A ;|fXua u foUnsnIlq tqgq;kr~ A vkikS oS lokZ nsork% A 
lokZH;ks nsorkH;ks tqgksfe Lokgsfr gqRok leq)`R; izkÜuh;kRlkT;a gfojuke;a eks{keU=L=¸;soa foUnsr~ 
A rn~czãSrnqikflrO;e~ A ,oesoSröxoféfr oS ;kKoYD;% AA3AA 
 
grāmādagnimāhṛtya pūrvavadagnimāghrāpayet // yadyagniṃ na vindedapsu 
juhuyāt / āpo vai sarvā devatāḥ / sarvābhyo devatābhyo juhomi svāheti hutvā 
samuddhṛtya prāśnīyātsājyaṃ haviranāmayaṃ mokṣamantrastrayyevaṃ 
vindet / etadbrahmaitadupāsitavyam / evamevaitadbhagavanniti vai 
yājñavalkyaḥ // 3 // 
 
3. For the purpose of this initiation rite, the sacred fire is to be brought from the house 
of any righteous household of the village (to which the person belongs). After the 
Mantras have been said (as described in verse no. 2) and the blessings of the Fire God 
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invoked, the aspirant Sanyasi should smell the fire. [This ‘smelling’ is a gesture to 
indicate that the aspirant’s entire being is soaked, infused and imbued with the divine 
blessings of the sacred fire; the fire is symbolically inhaled and it takes up residence 
in the body of the Sanyasi to protect him from within.] 

In case fire is not available, oblations should be offered to the ‘water’ because 
the latter embodies all the divine forces of Nature represented by the different Gods; it 
personifies all the benevolent, magnanimous protecting, sustaining and nourishing 
virtues that the merciful Gods posses. The aspirant should be firmly convinced that he 
is offering homage to all the Gods simultaneously when he offers oblations to water. 
At the end of this initiation ritual, he should pick up the leftover offerings that have 
been previously mixed with Ghee (clarified butter) and respectfully eat the whole of it 
(as sanctified food). 

Thus initiated Sanyasi should know that the divine Mantra which would give 
him final emancipation and provide salvation to his soul has three syllables or letters. 
[These are A, U and M forming the ethereal and eclectic word ‘OM’----]. It is an 
acronym for the supreme, transcendental Brahm, it is synonymous with Brahm, and it 
is worthy of being worshipped, honoured, revered and adored like Brahm. This is 
what Yagyavalkya expounded [3]. 

[Note---(1) The detailed process of taking to Sanyas and all other 
matters pertaining to this renunciate way of life have been elaborately 
described in Sanyaso-panishad of Sam Veda tradition amongst other 
Upanishads on this subject. (2) The detail process of preparing the 
offering, called Mantha, to be offered to the sacred fire has been 
described in Brihad-aranyaka Upanishad 6/3/13, and the relevant Mantras 
in 6/3/1-12 of the same Upanishad. This particular Upanishad belongs to 
the Shukla Yajur Veda tradition.] 

                                 

                                                         --------*****--------                                                             

                                                         

                                                                  Canto 5 

 
AA iøke% [k.M% AA 

 
vFk gSuef=% iizPN ;kKoYD;e~ A i`PNkfe Rok ;kKoYD; v;Kksiohrh dFka czkã.k bfr A l 
gksokp ;kKoYD; bnesokL; r|Kksiohra ; vkRek vi% izk’;kpE;k;a fof/k% ifjozktdkuke~ AA1AA 
 
atha hainamatriḥ papraccha yājñavalkyam / pṛcchāmi tvā yājñavalkya 
ayajñopavīti kathaṃ brāhmaṇa iti / sa hovāca yājñavalky idamevāsya 
tadyajñopavītaṃ ya ātmā apaḥ prāśyācamyāyaṃ vidhiḥ parivrājakānām // 1 
// 

1. Next, sage Atri asked sage Yagyavalkya, ‘I wish to know how a person who does 
not wear the ‘sacred thread’ called Yagyopavit can be ascribed with the honourable 
title of a Brahmin?’  Yagyavalkya replied, ‘For him, his Atma, his soul, his pure 
consciousness, his true ‘self’, is the symbolic sacred thread. For such wise and 
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enlightened renunciates, it is prescribed that they should purify themselves at the time 
of any religious rite or observing any sacrament or offering any prayer by using 
simple water for the purpose. It should be sipped by him three times. For Sanyasis 
called ‘Parivarjak’, this is the prescribed method [1].  

[Note---This fact has been clearly stated in Sanyaso-panishad, canto 2, 
verse no. 8,52,119 and 123 of Sam Veda tradition, and Paramhanso-
panishad, verse no. 2 of Shukla Yajur Veda. Normally a Brahmin is 
supposed to wear the sacred thread as a distinguishing holy mark 
throughout his life as a symbol of his superior status in society as a wise 
representative of Brahm. This is as long as the world has any relevance 
for him. After all, the sacred thread consists of a gross perishable 
material thing originating in earth; it is never as high and exalted, as 
sublime and imperishable as the Atma having its origin in Brahm. When 
a person desires sincerely to take to Sanyas, it is natural that he has 
realised the perishable nature of things of this world and the eternal 
nature of his Atma. He wishes to find liberation from the fetters that 
shackle ordinary mortals to this entrapping materialistic world, find 
deliverance from it, and obtain the ultimate emancipation and salvation 
by finding the original source of his Atma, the Brahm, and thereby 
finding complete and final rest there. With this target in mind, all 
symbols become impediments for him; they are like small stones or 
pebbles lying on his path which cause annoyance to him by creating 
unnecessary spiritual hurdles and avoidable formalities which act like a 
drag and stumbling blocks for him. So he better get rid of them. The 
answer to the question ‘who is a Brahmin’ has been elaborately and 
exhaustibly described in Vajrasuchiko-panishad of the Sam Veda 
tradition.] 
 
 

ohjk/okus ok·uk’kds ok·ika izos’ks ok·fXuizos’ks ok egkizLFkkus ok·Fk ifjozkM~foo.kZoklk 
eq.Mks·ifjxzg% 'kqfpjüksgh HkS{kk.kks czãHkw;k; Hkofr A ;|krqj% L;kUeulk okpk laU;lsr~ A ,"k 
iUFkk czã.kk gkuqfoÙkLrsuSfr laU;klh czãfofnR;soesoS"k Hkxoféfr oS ;kKoYD;% AA2AA 

 
vīrādhvāne vā’nāśake vā’pāṃ praveśe vā’gnipraveśe vā mahāprasthāne vā’tha 
parivrāḍvivarṇavāsā muṇḍo’parigrahaḥ śuciradrohī bhaikṣāṇo brahmabhūyāya 
bhavati / yadyāturaḥ syānmanasā vācā saṃnyaset / eṣa panthā brahmaṇā 
hānuvittastenaiti saṃnyāsī brahmavidityevamevaiṣa bhagavanniti vai 
yājñavalkyaḥ // 2 // 

2. [This verse briefly describes the life of a Sanyasi.]  While on his path (i.e. while he 
is roaming as an itinerant monk or friar), while fasting, while entering a water body 
(e.g. taking a dip in a river), while entering a fire (i.e. while burning oneself 
voluntarily as the ultimate sacrificial offering), and while embarking on the final 
departure as the last leg of his journey in this mortal world (i.e. at the time of death), 
the following rules are prescribed for a Sanyasi—He should wear ochre/orange 
coloured over garment (usually a loose cloak or simply a seamless piece of body 
wrapping sheet), tonsure his head clean, not ask for, expect and accept anything 
except basic food needed for survival and even that as begged alms, remain mentally 
and bodily uncorrupt and unpolluted, have no ill-will, animosity, malice and hatred 
towards anybody, and survive for the overall good and welfare of the society and the 
people at large by stringently following the vows of Sanyas, especially the vows of 
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begging (which automatically implies that he does not posses any worldly things, has 
conquered his ego and pride, and has become humble to the core). 

If a man is very eager for Sanyas, then he should abandon all forms of 
attachments and attractions for worldly objects of comfort and pleasure, both by his 
mind as well as by his speech. [That is, he should neither ever think of them nor speak 
of them.] This wise path of enlightenment has been proclaimed by the Vedas. This is 
why it is the most appropriate path for a Sanyasi to follow, because he is deemed to be 
enlightened about the supreme Truth known as Brahm. This is how sage Yagyavalkya 
expressed his well considered views on the subject [2].  

                                       

                                                             --------*****--------                                                             

                                                        

                                                                  Canto 6  

 
AA "k"B% [k.M% AA 

 
r= ijegalk uke laorZdk#f.kðksrdsrqnqokZl_Hkqfunk?ktMHkjrnÙkk=s;jSordizHk`r;ks·O;äfy¯k 
vO;äkpkjk vuqUeÙkk mUeÙkonkpjUr% AA1AA 
 
tatra paramahaṃsā nāma saṃvartakāruṇiśvetaketudurvāsaṛbhunidāghajaḍa- 
bharatadattātreyaraivatakaprabhṛtayo’vyaktaliṅgā avyaktācārā anunmattā 
unmattavadācaranta // 1 // 

1. The following great sages did not sport external signs or symbols of Sanyas though 
they were deemed to be prominent Sanyasis:--Samvartak, Aruni, Shwetketu, Durbasa, 
Ribhu, Nidagh, Jadbharat, Dattaatreye and Raivtak etc. They were called ‘Paramhans’ 
(which literally means those who follow the best path and observe the best principles 
of Sanyas, thereby becoming superior to their peers and wiser amongst them. They 
become as pure and wise as the Swan, a bird reputed to posses these eclectic and 
grand virtues). Their external behaviour was also mysterious (in the sense that they 
often displayed no behavioral indication of their being a Sanyasi, while internally they 
were truly renunciates of the highest order. They often appeared overly haughty, 
arrogant, furious, wild, extravagant and intoxicated with pride and ego of being 
erudite, learned and wise as well as possessing mystical powers and spiritual strength. 
But nevertheless they did not have any of these negative traits in them as their basic 
and inherent nature and temperament. [That is, internally they were at peace with 
themselves, were complete and true renunciates, were self-realised and enlightened, 
but more often than not their behaviour bellied their exalted state. A typical example 
is sage Durbasa who has been depicted as being exceedingly arrogant, vehement and 
wrathful, getting annoyed at the slightest pretext and cursing without reservations, a 
behaviour that is unbecoming of a great saint or sage of an exalted stature.] (1). 
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f=n.Ma de.Myqa f’kD;a ik=a tyifo=a f’k[kka ;Kksiohra psR;srRlo± Hkw% LokgsR;Ilq 
ifjR;T;kRekuefUoPNsr~ AA2AA 
 
tridaṇḍaṃ kamaṇḍaluṃ śikyaṃ pātraṃ jalapavitraṃ śikhāṃ yajñopavītaṃ 
cetyetatsarvaṃ bhūḥ svāhetyapsu parityajyātmānamanvicchet // 2 //  

2. A wise, enlightened, self-realised and exalted Sanyasi should discard all external 
symbols of Sanyas—such as the trident or the staff, the water-pot, the latticed sling 
bag, the ‘pavitri’ which is a brush of grass used to sprinkle water for purification rite, 
the tuft of hair on the head, and the sacred thread etc. These should be dispersed in the 
water of a river or any other large water body by saying ‘Swaha’ (or ‘I am offering all 
these symbols as offering to water because the latter is an embodiment of all the 
Gods’; see section 4, verse no. 3 also). 

Once rid of these symbols, a Sanyasi should focus his attention on his Atma 
(the pure self, the pure consciousness, the soul, the supreme Brahm in a microcosmic 
form). He should spend his time meditating upon the Atma, and contemplating upon 
the ultimate Truth and Reality of this world. (See also Sanyso-panishad, 2/8 in this 
context.) (2)  

[Note—The staff, called a Danda, is an important insignia of a Sanyasi. The 
‘Tridanda’ basically means three staffs or sticks tied together, each made up of 
bamboo. The word ‘Danda’ stands for self control, and therefore these three staffs 
stand for a combined control of the mind, called the Mana Danda, control over the 
speech, called the Vaak Danda, and control over the body, called Kaya Danda.] 
 
 
 

;Fkktkr:i/kjks fu}ZU}ks fu"ifjxzgLrÙkÙoczãekxsZ lE;Dlaié% 'kq)ekul% izk.kla/kkj.kkFk± ;Fkksädkys 
foeqäks HkS{kekpjéqnjik=s.k ykHkkykHkkS lekS HkwRok 'kwU;kxkjnsox`gr`.kdwVoYehdo`{kewy& 
dqyky’kkykfXugks=’kkykunhiqfyu fxfjdqgjdUnjdksVjfu>ZjLFkf.Mys"ofudsrokL;iz;Ruks fueZe% 
'kqDy/;kuijk;.kks·/;kRefu"B% 'kqHkk’kqHkdeZfuewZyuij% laU;klsu nsgR;kxa djksfr l ijegalks uke 
l ijegalks ukesfr AA3AA 

AA bfr tkckyksifu"kRlekIrk AA 
 
 
yathājātarūpadharo nirdvandvo niṣparigrahastattattvadbrahmamārge 
samyaksaṃpannaḥ śuddhamānasaḥ prāṇasandhāraṇārthaṃ yathoktakāle 
vimukto bhaikṣamācarannudarapātreṇa lābhālābhau samau bhūtvā  
śūnyāgāradevagṛhatṛṇakūṭavalmīkavṛkṣamūlakulālaśālāgnihotraśālānadī-
pulina girikuharakandarakoṭaranirjharasthaṇḍileṣvaniketavāsyaprayatno 
nirmamaḥ śukladhyānaparāyaṇo’dhyātmaniṣṭhaḥ śubhāśubhakarmanirmūla-
naparaḥ saṃnyāsena dehatyāgaṃ karoti sa paramahaṃso nāma 
paramahaṃso  
nāmeti // 3 // 
 
                                   // thus ends Jabal Upanishad // 
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3. [This verse describes the characters and virtues of a Sanyasi.]  A Sanyasi should 
follow the code of conduct and ethics consonant with and conducive to a renunciate 
way of life. He should not have any restlessness, agitations, doubts and confusions in 
his mind and heart. He should be free from all desires and cravings, and instead be 
steadily contented. He should not expect anything nor keep anything as a possession 
with him. He should be a steady pilgrim on the path of Brahm (truth) realisation with 
a pure and uncorrupt heart and mind. To bear his Pran (life) in his body as long as the 
appropriate time for its departure does not arrive, he begs for food, though for all 
practical purposes he is deemed to be liberated from all shackles, included that of the 
gross body. [That is, though his Atma is freed from the fetters of ignorance that tie 
down a man to this body which he erroneously treats as his true self, he still eats 
sufficiently enough to sustain the basic needs of the body because it harbours his 
Atma, albeit temporarily.] He eats not for taste or pampering his hunger for delectable 
food, but literally dumps the food in the ‘pot’ of his belly. [This shows that he keeps 
his Atma aloof from the temptations of a tasty food.]  

He is not worried either about gains or losses, i.e. he treats them equally with 
equanimity. He stays in a secluded and serene place, a temple or any place of worship, 
near bushes and alcoves or any other place where there is grass (so that he can lie 
down on it), near the hole of a snake, an ant hill, the root of a tree (i.e. in its shade), a 
potter’s household, a place where a fire sacrifice is held, and the banks of a clean 
river, on a mountain or in one of its caves or valleys, in a pit or a natural abyss, near a 
waterfall or any other place which is deemed to be free from any worldly allurements 
and temptations, such as any chance of offering any comfort and pleasure to the body 
and its organs.  

He should never think of his earlier home and enjoyments of life, and remain 
free from all encumbrances of worldly attachments and attractions. That is, he should 
be dispassionate towards and detached from everything concerned with the world as 
well as his body. He remains always contemplative, meditating upon the glorious, 
radiant and pure Atma. This effort helps him to cleanse himself from all the ills of 
good or bad deeds that cling to him due to his past (previous) life. 

A Sanyasi who discards this body (i.e. dies) after having diligently lived in a 
righteous way and according to prescribed norms for a life of renunciation and 
detachment, is indeed called a ‘Paramhans’ (3).  

 
 

                                     ---------*****-------- 
 
 
 
                               (3.2) Param-Hans Upanishad:  
 
                                      
This Upanishad has only four Mantras or verses in which the celestial sage Narad asks 
Lord Vishnu about the characteristic features, signs and norms of a type of Sanyasi 
(renunciate ascetic, an itinerant monk, friar or hermit) known as ‘Paramhans’. This 
Upanishad should be read along with other Upanishads on this subject of Sanyas.  
 
 

AA ijegalksifu"kn~ AA 
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vFk ;ksfxuka ijegalkuka dks·;a ekxZLrs"kka dk fLFkfrfjfr ukjnks HkxoUreqixR;ksokp A ra Hkxokukg 
A ;ks·;a ijegalekxksZ yksds nqyZHkrjks u rq ckgqY;ks ;|sdks Hkofr l ,o fuR;iwrLFk% l ,o 
osniq#"k bfr fonq"kks eU;Urs egkiq#"kks ;fPpÙka lRloZnk e¸;sokofr"Brs rLeknga p 
rfLeésokoLFkh;rs A vlkS Loiq=fe=dy=cU/oknhfŒN[kk;Kksiohra Lok/;k;a p loZdekZf.k 
laU;L;k;a czãk.Ma p fgRok dksihua n.MekPNknua p Lo’kjhjksiHkksxkFkkZ; p yksdL;ksidkjkFkkZ; p 
ifjxzgsr~ A rPp u eq[;ks·fLr dks·;a eq[; bfr psn;a eq[;% AA1AA 
 
atha yogināṃ paramahaṃsānāṃ ko’yaṃ mārgasteṣāṃ kā sthitiriti nārado 
bhagavantamupagatyovāca / taṃ bhagavānāha / yo’yaṃ paramahaṃsamārgo 
loke durlabhataro na tu bāhulyo yadyeko bhavati sa eva nityapūtasthaḥ sa 
eva vedapuruṣa iti viduṣo manyante mahāpuruṣo yaccittaṃ  tatsarvadā 
mayyevāvatiṣṭhate tasmādahaṃ ca tasminnevāvasthīyate /  asau svaputra-
mitrakalatrabandhvādīñchśikhāyajñopavītaṃ  svādhyāyaṃ ca sarvakarmāṇi  
saṃnyasyāyaṃ brahmāṇḍaṃ ca hitvā kaupīnaṃ daṇḍamācchādanaṃ ca  
svaśarīropabhogārthāya ca lokasyopakārārthāya ca parigrahet tacca na  
mukhyo’sti ko’yaṃ mukhya iti cedayaṃ mukhyaḥ // 1 // 
                                           
1. Once upon a time, the celestial sage Narad went to Lord Vishnu and asked him, 
‘Oh Lord! Amongst renunciate ascetics, what is the condition and characteristic 
features of a ‘Paramhans’, and what path do they follow (i.e. what rules do they 
observe, whom do they worship, what is their routine life etc.)?’ 
 Hearing this, the Lord replied, ‘The path followed by a Paramhans Sanyasi is 
very difficult and rare in this world. Such people who follow this path honestly and 
diligently are also very rare. Only a few people can become a true Paramhans Sanyasi. 
They remain perpetually engrossed in the most holy, pious and divine state of mental 
bearing. Such Paramhans Sanyasis are an embodiment of the Vedas; they represent 
what the Vedas preach and they exemplify their tenets in practical life—this is the 
belief of those who are wise, expert, erudite and well versed in this subject.  
 The mind and intellect of such persons are ever engrossed and focused on me 
(Lord Vishnu, the sustainer of the creation and the Viraat Purush who is the Lord 
from whom even Brahma, the creator of the visible world and the Vedas, is said to 
have emerged). I too am firmly established in their bosom.  
 A Paramhans Sanyasi forsakes all ties with his worldly relatives such as his 
kith and kin, his son and wife, his friends and brothers etc. He even discards his links 
with all such external signs of Sanyas such as keeping a tuft of hair on the top of the 
head (cranium), the sacred thread, the studying of the scriptures, and all other 
traditional formalities, observances of different sacraments and rituals that are 
associated with a religious way of life. He bears his life or body for the welfare of the 
world at large. He wears just enough clothes to sustain that body, i.e. he just covers 
his body to maintain decorum and to protect it from the vagaries of Nature—e.g. he 
wears only a loin cloth and a sheet to cover his body with. He carries only a ascetic’s 
staff called the ‘Danda’. [This Danda is like a scepter held by a king; it is a symbol of 
his spiritual kinghood and distinguishes him from the rest of the people; it is his 
symbol of moral and spiritual authority.]  
 But actually and frankly speaking, even these are not the correct and truthful 
symbols or signs of a ‘true’ Paramhans Sanyasi.’ 
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 Surprised, Narad asked, ‘Then oh Lord, what are those signs or symbols?’ (1).  
[Note—The word Paramhans has two parts—viz. ‘Param’ which means the best, the 
most exalted, the superior one, the exemplary character or the grand eclectic virtues 
exhibited by a person, while the second word ‘Hans’ refers to the bird Swan which is 
considered as the wisest amongst the birds because of its reputation of picking the 
best of all available. Refer also to Hansa Upanishad. Therefore, a Paramhans Sanyasi 
is one who is the best amongst all categories of renunciate ascetics or hermits. He is 
deemed to have graduated from being a simple renunciate into an enlightened and 
self-realised person for whom all formalities and formal forms of worship and signs 
that are used as a constant reminder for the aspirant that he belongs to a particular 
school of thought and philosophy, that he is supposed to adhere to his sanctioned 
code of conduct and behaviour, that he is supposed to diligently avoid doing anything 
that is not behooving of his exalted stature, that he has taken certain exemplary 
religious vows and he should be careful about them lest he would fall from his chosen 
path of spiritualism, and that the world would look up to him for an example and so 
he should be very careful about what he does, says and how he behaves—are not 
needed and not necessary. In fact he has even gone beyond any worldly yardsticks for 
measuring his enlightenment, mystical abilities, or of the degree of holiness, purity 
and sincerity as a spiritually exalted soul.] 
 
 

u n.Ma u f’k[kka u ;Kksiohra u pkPNknua pjfr ijegalks u 'khra u pks".ka u lq[ka u nq%[ka u 
ekukoekus p "kMwfeZot± fuUnkxoZeRljnEHknisZPNk}s"klq[knq%[kdkeØks/kyksHkeksgg"kkZlw;kgadkjknhaúk 
fgRok Looiq% dq.kifeo n`’;rs ;rLr}iqji/oLra la’k;foijhrfeF;kKkukuka ;ks gsrqLrsu 
fuR;fuo`ÙkLrféR;cks/kLrRLo;esokofLFkfrLra 'kkUrepye};kuUnfpn~?ku ,okfLe A rnso ee 
ije/kke rnso f’k[kk p rnsoksiohra p A ijekRekReuksjsdRoKkusu r;ksHksZn ,o foHkXu% lk la[;k 
AA2AA 

 
na daṇḍaṃ na śikhāṃ na yajñopavītaṃ na cācchādanaṃ carati paramahaṃso 
na śītaṃ na coṣṇaṃ na sukhaṃ na duḥkhaṃ na mānāvamāne ca ṣaḍūrmi-
varjaṃ nindāgarvamatsaradambhadarpecchādveṣasukhaduḥkhakāmakrodha-
lobhamohaharṣāsūyāhaṃkārādīṃśca hitvā svavapuḥ kuṇapamiva dṛṣyate  
yatastadvapurapadhvastaṃ saṃśayaviparītamithyājñānānāṃ yo hetustena 
nityanivṛttastannityabodhastatsvayamevāvasthitistaṃ  śāntamacalama-
dvayānandacidghana evāsmi /  tadeva mama paramadhāma tadeva śikhā ca 
tadevopavītaṃ ca / paramātmātmanorekatvajñānena tayorbheda eva 
vibhagnaḥ sā saṃdhyā // 2 // 
 
2. The main rules and codes of conduct that are mandated for a Paramhans Sanyasi 
and expected to be adhered by him are the following—He should not hold (carry) a 
staff (Danda) nor wear a tuft of hair on the head (called the Shikha); he should not 
wear the sacred thread or any covering on the body. He should be free from such 
notions as having the perception of cold and heat, of insult and honour, of happiness 
and joys as well as sufferings and miseries. [That is, he should treat all circumstances 
with stoic equanimity and fortitude, remaining absolutely unruffled, calm and poised; 
he should not be upset or become restless even during great emotional upheavals.]  
 He abandons all the following traits—‘Ninda’ or finding faults with others and 
criticizing them; ‘Garva’ or having any kind of false ego, pride and arrogance; 
‘Matsarya’ or having envy, jealousy, ill-will and malice towards others; ‘Darpa’ or 
having self praise, pretensions of greatness and self glorification; ‘Ichha’ or having 
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desires, expectations, interests, wants etc.; ‘Dwesh’ or having enmity, hatred, 
aversion, animosity, resentment, rancour, spite and malice; ‘Sukh’ or the notion of 
happiness, joys, comfort and pleasure; ‘Dukh’ or the opposite notions of Sukh, i.e. the 
perception of sorrows, anguish, grief, sufferings, miseries, agonies and pains; ‘Kaam’ 
or worldly passions, desires, lust, yearning for sensual gratification etc.; ‘Krodh’ or 
vengeance, anger, wrathfulness, being susceptible to short temper; ‘Lobh’ or greed, 
avarice, yearnings and rapacity; ‘Moha’ or having attachments and affections, being 
enamoured and infatuated, having delusions and ignorance; ‘Harsh’ or having the 
feeling of exhilaration, ecstasy, excessive joy, exultation, gladness, gratefulness; 
‘Asuya’ or pricking holes with others, having jealousy and envy; ‘Ahankar’ or having 
pride, ego, arrogance, hypocrisy, haughtiness; and all other such negative traits.  
 He treats his body as being good as dead. All his doubts and confusions as 
well as falsehoods and illusions are dispelled. He is an embodiment of eternal 
enlightenment and is a self-realised person who expects nothing from this world. He 
is firmly convinced that his true identity or his true self (which is his Atma) is a 
stable, constant, infinite and eternal entity; it is matchless in its bliss and felicity; it is 
pure consciousness personified.  
 He believes that this firm faith in his ‘true self’ is akin to being established in 
the supreme abode of Brahm. That is, he is convinced that this realisation about the 
eternal, imperishable, pure and divine nature of the conscious and enlightened Atma, 
which is his true ‘self’, makes him fearless from being uprooted from a temporary 
residence or abode and becoming a homeless vagabond. He feels that he has his Atma 
as his permanent residence. He believes that since the Atma is his truthful identity, 
and since the Atma is eternal and imperishable, he too has these grand qualities. [In 
other words, the realisation that he is not the gross perishable body but the sublime 
imperishable Atma, that this Atma is where the supreme Brahm resides, and that this 
Atma is a microcosm of the cosmic Consciousness that prevails uniformly 
everywhere in the world, instills a sense of fearlessness of becoming homeless if the 
body dies, or when he has left his walled household behind. For now onwards, the 
entire world becomes his home.] 
 He also believes that this firm faith is also like the symbolic tuft of hair on the 
head (on the cranium) and the sacred thread across his shoulders (which are external 
symbols or insignia to remind him that he belongs to the group of wise and elderly 
people who are supposed to be awakened and self-realised, and which are regarded as 
the quintessential marks of a man of high birth).  
 He treats the Atma and the Parmatma (i.e. the individual soul at the 
microcosmic level and the supreme transcendental Soul of the creation at the 
macrocosmic level) as being synonymous with each other. That is, he firmly believes 
in the concept of ‘non-duality’. For him, there is no distinction between the two. This 
erudition and eclectic knowledge is the symbolic sacrament called ‘Sandhya’ as far as 
he is concerned.  

[Sandhya is a ritual of prayer offered to the Gods three times a day when two 
time zones meet, e.g. at dawn when the night meets the day, at noon when the sun is 
at its zenith, and at dusk which is the meeting point of the day and the night. Since he 
believes in non-duality, there is no difference for him between the day and the night, 
or between the pre-noon hours and the post-noon hours. In other words, he can offer 
prayers to the God at all times of the day and night; in fact he is expected to remain 
constantly and perpetually in a meditative state of being focused on his chosen deity.] 
(2).    
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lokZUdkekUifjR;T; v}Srs ijes fLFkfr% A Kkun.Mks /k`rks ;su ,dn.Mh l mP;rs A dk"Bn.Mks 
/k`rks ;su lokZ’kh KkuoftZr% A frfr{kkKkuoSjkX;’kekfnxq.koftZr% A fHk{kkek=s.k ;ks thosRl ikih 
;fro`fÙkgk A l ;kfr ujdkU?kksjkUegkjkSjolaKdku~ A bneUrja KkRok l ijegal% AA3AA 

 
sarvānkāmānparityajya advaite parame sthitiḥ /  jñānadaṇḍo dhṛto yena 
ekadaṇḍī sa ucyate / kāṣṭhadaṇḍo dhṛto yena sarvāśī jñānavarjitaḥ / 
titikṣājñānavairāgyaśamādiguṇavarjitaḥ / bhikṣāmātreṇa yo jīvetsa pāpī 
yativṛttihā / sa yāti narakānghorānmahārauravasaṃjñakān //  idamantaraṃ 
jñātvā sa paramahaṃsaḥ // 3 // 
 
3. He forsakes all forms of desires, hopes and expectations, and remains ever 
engrossed in the thoughts of the non-dual supreme transcendental Brahm. He is also 
known as ‘Ek Dandi’, i.e. one who carries only one staff. This is a symbolic way of 
asserting that he relies upon only one support, and that is ‘Gyan’, or truthful 
knowledge of the ultimate reality which is achieved by wisdom, erudition and 
enlightenment. This Gyan makes him firmly established in the rock solid truth about 
his real self, and it is his Atma which is Brahm personified.  
 On the other hand, a person who holds an external wooden staff or scepter as a 
symbol of his exalted stature as a Sanyasi in society, but remains mentally attached to 
the world, being internally engrossed or submerged in its thoughts or having any kind 
of worldly hopes, desires and expectations, is ignorant of the ‘truth’. He is devoid of 
such eclectic and glorious virtues as true renunciation, contentedness, truthful 
knowledge, dispassion, detachment, tolerance, fortitude, forbearance etc. which are 
the hallmarks of a Sanyasi. Such a man just maintains a false façade of being a 
Sanyasi; he is being deceitful and is an impostor. He has undermined and destroyed 
the august institution of Sanyas. Such a person goes to the lowest form of hell known 
as ‘Raurav’. Those who understand this difference between a real Sanyasi and an 
impostor who acts as a Sanyasi but is isn’t are verily true ‘Paramhans’ (i.e. they are 
like a wise Swan which has the unique ability to pick and choose what is auspicious 
and good, and discard what is not). [In other words, a person who understands that 
external signs or symbols or insignia can cheat the world but not the self is a really 
realised one. For him, there is therefore no need for wearing the tuft of hair, a sacred 
thread or holding the staff. What he endeavours is to inculcate the grand, eclectic and 
holy qualities mentioned above in this verse, such as conquering Ninda, Garva, 
Matsarya, Darpa etc. Such conquest would indeed be beneficial for his spiritual 
progress.]  (3).  
 
 
vk’kkEcjks u ueLdkjks u Lokgkdkjks u Lo/kkdkjks u fuUnk u Lrqfr;kZn`fPNdks Hkosfö{kq% A ukokgua 
u foltZua u eU=a u /;kua uksiklua p A u y{;a uky{;a u i`Fk³~ uki`Fkxga u u Roa u lo± 
pkfudsrfLFkjefrjso l fHk{kq% lkSo.kkZnhuka uSo ifjxzgsé yksdua ukoyksdua p u p ck/kd% d bfr 
psn~ck/kdks·LR;so A ;Lekfö{kqfgZj.;a jlsu n`þa psRl czãgk Hkos|Lekfö{kqfgZj.;a jlsu Li`þa psRl 
ikSYdlks Hkos|Lekfö{kqfgZj.;a jlsu xzkáa psRl vkRegk HkosÙkLekfö{kqfgZj.;a jlsu u n`þa p u Li`þa 
p u xzkáa p A losZ dkek euksxrk O;korZUrs A nq%[ks uksf}Xu% lq[ks u Li`gk R;kxks jkxs loZ= 
'kqHkk’kqHk;ksjufHkLusgks u }sfþ u eksna p A  losZ"kkfefUü;k.kka xfr#ijers ; vkReU;sokoLFkh;rs A 
rRiw.kkZuUnSdcks/kLrn~czãSokgeLehfr ÑrÑR;ks Hkofr ÑrÑR;ks Hkofr AA4AA 
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AA bfr ijegalksifu"kn~ AA 

 
āśāmbaro na namaskāro na svāhākāro na svadhākāro na nindā na 
stutiryādṛcchiko  bhavedbhikṣuḥ / nāvāhanaṃ na visarjanaṃ na mantraṃ na 
dhyānaṃ  nopāsanaṃ ca / na lakṣyaṃ nālakṣyaṃ na pṛthaṅ nāpṛthagahaṃ  
na na tvaṃ na sarvaṃ cāniketasthiramatireva sa bhikṣuḥ sauvarṇādīnāṃ  
naiva parigrahenna lokanaṃ nāvalokanaṃ ca na ca bādhakaḥ ka iti  
cedbādhako’styeva yasmādbhikṣurhiraṇyaṃ rasena dṛṣṭaṃ  cetsa brahmahā 
bhavedyasmādbhikṣurhiraṇyaṃ rasena spṛṣṭaṃ cetsa paulkaso bhavedya-
smādbhikṣurhiraṇyaṃ rasena grāhyaṃ cetsa ātmahā bhavettasmād-
bhikṣurhiraṇyaṃ rasena na dṛṣṭaṃ ca na  spṛṣṭaṃ ca na grāhyaṃ ca / sarve 
kāmā manogatā  vyāvartante / duḥkhe nodvignaḥ sukhe na spṛhā tyāgo rāge 
sarvatra  śubhāśubhayoranabhisneho na dveṣṭi na modaṃ ca / sarveṣāmindri-
yāṇāṃ gatiruparamate ya ātmanyevāvasthīyate /  tatpūrṇānandaikabodha-
stadbrahmaivāhamasmīti kṛtakṛtyo bhavati kṛtakṛtyo bhavati // 4 // 
 
                              // thus ends Param Hans Upanishad // 

 
 4. He remains free from all expectations of honour and respect as long as he is alive, 
such as expectation of anyone bowing before him, or anyone offering him gifts or 
even food to eat. He does not expect anyone honouring and remembering and paying 
homage to him after his death. He does not pay any heed to being criticised, and 
remains emotionally calm and unexcited even upon being praised and honoured. He 
has highest degree of equanimity and forbearance. He remains an itinerant friar or a 
wandering ascetic or roaming monk willingly and voluntarily throughout the rest of 
his life (and not forced to do so due to adverse circumstances).  
 For him there are no traditional rules to be rigidly followed, such as invocation 
of Gods and offering prayers and oblations to them, dispersing of the invited Gods at 
the end of a religious ritual or ceremony, chanting or repetition of Mantras, 
contemplation and meditation, or worship and adoration of any deity. In fact, he has 
no aim in life and no fear from any quarter; he is under no obligation of any God or 
any religious sect or dispensation. [This is because he has realised Brahm as his own 
true self in the form of his Atma, who is the supreme deity. Therefore, he need not 
worship anyone else.] 
 Since he believes in ‘non-duality’, there is no notion of anything being 
separate or distinct from any other thing; there is no such idea/concept as mine and 
yours. He is completely neutral and dispassionate, and therefore it does not matter to 
him whether anything is universal or not, whether it is uniform or not. [That is, he has 
no emotions and notions at all; he does not bother or thinks about anything at all; it 
does not matter to him whether two given entities are different or same; whether 
anything belongs to you or me. He is equanimity, fortitude, dispassion and 
indifference personified.] 
 He has no permanent residence (because he his always on the move), yet he 
has a stable mind and intellect which do not wander around aimlessly. [That is, his 
residence is not fixed at one place, but his mind is fixed.] He does not endeavour to 
accumulate gold and other material things of this world. No object of this world 
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appears too attractive for him, and neither do they look repulsive to him. So, what can 
hinder his way; what can stop him? A Paramhans mendicant who yearns for gold (or 
any material wealth of this world) is deemed to have committed a grave sin which is 
equivalent to killing a Brahmin. He is no better than a Chandal (a low outcaste person 
who performs the last rites of dead bodies in the cremation ground and stays away 
from villages and population areas). Hence, a mendicant Paramhans should neither 
see, touch or accept gold from any source. All such desires of a true Paramhans are 
automatically destroyed and annihilated. Therefore, he is fully fulfilled and contented.  
 He does not become agitated or restless during sorrows and bad times, and 
neither does he get excited and thrilled during happy and favourable times. He 
abandons all forms of ‘Raag’ or the sense of attachment, longing, infatuation, 
affection and endearments towards all. He treats both auspicious and inauspicious 
circumstances with exemplary equanimity and fortitude. He keeps no hatred, ill-will, 
malice, animosity and rancour towards anyone, nor does he feel endeared to them, or 
has any emotional attachment with anything or anybody. He does not feel happy and 
joyous, nor does he feel otherwise. 
 All his sense organs have become calmed down; they have lost their inherent 
restless and fidgety nature. He remains ever engrossed in contemplation and 
meditation upon his eternal Atma which is his essential self. He regards himself as 
full of pure bliss and happiness; he treats himself as a fount of beatitude and felicity. 
He regards himself as an embodiment of enlightenment and wisdom; as an 
embodiment of the supreme transcendental Brahm.  
 With this firm conviction and faith, he becomes grateful, obliged, fulfilled, 
contented and accomplished in a wholesome way (4).  
  
                                                  
                                                   --------*****-------- 
 
 
 
                       (3.3) Subal Upanishad (Canto 12—13): 
 
                                 
Propounded by sage Subal (pronounced as ‘Su-baal’), and hence bearing his name, 
this Upanishad covers a wide swathe of Upanishadic philosophy in a very succinct 
manner. It has in all 16 cantos and basically expounds on the supremacy of the Atma 
over anything else in this creation. It describes magnificently the various 
characteristics of the Atma, its relevance and importance.  
 This Upanishad enunciates a philosophy that establishes a synergy between 
the grossest aspect of creation and its subtlest components, between the microcosm 
and the macrocosm represented by the individual creature and the one single Supreme 
Being, called Brahm, respectively. Here, intellectual deliberation is done to seek 
wisdom called Gyan. This cultivates inner enlightenment which is the realisation of 
the ‘lighted, divine self’, the Atma or soul, which is pure consciousness. This 
Upanishad facilitates understanding of the unique ‘non-dual’ nature of Divinity.  
 Since the theme of our present Book is “Sanyas”, we shall be limiting our 
reading of this Upanishad to its Cantos 12 and 13. Although the rest of the Cantos are 
exceedingly interesting and metaphysically important but we shall be skipping them 
for the purpose of our present Book. However, just for knowledge, a brief summary of 
the contents of this entire Upanishad is outlined below.   
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 Cantos 1 and 2 beautifully and graphically describe the genesis of creation. It 
is a reply by sage Ghorangiras to a question asked by sage Raikwa. It describes the 
creation of the world and how the Viraat Purush created all the classes in society, the 
elements such as the vital wind called Pran (or the life sustaining air) and its various 
manifestations, the Vedas, the myriad forms of the plant and the animal kingdoms, the 
human race, etc.  
 Cantos 3 to 5 deal with the concept of the supreme Atma. Canto 3 describes its 
supremacy over everything else. It describes its fundamental nature, virtues and 
characteristics. Canto 4 tells us about its habitat in the heart of a creature, and the way 
this Atma interacts with the world in the three states of consciousness that it exists. 
Canto 5 enumerates the fundamental forms of worship of this eclectic and ethereal 
Atma.  
 Canto 6 postulates that Narayan (the Viraat Purush as Vishnu) is all that there 
is in this creation; all the different forms of creation, animate or inanimate, visible or 
invisible, from the microcosm right up to the fathomless macrocosm, are all nothing 
else but the different revelation or manifestation of one same entity, the supreme, 
ubiquitous Authority called Lord  Narayan.   

Canto 7 establishes that all the elements in creation, such as Apaha (water), 
Tej (energy, vitality, radiance and splendour as well as glory, majesty and mystical 
powers that are inherent in all the basic elements of creation), Vayu (wind), the Mana 
(mind and heart, the thoughts and emotions) etc. have the same conscious factor 
present in all of them which renders them with their respective importance, 
significance, glories and powers. This ‘factor’ is the subtle, sublime and imperceptible 
form of the supreme cosmic consciousness that is the only Authority in creation; it is 
that authority that not only ‘powers’ these primary subtle elements of creation, but 
also ‘empowers’ the gross sense organs of the creature to act and carry out their 
assigned functions.  
 Canto 8 is an extension of canto 4 in as much as it expands on the concept of 
the pure conscious Atma residing in the cavernous interiors of the heart of a creature.  
 Canto 9 describes the ‘withdrawal symptoms’ akin to the death process 
wherein all the tentacles spread out by the creature in the form of the sense organs of 
perception, such as the eye, the nose, the ears etc., withdraw into themselves and 
finally collapse into a state called ‘Turiya’ which is the 4th state of consciousness and 
is tantamount to obtaining the state of ‘Samadhi’. In other words, this Canto describes 
the process of dissolution and retrogression of creation. 
 Canto 10 visualises this creation as a vast sphere having concentric strata or 
circles representing different worlds. These concentric rings or layers represent the 
different worlds that constitute the fabric of the cosmos; each layer stands for a 
particular world. At the center of the pile is the creature established or living in the 
mortal world, called the Prithivi, or earth, which incidentally is supposed to be the 
foundation upon which the rest of the creation rests. The earth is established in the 
surrounding space, called the Akash, the Firmament, and this progression continues 
till the outer ring representing Brahm is reached. This Brahm is the periphery outside 
which nothing exists. This fantastic and incredulous entity encircles everything from 
all sides; there is nothing beyond it! This is the outer boundary of the cosmos.  
 The miracle is that Brahm, which encloses the creation from all sides, also 
pervades uniformly throughout it as its conscious Atma much like the water which 
soaks and completely surrounds a piece of sponge placed in a water tank. As far as the 
sponge is concerned, there is no distinction between the water that surrounds it and 
the water that is present in its minute pores. 
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 Canto 11 narrates how the Atma makes its exit from the body. 
 Cantos 12 and 13 deal exclusively with the concept of “Sanyas” as a way of 
life that is marked by total renunciation which comes with self-realisation of the great 
spiritual Truths. It describes the life, thought processes and the behaviour of such a 
person who is truly called a Sanyasi.  
 Canto 14 enumerates how one element is annihilated or consumed by another; 
or how one collapses and merges with the one superior to it. It is like a folding 
telescope, when finally ‘death’, the one with a rapacious and unsatisfied hunger, is 
itself devoured by Brahm when the former collapsed and merges with the latter. This 
reminds one of the ultimate collapse of the cosmos into the nothingness from where it 
came into being at the time of the ‘big bang’ which marked the beginning of the 
cosmos. Marvellously told, this canto also visualises what remains after the final 
annihilation, a situation alike the creation of the ‘black hole’, and beyond!  
 Canto 15 is an extension of the concepts enunciated in canto 14, but in the 
context of the Pran. It describes how Pran annihilates everything that exists once it 
decides to make its exit from the body of the creature. This is a metaphor describing 
that nothing remains after death, and that nothing matters after death. This knowledge 
(Vidya) provides liberation and deliverance because it removes all misconceived 
delusions and hallucinations caused by ignorance of the truth pertaining to the 
falsehood and perishable nature of the material attractions of the world and the futility 
of having attachments with them.  
 Finally, canto 16 winds up the metaphysical discussion by describing the 
importance and significance of this Upanishad along with the benefits that it provides 
to those who understand its import.  
 In short, this Upanishad describes the divine, holy, ethereal and esoteric 
virtues of the supreme entity called the Atma which imbrues and imbues the entire 
creation from within and from without. It is very similar to Adhyatmo-panishad which 
is the 15th Upanishad of the Shukla Yajur Veda tradition. 
 
                                           
                                                ------------******----------                                                                

                                                              
 
                                          Canto 12. 

 
[The importance of food that is accepted by a Sanyasi is highlighted in this Canto. 
It also describes the category of food that ought to be eaten by him.]   
 
 

AA lqckyksifu"kn~ AA 
 

AA }kn’k% [k.M% AA 
 
¬ ukjk;.kk}k véekxra iDoa czãyksds egklaorZds iqu% iDoekfnR;s iqu% iDoa ØO;kfn iqu% 
iDoa tkyfdyfDyéa i;qZf"kra iwreée;kfprelaDy`IreÜuh;ké dapu ;kpsr AA1AA 
 
oṃ nārāyaṇādvā annamāgataṃ pakvaṃ brahmaloke mahāsaṃvartake punaḥ 
pakvamāditye punaḥ pakvaṃ kravyādi punaḥ pakvaṃ jālakilaklinnaṃ 
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paryuṣitaṃ pūtamannamayācitamasaṃklṛptamaśnīyānna kaṃcana  
yāceta // 1 // 
 
1. OM salutations! ‘Anna’ or food needed to sustain and nourish the creation brought 
into being by Narayan (Lord Vishnu, the Viraat Purush), was also produced by 
Narayan. This food needed to be cooked. During the pre-creation period, called the 
‘Maha-samvartak’, it was cooked in the Loka or abode where Brahm (the 
transcendental Supreme Being from whom the whole creation, including Lord 
Narayan, has evolved) lived. It is called Brahm Loka.  
 When the creation gradually came into being, the celestial bodies were 
formed. The cosmic furnace was the cauldron known as the Sun. So the next phase of 
cooking was done here in the Sun.  
 The food which was pre-cooked as described above, was then transferred to 
the world of living creatures. It was subjected to another round of symbolic cooking 
when it passed through the various stages of preparation before it was made eatable 
and digestible by the living creature (represented by the human race and the animals). 
This was the third stage of cooking called ‘Krabya’.  
 When such pre-cooked food was actually eaten by the creature, the fourth 
cooking was done in its intestines or stomach. Therefore, this food has been cooked 
many times over and has become stale, fermented and virtually polluted!  
 That is why a renunciate hermit or a reclusive ascetic should not eat that food 
which is stale and polluted because it is akin to eating something that has been cooked 
the fourth time in the stomach as described above—it is turned into a slushy gruel of a 
hotchpotch of ingredients which have lost their individuality and taste. [It resembles 
the excreta that are ejected through the anus after the food is cooked for the fourth 
time in the intestines of the creature.] The food turns into faecal matter which is of no 
further use to anyone.  
 [So what kind of food should an ascetic eat? The answer is--] He should eat 
sanctified food (i.e. the food that has been cleanly prepared, offered to the Gods first 
and then a part of it is kept aside especially to be given to the ascetic as a noble 
gesture and a religious deed. Even this food should not be asked for by a wise ascetic, 
he should not demand this or that, but should accept such food that is offered to him 
voluntarily and with due respect by a noble and righteous householder. It should not 
be taken from a pre-determined household, and it should be begged for at random, i.e. 
it should not be demanded or ordered by using the threat of a curse, and neither 
should it be taken from one house more than once because this would create a subtle 
amount of obligation and attachment towards the family which offers the food, a 
situation which a wise ascetic should abhor. It would also be tantamount to polluting 
the food taken. In fact, the food accepted by a hermit or ascetic should have an 
element of humility and the sanctity of food that is offered to Gods. [That is, the food 
accepted by him should be offered by the householder with the thought that he is 
worshipping the Gods and offering oblations to them when he gives any food to the 
ascetic or hermit. There should not be any hint of charity or doing any kind of favour 
upon the ascetic or hermit because the food offered to Gods is not charity but a 
religious duty. It requires humility, piety and purity of mind both for the one who 
offers the food as well as the ascetic who accepts the food.]   

A renunciate person (ascetic, hermit and a mendicant, collectively called a 
Sanyasi) should not plead for food like a hungry, famished beggar, but only beg with 
dignity and self esteem befitting his high stature (1).  
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[Note—Refer: Brihad Aranyaka Upanishad, 1/5/1—3. This Upanishad is the 2nd 
Upanishad of the Shukla Yajur Veda tradition.] 
   
                                                 
                                                        ---------*****--------  
 
 

                                                               Canto 13  
 
 

  AA =;ksn’k% [k.M% AA 
 
ckY;su fr"Bkls˜kyLoHkkoks·l¯ks fujo|ks ekSusu ikf.MR;su fujof/kdkjr;ksiyH;sr dSoY;eqäa 
fuxeua iztkifr#okp egRina KkRok o`{kewys olsr dqpsyks·lgk; ,dkdh lekf/kLFk vkRedke 
vkIrdkeks fu"dkeks th.kZdkeks gfLrfu flags na’ks e’kds udqys liZjk{klxU/kosZ e`R;ks :ikf.k 
fofnRok u fcHksfr dqrúkusfr o`{kfeo fr"BklsfPN|ekuks·fi u dqI;sr u dEisrksRiyfeo 
fr"BklsfPN|ekuks·fi u dqI;sr u dEisrkdk’kfeo fr"BklsfPN|ekuks·fi u dqI;sr u dEisr lR;su 
fr"BklsRlR;ks· ;ekRek AA1AA  
 
bālyena tiṣṭhāsedbālasvabhāvo’saṅgo niravadyo maunena pāṇḍityena 
niravadhikāratayopalabhyeta  kaivalyamuktaṃ nigamanaṃ prajāpatiruvāca 
mahatpadaṃ jñātvā vṛkṣamūle vaseta kucelo’sahāya ekākī samādhistha 
ātmakāma āptakāmo niṣkāmo jīrṇakāmo hastini siṃhe daṃśe maśake nakule  
sarparākṣasagandharve mṛtyo rūpāṇi viditvā na bibheti kutaścaneti vṛkṣamiva 
tiṣṭhāsecchidyamāno’pi na kupyeta na kampetotpalamiva tiṣṭhāsecchidya-
māno’pi na kupyeta na kampetākāśamiva tiṣṭhāsecchidyamāno’pi na kupyeta 
na kampeta satyena tiṣṭhāsetsatyo’yamātmā // 1 // 
 
1. [This canto describes in detail the demeanours, thoughts, temperaments, and the 
way of life that is expected from a self-realised, wise and enlightened man.]  
 To remain in a perpetual child-like state of innocence resulting in having 
child-like behaviours and temperaments, to remain without any worldly attachments 
and infatuations, to be free from all forms of corruptions and their attendant 
influences, to remain silent, to endeavour genuinely towards acquiring truthful 
knowledge, and to remain mentally and emotionally above the bondages created by 
time and circumstances, i.e. to remain calm, steady and unruffled even under adverse 
conditions, or feel elated in favourable ones—this state of existence has been 
described as the last state of exalted existence of the consciousness. It is called the 
‘Kaivalya’ state1.  
 Prajapati had said that once a man realises what is the best stature for him, 
what is the highest stature of existence that he should aim for (though it may not have 
the glitter and charm of this colourful world magically created by delusions), he 
should stay alone under a tree, wear worn out rag-like clothes, not seek help from 
anyone, and always remain submerged and engrossed in a state of Samadhi wherein a 
man remains in a perpetual trance-like state of quietness and oblivious of his 
surroundings, and when he is perpetually contemplative and meditative. This state 
helps a man to strive to realise the pure ‘self’ which is the consciousness in the form 
of the eternal Atma. Such a man is self contented, is without any desires, aspirations, 
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yearnings, hopes and expectations. All his desires and volitions have been trounced 
and vanquished. He has no wish even to live, or to protect himself, and harm others 
who he thinks are harming his own interests.  
 This inculcates such fearlessness in him that he is no more afraid of such cruel 
creatures as an intoxicated elephant, a wild lion, a poisonous scorpion, the mosquito 
which causes such dangerous and fatal diseases as malaria or dengue, the mongoose, a 
snake, a demon, a Gandharva (representing an illusive spirit) etc. He treats them as 
death personified, and having realised that ‘death’ is the last frontier to be crossed or 
hurdle to be overcome before one’s Atma can be liberated from the bondage of the 
gross body and merge with the eternal and imperishable Brahm, he rather welcomes 
death with open arms.  
 He sincerely endeavours to remain steady and unwavering, unemotional and 
unaffected like the tree. He strives to become magnanimous, gracious, kind, merciful 
and forgiving like the tree2. If anyone cuts him down in all possible ways (i.e. harms 
or ruins or hurts him with his deeds or actions or words in every manner 
imaginable)—e.g. usurps his property, insults him, sends him to exile, kills his family, 
makes him suffer horribly, he still remains unruffled and unwavering in his vows of 
treating all alike and remaining equitable, calm, poised and peaceful in the face of the 
gravest of adversities and provocations. He never pours scorn upon his tormentors; he 
does not curse them; he does not harbour any ill-will against them; he does not seek 
retribution or revenge; he does not feel grief, anguished, sorrowful, tormented, 
humiliated or harmed in any way like the tree of this example. He never gets angry, 
annoyed, vehement and vengeful against his tormentors. He wishes to remain 
unattached with and disassociated from all these things and emotions that infringe 
upon his tranquillity and perpetual meditative state. He wishes to remain untainted 
and uncorrupted like the lotus flower that remains firmly established in its purity and 
beauty inspite of being surrounded by the dirty water of the pond so much so that the 
water does not manage to even stick to its petals.  
 Even if he is pierced and impaled by a pointed weapon like a spear or 
crucified with nails (like Jesus Christ was done), he never gets angry and lose his 
cool. He wishes to remain steady and uniform and uncorrupted like the sky3. A wise, 
enlightened and truly realised man is he who inculcates these noble and great virtues 
in him—the grand virtues of the tree as well as of the sky. He remains steady and 
unwavering in his path and conviction. He never loses his cool, poise and composure. 
He never becomes angry, wrathful, vehement and vindictive. He remains firmly 
rooted in what is the ‘ultimate Truth’. This state is the truthful aspect of the Atma’s 
existence. In this state, the Atma has realised its true nature as being pure 
consciousness free form all forms of taints and corruptions vis-à-vis the artificial and 
deluding world. True realisation is the awareness of the falsehood of the external 
world which looks so deceptively enticing and attractive, and appears to be eternally 
real. A truly wise man would not find any pith and substance in this world which has 
the uncanny magical lure to attract even the wisest and hasten their downfall (1).    

[Note—1The word Kaivalya means the ‘only one’ or the non-dual state. It is a state of 
existence which is similar to the state of Samadhi in which the man goes about his 
daily life doing his chores in a routine way without getting emotionally involved it 
them and even remaining totally oblivious of what he is doing. He remains totally 
submerged in his inner self and thoughts. He appears in a virtual trance-like state of 
existence usually observed in realised ascetics and great philosophers. People regard 
such men as absent minded, but they are so much absorbed in themselves that they 
are not concerned with others think of them. For them, the external world ceases to 
exist though they physically live in it and interact with it. This Kaivalya form of 
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existence is tantamount to having emancipation while a man still has a body, because 
in this state he is free from all sufferings, worries and sorrows as well as all forms of 
attachments, entanglements and involvements with the artificial and deluding world 
that are the usual features of a worldly man submerged in world’s entrapping charm. 
This state is comparable to liberation of the soul upon death when it is physically 
liberated from the bondages of the limitations imposed by the gross body; the only 
difference being that in the former case the man is alive and enjoys the body, while in 
the latter case he sheds the burden of the body. The Kaivalya state is considered 
superior because such a man lives a life of happiness and contentedness; he never 
suffers from any worldly miseries and worries, he treats the world around him as of 
no consequence, and remains indifferent to its deluding effects and their 
entanglements. On the other hand, the ordinary man might find emancipation upon 
death, but his life is a burden while he is still alive in it. Such a man has not truly 
understood the teachings of the scriptures; he has not understood the spirit of 
spiritualism, for their main aim is to give peace and tranquillity to the tormented soul 
and help in its liberation from the deluding effects of the body and the world. This 
concept has been elaborately described in Muktiko-panishad which is the 19th 
Upanishad of the Shukla Yajur Veda tradition.  
 According to Yoga Upanishads, Kaivalya Mukti is achieved even 
when the creature is alive because it primarily involves total realisation 
and disassociation from the body and the world with which it has to 
interact. When the seeker dies, he simply abandons his mortal coil, the 
gross body consisting of the different sense organs, and merges his Pran 
or the Atma with the macrocosm outside. Since the word ‘Kaivalya’ 
means ‘the only’, this form of Mukti refers to the realisation of the one 
and the only spiritual Truth which is the absolute and irrefutable Reality 
in creation.  

Since the Advaitya school believes in only one end of the soul— its 
merger with the parent Soul— they emphasis ‘Kaivalya Mukti’ as the 
only form of salvation and emancipation. The word Kaivalya itself means 
‘only’, thereby implying that there is no other forms of Mukti except the 
one when the Atma abandons the gross body which is like a shackle for 
it, and then inseparably and indistinguishably merging with the supreme 
transcendental Soul of the cosmos. This is the eclectic and holistic form 
of Mukti extolled by the Upanishads. This Mukti means the dissolution 
or merger of the individual soul with the parent supreme Soul. The 
realisation that the soul of the individual creature is the same as the 
cosmic Soul residing in all the creatures of this world, to see the supreme 
Brahm as a resident of the inner-self of the individual creature as its 
Atma, and identifying oneself with that Atma which is synonymous with 
that supreme Brahm, which in turn leads to the recognition of non-dual 
nature of the soul of the creature and the supreme Soul of the cosmos, 
realising therefore that there is no notion as ‘duality’ when dealing with 
divinity and the supreme transcendental being called ‘Brahm’ vis-à-vis 
the creature, and other such basic tenets of Vedanta are the foundation 
upon which Kaivalya Mukti rests. 
 2The tree never moves. It gives shelter and shade to everyone notwithstanding 
their intention to harm it by cutting it down. It is so generous and impartial that it 
shelters a lion, an elephant, a serpent, a mongoose et al equally without any 
distinction. Selfish people cut it down, but instead of cursing them it sprouts new 
shoot and leaves to grow once again and resume its service of providing shade and 
fruits and even the firewood to the same cruel men who had cut it down earlier. The 
fruit of the tree nourishes all without any differentiation. Therefore, a truly wise and 
enlightened man is compared to a tree for his magnanimity and generosity.   
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 3The sky is pregnant with a wide variety of impurities. It is full of celestial bodies 
besides cosmic debris. It has the burning furnace of the sun as well as the cool pitcher 
of nectar symbolised by the moon. The black clouds of a storm with its stabs of 
ferocious lightening coexist with white fluffy clouds floating lazily across the calm 
sky. There are birds of prey and there are harmless kites flying in it. There is the 
polluted haze of the city as is the pristine clear atmosphere of a village and the 
mountain. There is the brightness of the day and the foreboding darkness of the night. 
But the wonder is that none of these really affect the sky at all—it remains clear and 
untainted in its basic nature and form. All these things cited here are extraneous to the 
fundamental nature and characteristic of the sky. The sky treats all of them with the 
same magnanimity and kindness. Similarly, a wise man treats all the creatures with 
whom he has to interact in this world with the same equanimity and fortitude as the 
sky.] 
 
 

losZ"kkeso xU/kkuka i`fFkoh ân;a losZ"kkeso jlkukekiks ân;a losZ"kkeso :ik.kka rstks ân;a losZ"kkeso 
Li’kkZuka ok;qâZn;a losZ"kkeso 'kCnkukekdk’ka ân;a losZ"kkeso xrhukeO;äa ân;a losZ"kkeso lÙokuka 
e`R;qâZn;a e`R;qoSZ ijs nso ,dhHkorhfr ijLrké léklé lnlfnR;srféokZ.kkuq’kklufefr 
osnkuq’kklufefr osnkuq’kklue~ AA2AA 
 

AA bfr lqckyksifu"kRlekIrk AA   
 
sarveṣāmeva gandhānāṃ pṛthivī hṛdayaṃ sarveṣāmeva rasānāmāpo hṛdayaṃ 
sarveṣāmeva rūpāṇāṃ tejo  hṛdayaṃ sarveṣāmeva sparśānāṃ vāyurhṛdayaṃ  
sarveṣāmeva śabdānāmākāśaṃ hṛdayaṃ sarveṣāmeva gatīnāmavyaktaṃ 
hṛdayaṃ sarveṣāmeva sattvānāṃ mṛtyurhṛdayaṃ mṛtyurvai pare deva 
ekībhavatīti parastānna sannāsanna sadasadityetannirvāṇānuśāsanamiti  
vedānuśāsanamiti vedānuśāsanam // 2 // 
 
                             // thus ends Subal Upanishad // 
 
2. The ‘earth’ is at the heart or core of all types of ‘smells’ (because smell originate 
from things having their birth on earth and it stays close to the earth; if there was no 
earth, there would be no such perception as ‘smell’; see also canto 9, verse no.3, and 
canto 5, verse no.3 in this context).  
 The ‘water’ is at the heart or core of all types of ‘tastes’ (because taste can be 
felt only when the food dissolves in the saliva in the mouth, and saliva is a fluid based 
on water; besides this, all the chemicals present in food that renders it its 
characteristic taste and flavour become active only when they are dissolved in water 
and reacted upon by the various enzymes of the body which create the necessary 
impulses that are interpreted by the brain as ‘taste or flavour’; these chemicals and 
enzymes need water to become active and activate the taste buds; see also canto 9, 
verse no. 4, and canto 5, verse no. 4 in this context).  
 The ‘light’ present in the eyes is at the heart or core of all forms of shapes, 
sizes and colours that are ‘seen’ or are ‘visible’ in this world (because it is the light 
that lightens up the things and makes them visible to the eye, and it is the 
consciousness present as the ‘light’ of the eye that enables that organ to see anything; 
this is evident when one is unable to see anything in the dark; see also canto 9, verse 
no.1, and canto 5, verse no.1 in this context).  
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 The ‘wind or air’ element is at the heart or core of all perceptions of ‘touch’ 
(because the subtlest feeling of the wind or a soft breeze ‘touching’ the skin 
establishes that the surface of the body represented by the skin—to the exclusion of 
all other organs—is responsible for the feeling the sense of touch; the wind’s touch is 
very soft and subtle, softer and subtler than the touch of even the feather; see also 
canto 9, verse no. 5, and canto 5, verse no.5 in this context).  
 The ‘sky or space’ element is at the heart of all kinds of the ‘spoken word’ 
(because the spoken word, which is a form of sound, needs the space of the sky to 
travel and make itself heard, as sound travels in waves in the open space of the sky, 
and any solid lying between the source of sound and the person who hears it creates 
an obstacle that impedes its transmission; see also canto 9, verse no. 6, and canto 5, 
verse no. 2 in this context).  
 The secret and inherent temperaments, habits and inclinations of an individual, 
which form his character and decide his general outlooks, are called his ‘Abyakta 
Prakriti’. This Prakriti or innate nature of his is at the heart or core of all his 
behaviours, his actions and deeds, his traditions and customs, his beliefs and faiths, 
his character traits, habits, manners and behavioural patterns, his course of life and his 
fate, etc. [That is, the fundamental nature of a man decides what he is and what he 
makes of his life. These special characters are specific for a man and they are hidden 
inside his bosom but reveal themselves in the form of his behaviours, thinking, habits 
and nature, and such other traits that he depicts in his day to day life. The 
predominance of a particular quality out of the three basic qualities of Sat, Raj and 
Tam that are integral part of all living beings decide his personal unique behaviour 
and the type of man he is; what would be his thinking and how he would interpret 
knowledge. See also canto 9, verse no.7—14, and canto 5, verse no.6—9, 11—12 in 
this context.] 
 ‘Death’ is the ultimate and irrefutable ‘truth’ for all the creatures (because all 
those who are born must die; this is an incontrovertible and unquestioned fact of life 
and creation; see also canto 1, verse no. 4 in this context). The death is a metaphor for 
‘end’ and the ‘final frontier from where there is no return’. This death takes the 
creature to its final destination which is Brahm. It is synonymous with final 
emancipation and salvation; it is liberation from the bondages of the body and the 
soul’s deliverance from this entrapping deluding world. It is the situation when the 
individual’s Atma or soul becomes one with the supreme Atma or soul of the cosmos; 
it is the merger of the former with the latter. With this merger, nothing of the former 
is left; i.e. the individual Atma of the creature becomes one and the same with the 
cosmic Atma called the attribute-less and formless and nameless entity known as 
Brahm. Beyond that, there is no concept of ‘true or false’, nor is there anything as the 
‘ultimate truth’, because what the Atma has managed to achieve by its merger with 
Brahm is in itself the ultimate truth; it is the final frontier. [Refer Canto 11 of this 
Upanishad in this context.] 
 This is the preaching of the Vedas; this is their tenet, their axiom and maxim; 
this is the essence of their canons. This wisdom is the path of emancipation and 
salvation (2).  
 
   
                                                     ---------*****--------   
 
                                                              
 



 223

 
                                  (3.4) Niralamba Upanishad: 
 
   
The word Niralamba is made up of two words—viz. ‘Ni’ and ‘Alamban’. The second 
world ‘Alamban’ refers to a help and support or prop upon which one depends or 
relies or take recourse to in order to reach one’s goal, while the first word ‘Ni’ refers 
to a negation of the first. Hence, in this Upanishad it is emphasised that one has to be 
wary of misconceived and ill-advised methods of spiritual liberation and deliverance 
usually in vogue which can do more harm than good to him if not interpreted and 
employed judiciously and correctly along with the required intellectual level of 
wisdom and erudition as well as spiritual guidance needed for the purpose. It would 
be like the case of taking the apparently right medicine without correct medical 
diagnosis and supervision, in a wrong dose and wrong time, and without observing 
proper dietary and other precautions.  

A wise spiritual aspirant is advised to overcome his reliance on all external 
means of obtaining spiritual upliftment, to break free from all misconceived and 
erroneous advice given to him previously if he sincerely desires spiritual liberation 
and deliverance for himself. No external prop is actually needed and can never 
become a cause for his true spiritual emancipation and salvation. Genuine Brahm 
realisation would not need any outside support and aid to prove its truthfulness and 
worthiness.  

This Upanishad defines the various metaphysical terms in a crisp, succinct and 
brief way. It starts by asking questions and then goes on to answer each one of them, 
and these answers define those terms in a precise manner. It defines, inter alia, such 
terms as Brahm, Jiva, Prakriti, Parmatma, Brahma, Vishnu, Rudra, the different Gods 
(such as Indra, Yam, Surya, Chandra etc.), the non-Gods (such as demons, Satan, evil 
spirits etc.), humans and animals, the different castes and classes in society, sorrows 
and happiness, what constitutes freedom and bondage, the distinctive features of a 
Guru (teacher) and his disciple, a wise man and a fool, what is worthy of acceptance 
and what should be forsaken, who is a true renunciate called a Sanyasi, etc. The 
remarkable thing is all these terms have been explained very briefly as if this 
Upanishad wishes to round off the elaborate discussions of other Upanishads which 
endeavour to elucidate on these topics in great detail, and instead it presents their 
essential meaning and fundamental aspects in a nutshell. It therefore acts as a sort of 
reference hand book or a concise reference pocket book for spiritual aspirants.  
  
                                                           
 

AA fujkyEcksifu"kn~ AA 
 
 
¬ ue% f’kok; xqjos lfPpnkuUnewrZ;s A fu"iziøkk; ÓkUrk; fujkyEck; rstls A fujkyEca 
lekfJR; lkyEca fotgkfr ;% A l laU;klh p ;ksxh p dSoY;a ineJqrs AA1AA 
 
oṃ namaḥ śivāya gurave saccidānandamūrtaye / niṣprapañcāya śāntāya 
nirālambāya tejase / nirālambaṃ samāśritya sālambaṃ vijahāti yaḥ / sa 
saṃnyāsī ca yogī ca kaivalyaṃ padamaśnute // 1 // 
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1. OM salutations! I pay my obeisance to and bow reverentially before Lord Shiva 
who is the Guru (moral preceptor, teacher and guide) of the whole world, is an 
embodiment of eternal truth, pure consciousness and infinite bliss—salutations to 
him! He is free from all artificiality and delusions, is calm, tranquil, serene and 
peaceful, he needs no support, base or shelter for himself because he is self-
supporting, and he is a personification of such eclectic virtues as divinity, energy, 
radiance, splendour, glory and majesty. Salutations to such a magnificent Lord! 
 A person who takes the shelter or support of the supreme Authority which 
needs no support for itself (i.e. which is so potent and powerful, so majestic and 
authoritative that it does not need any support for its own existence and sustenance, 
and therefore is competent and able to support others, because only the one who is 
self-sufficient and possesses self-strength can hope to help others), and abandons the 
support of and stops to seek succour from the world which is not independent and 
relies upon something else to support it, is a true and  honest Sanyasi ( who is a 
renunciate who has forsaken the deluding world and its illusive charms) as well as a 
true and sincere Yogi (ascetic, hermit). Such a person is the one who achieves the 
exalted state of ‘Kaivalya’1, which is the ultimate form of liberation and deliverance 
whereby the creature’s own individual self is irretrievably lost and merged with the 
pure cosmic self, which is another way of saying that the microcosmic individual 
Atma of the creature has dissolved its self into and become one with the macrocosmic 
universal Soul of the cosmos, i.e. with Brahm. This is the highest level of 
emancipation and salvation that a creature can hope to achieve, and it gives the person 
immense peace and happiness; he attains the state of blissfulness that is the hallmark 
of those who have no worry in this world (1).  

[Note—1Kaivalya—The word Kaivalya means the ‘only one’ or the non-
dual state. It is a state of existence which is similar to the state of 
Samadhi in which the man goes about his daily life doing his chores in a 
routine way without getting emotionally involved it them and even 
remaining totally oblivious of what he is doing. He remains totally 
submerged in his inner self and thoughts. He appears in a virtual trance-
like state of existence usually observed in realised ascetics and great 
philosophers. People regard such men as absent minded, but they are so 
much absorbed in themselves that they are not concerned with others 
think of them. For them, the external world ceases to exist though they 
physically live in it and interact with it. This Kaivalya form of existence 
is tantamount to having emancipation while a man still has a body, 
because in this state he is free from all sorts of sufferings, worries and 
sorrows as well as all forms of attachments, entanglements and 
involvements with the artificial and deluding world that are the usual 
features of a worldly man submerged in world’s entrapping charm. This 
state is comparable to liberation of the soul upon death when it is 
physically liberated from the bondages of the limitations imposed by the 
gross body; the only difference being that in the former case the man is 
alive and enjoys the body, while in the latter case he sheds the burden of 
the body. The Kaivalya state is considered superior because such a man 
lives a life of happiness and contentedness; he never suffers from any 
worldly miseries and worries, he treats the world around him as of no 
consequence, and remains indifferent to its deluding effects and their 
entanglements. On the other hand, the ordinary man might find 
emancipation upon death, but his life is a burden while he is still alive in 
it. Such a man has not truly understood the teachings of the scriptures; he 
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has not understood the spirit of spiritualism, for their main aim is to give 
peace and tranquility to the tormented soul and help in its liberation from 
the deluding effects of the body and the world. This concept has been 
elaborately described in Muktiko-panishad of the Shukla Yajur Veda 
tradition as well as in Sarva Saar Upanishad of Krishna Yajur Veda 
tradition.  

According to Yoga Upanishads, Kaivalya Mukti is achieved even 
when the creature is alive because it primarily involves total realisation 
and disassociation from the body and the world with which it has to 
interact. When the seeker dies, he simply abandons his mortal coil, the 
gross body consisting of the different sense organs, and merges his Pran 
or the Atma with the macrocosm outside. Since the word ‘Kaivalya’ 
means ‘the only’, this form of Mukti refers to the realisation of the one 
and the only spiritual Truth which is the absolute and irrefutable Reality 
in creation.  

Since the Advaitya school believes in only one end of the soul— its 
merger with the parent Soul— they emphasis ‘Kaivalya Mukti’ as the 
only form of salvation and emancipation. The word Kaivalya itself means 
‘only’, thereby implying that there is no other forms of Mukti except the 
one when the Atma abandons the gross body which is like a shackle for 
it, and then inseparably and indistinguishably merging with the supreme 
transcendental Soul of the cosmos. This is the eclectic and holistic form 
of Mukti extolled by the Upanishads. This Mukti means the dissolution 
or merger of the individual soul with the parent supreme Soul. The 
realisation that the soul of the individual creature is the same as the 
cosmic Soul residing in all the creatures of this world, to see the supreme 
Brahm as a resident of the inner-self of the individual creature as its 
Atma, and identifying oneself with that Atma which is synonymous with 
that supreme Brahm, which in turn leads to the recognition of non-dual 
nature of the soul of the creature and the supreme Soul of the cosmos, 
realising therefore that there is no notion as ‘duality’ when dealing with 
divinity and the supreme transcendental being called ‘Brahm’ vis-à-vis 
the creature, and other such basic tenets of Vedanta are the foundation 
upon which Kaivalya Mukti rests.]  

 
 

,"kkeKkutUrwuka leLrkfjþ’kkUr;s A ;|n~cks)O;ef[kya rnk’kœîk czohE;ge~ AA2AA 
 

eṣāmajñānajantūnāṃ samastāriṣṭaśāntaye /  
yadyadboddhavyamakhilaṃ tadāśaṅkya bravīmyaham // 2 // 

 
2. In order to dispel the different spiritual hurdles and overcome the various mental 
confusions and perplexities that confound the ignorant people of this mundane world, 
I would now raise queries and answer them myself one by one to remove all doubts 
and put to rest all confusions (2).  
 
 
fda czã A d bZðkj% A dks tho% A dk izÑfr% A d% ijekRek A dks czãk A dks fo".kq% A dks #ü% 
A d bUü% A d% Óeu% A d% lw;Z% A dúkUü% A ds lqjk% A ds vlqjk% A ds fi’kkpk% A ds 
euq";k% A dk% fL=;% A ds iðkkn;% A fda LFkkoje~ A ds czkã.kkn;% A dk tkfr% A fda deZ A 
fdedeZ A fda Kkue~ A fdeKkue~ A fda lq[ke~ A fda nq%[ke~ A d% LoxZ% dks ujd% A dks cU/k% 
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A dks eks{k% A d mikL;% A d% f’k";% A dks fo}ku~ A dks ew<% A fdeklqje~ A fda ri% A fda 
ijea ine~ A fda xzkáe~ A d% laU;klhR;k’kœîkkg czãsfr AA3AA 
 
kiṃ brahma / ka īśvaraḥ / ko jīvaḥ / kā prakṛtiḥ /  kaḥ paramātmā / ko 
brahmā / ko viṣṇuḥ / ko rudraḥ / ka indraḥ / kaḥ śamanaḥ / kaḥ sūryaḥ / 
kaścandraḥ /  ke surāḥ / ke asurāḥ / ke piśācāḥ / ke manuṣyāḥ / kāḥ striyaḥ / 
ke paśvādayaḥ / kiṃ sthāvaram /  ke brāhmaṇādayaḥ / kā jātiḥ / kiṃ karma / 
kimakarma /  kiṃ jñānam / kimajñānam / kiṃ sukham / kiṃ duḥkham / kaḥ 
svargaḥ / ko narakaḥ / ko bandhaḥ / ko mokṣaḥ /  ka upāsyaḥ / kaḥ śiṣyaḥ / 
ko vidvān / ko mūḍhaḥ / kimāsuram / kiṃ tapaḥ / kiṃ paramaṃ padam /  
kiṃ grāhyam / kimagrāhyam / kaḥ saṃnyāsītyāśaṅkyāha brahmeti // 3 // 
 
3. What is Brahm (the Supreme Being)? Who is Ishwar (Lord God)? Who is Jiva (the 
living creature, the living being)? What is Prakriti (nature, habit, the original source of 
everything)? Who is Parmatma (the subtle and sublime supreme Soul)? Who are 
Brahma (the creator of visible world), Vishnu (the sustainer) and Rudra (Shiva; the 
concluder)? Who is Indra (the king of Gods)? Who is Yam (the God of death)? Who 
is Sun? Who is Moon? Who are the Gods? Who are the non-Gods (such as the 
demons and monsters)? Who are the evil spirits, phantoms, Satan etc.? Who is a 
human? Who is a woman? What are animals? What are inanimate things? Who are 
Brahmins and others? What is a caste? What is meant by deed and what is meant by 
not doing deeds? What are Gyan (truthful knowledge and erudition, wisdom and 
enlightenment) and Agyan (ignorance and the lack of truthful knowledge, wisdom and 
erudition)? What is sorrow and anguish (Dukh), and what is happiness and joy 
(Sukh)? What are heaven and hell? What is meant by freedom and bondage? Who is 
worthy of Upasana (i.e. who is worthy of having devotion and dedication for; of 
worshipping, adoring, honouring and revering)? Who is a true disciple? Who is wise, 
adroit, knowledgeable, erudite, expert and scholarly? Who is stupid, foolish and 
idiotic; who has a low intellect and deemed to be good for nothing? What is meant by 
‘being demonic’? What is Tapa (austerity, penance, sufferance of hardships)? What is 
called the ‘supreme stature’? What is acceptable and what not? Who is a true Sanyasi 
(a truly renunciate person)?  
 By asking these fundamental questions, the Upanishadic sage sought to 
explain the various concepts through the medium of specific answers to these 
individual queries (3).  
 
 
l gksokp egngadkji`fFkO;Irstksok¸okdk’kRosu c`güwis.kk.Mdks’ksu deZKkukFkZ:ir;k 
Hkklekuef}rh;ef[kyksikf/kfofueqZäa rRldy’kDR;qic`afgreuk|uUra Óq)a f’koa ÓkUra 
fuxqZ.kfeR;kfnokP;efuokZP;a pSrU;a czã A bZðkj bfr p A czãSo Lo’kfäa izÑR;fHk/ks;kekfJR; 
yksdkUl`þ~ok izfo’;kUr;kZfeRosu czãknhuka cq)hfUü;fu;Ur`Roknhðkj% AA4AA 
 
sa hovāca mahadahaṃkārapṛthivyaptejovāyvākāśatvena bṛhadrūpeṇāṇḍa-
kośena karmajñānārtharūpatayā bhāsamānamadvitīyamakhilopādhivinir-
muktaṃ  tatsakalaśaktyupabṛṃhitamanādyanantaṃ śuddhaṃ śivaṃ śāntaṃ 
nirguṇamityādivācyamanirvācyaṃ caitanyaṃ brahma / īśvara iti ca // 
brahmaiva svaśaktiṃ prakṛtyabhidheyāmāśritya  lokānsṛṣṭvā  



 227

praviśyāntaryāmitvena brahmādīnāṃ buddhīndriyaniyantṛtvādīśvaraḥ // 4 // 
 
4. Now the sage begins his discourse—‘The one who has ‘Mahattatwa’ as one of its 
qualities—i.e. one who is majestic, magnificent, glorious, indescribable, stupendous 
and enigmatic in all respects, who has an essential form that is colossus, all-inclusive, 
majestic, macrocosmic, glorious, magnificent and beyond description, a form that is 
of stupendous proportions and is of measureless potentials, the one who is the 
progenitor and creator of everything in this creation, including even the negative traits 
of Mada (arrogance, haughtiness) and Ahankar (ego, pride) which are subtly and 
invariably present in all the living creatures of this creation, the one who incorporates 
all the essential ingredients that constitute the vast universe, such as the so-called five 
elements consisting of earth, water, energy or fire, wind or air, and sky or space 
(Prithivi, Apaha, Tej, Vayu and Akash respectively), the one who can be experienced 
and witnessed in the form of rewards of doing deeds (Karma) and acquiring truthful 
knowledge suffused with wisdom and enlightenment (Gyan), the one who is unique, 
un-parallel and one of his kind, the one who has no defining attributes and qualities 
that can limit his definition and scope, the one who is beyond the purview of quality 
and title, the one who is almighty and omnipotent, the one who has no beginning or 
end, the one who is pure, immaculate, pristine and divine, the one who is ‘Shiva’, i.e. 
is truth, beauty, auspiciousness, renunciation, peace and bliss personified, the one who 
is beyond the purview of the three Gunas (the Sattva--noble, Raj--mediocre, and 
Tam—lowest and mean qualities that are inherently present in all the creatures of this 
creation in varying proportions), the one who is so indescribable, enigmatic and 
mysterious that he is beyond the reach of speech (i.e. it is not possible to assign words 
to describe him; the speech fails to find words to define him), and is the one who is 
pure consciousness personified—such a supreme, transcendental, enigmatic, 
absolutely indescribable and unqualified entity is known as ‘Brahm’.  
 Now ‘Ishwar’ is being defined. The above described Brahm is known as 
Ishwar when, inter alia, he uses his most stupendous, mysterious and glorious powers 
and potentials of creation, called Prakriti or Nature, to create this magnificent 
creation. Having thus created it, he quietly, secretly and imperceptibly, but certainly 
and authoritatively sneaks into the creation to become a part of it and remain firmly 
ensconced in it; he becomes universally and uniformly present in it; he pervades 
throughout it in an invisible, subtle, universal form (as the Atma or soul or the 
fundamental identity or the essence of the entire creation). In this intangible and 
sublime macrocosmic form or supreme regulating capacity, it is the Authority that 
controls the creator Brahma, the sustainer Vishnu, and the annihilator Rudra (Shiva). 
In effect, this Ishwar controls the three Trinity Gods who stand for the three 
fundamental aspects or phases of creation, i.e. beginning, development and 
conclusion.  

This Ishwar controls the mind and intellect by symbolically exercising 
authority over Brahma because the latter God is considered the wise patriarch who 
created the vast repository of knowledge in the form of the Vedas. This Ishwar 
controls the organs of the body by symbolically exercising authority over Vishnu 
because the body does so many deeds and undertakes so many constructive activities 
to sustain life in a creature as well as the fact that the body of the creature (here 
specially referring to the man) is an image of the Viraat Purush, the subtler form of 
Vishnu at the macro level of creation. In fact, this Viraat Purush had created all the 
Gods from different parts of his body, and when he created man in his own image, 



 228

these Gods took up residence in the corresponding organ of the body of the man. 
[Refer Aitereyo Upanishad of Rig Veda tradition.]  

Similarly, this Ishwar inculcates renunciation and dispassion in a creature by 
exercising authority over Shiva who is an incarnate renunciate, and at the same time it 
creates such conditions that impel a creature to cause its own destruction by becoming 
evil, sinful, pervert and lowly as symbolised by the characteristic virtue of Shiva in 
his angry form of Rudra to cause destruction and death.  
 In short, this Ishwar or the supreme Lord is that authority who resides in the 
bosom of the cosmic body of creation at the macro level as its controlling centre. In 
terms of Vedanta, Ishwar is the macrocosmic Atma or soul of the creation. In other 
words, Ishwar is the causal body of the vast cosmos in which the supreme Soul of the 
creation resides (4).  

[Note—1. The difference between Brahm and Ishwar is very clear here. While Brahm 
is the pure consciousness or Atma or Soul of creation, Ishwar is the causal body in 
which this Brahm resides at the cosmic or macro level. This Ishwar is the sum-total of 
all the causal bodies that form the composite structure called the vast creation. When 
the creation came into being, this structure was replicated at the micro level.  

2. The mind-intellect of an individual creature is called the subtle body of the 
creation at the micro level. When we talk about Ishwar, we are dealing with the 
concept at the macro level, and this macrocosmic subtle body is called 
Hiranyagarbha, a word used as a synonym for Brahma the creator as well as for 
Vishnu the sustainer in various Purans. A single word when applied to different 
contexts assumes different meaning. So, without going into dichotomous discussions 
which would only add to confusion, let us concentrate on the fundamental meaning of 
‘Ishwar’ instead of getting bogged down by too much technicalities of what is written 
in which Puran. Refer also to Ishavasya Upanishad in the context of the term 
‘Ishwar’.] 

 
 

tho bfr p czãfo".oh’kkusUüknhuka uke:i}kjk LFkwyks·gfefr feF;k/;klo’kkTtho% A 
lks·gesdks·fi nsgkjEHkdHksno’kkn~cgqtho% AA5AA 

 
jīva iti ca brahmaviṣṇvīśānendrādīnāṃ nāmarūpadvārā sthūlo’hamiti mithyā-
dhyāsavaśājjīvaḥ /so’hameko’pi dehārambhakabhedavaśādbahujīvaḥ // 5 //  
 
5. The question ‘Who is a Jiva’ is being answered now. When that Ishwar—who has 
assumed the various cosmic forms that are subtle and sublime, and which have such 
names as Brahma, Vishnu, Rudra and Indra—erroneously begins to belief that it has a 
gross body with a specific name and form, having certain qualities and characters, it 
becomes what is known as a Jiva or a living creature having a body and attributes (in 
this mortal world). Although the Ishwar is immutable, universal, uniform and one 
single indivisible supreme entity, although it is pure consciousness characterised and 
defined by such notions as ‘That is I’ (i.e. the supreme transcendental Being is no one 
else but me), but when it fallaciously thinks that it has a gross body having 
innumerable forms and shapes, it becomes a ‘creature’ or a Jiva because creatures of 
this mortal world have different forms and names, each distinct from the other, and 
each having an independent existence, unique characters and its own identity. This is 
due to the presence of ignorance and delusions about the truth (5).  

[Note—As we note here, the creature is none else but the supreme Lord called Ishwar 
who has come under the influence of ignorance and delusions. Therefore, if the 
creature overcomes this hurdle, that is if it overcomes ignorance about its true nature 
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and essence that it is the Supreme Being in a gross body, he would rise above the 
mundane and become enlightened to the fact that his true identity is not the gross 
body but his immaculate self which is pure consciousness called the Atma, and that 
this Atma is the supreme Soul of the cosmos personified. This is true self-realisation; 
it is knowing the ‘true self’; it is realising that there no difference between the true 
self and Ishwar who is the Lord of the creation, and if one does not overcome 
ignorance and delusions then he would face the same fate as faced by the Lord 
himself—i.e. he would fall into the trap of delusions and remain engrossed and 
submerged in this quagmire known as the ‘world’.] 
 
 

izÑfrfjfr p czã.k% ldk’kkékukfofp=txféekZ.klkeF;Zcqf):ik czã’kfäjso izÑfr% AA6AA 
 

prakṛtiriti ca brahmaṇaḥ sakāśānnānāvicitrajagannirmāṇasāmārthya-
buddhirūpā brahmaśaktireva prakṛtiḥ // 6 //  
 
6. What is Prakriti? That which creates this colourful canvas of creation in association 
with the supreme transcendental Brahm, that which derives this stupendous ability 
and magnificent potentials of conjuring up this infinitely vast and most fascinating, 
this multifarious and endless creation of all possible hues and shades because of its 
association with Brahm, that which represents, personifies and exhibits the powers of 
intelligence, wisdom, skills, craftsmanship and expertise that Brahm possesses (as is 
evident in the fact of it being able to create this world literally from nothing, and 
injecting it with stupendous magical powers of self propagation and self sustenance 
leading to eternity and perpetuity that Brahm only possesses)—such an enigmatic and 
indescribable entity, which is often said to be synonymous with its principal source 
Brahm, is called Prakriti (the cosmic form of “Nature”) (6).  
 
 
ijekResfr p nsgkns% ijrjRokn~ czãSo ijekRek AA7AA 

 
paramātmeti ca dehādeḥ parataratvād brahmaiva  paramātmā // 7 //          
 
7. The question ‘Who or what is Parmatma’ is being answered now. Brahm is called 
the supreme transcendental Soul or Parmatma because he remains above and beyond 
the purview of such gross and perishable entities as the body consisting of equally 
gross and perishable ingredients (7).  

[Note—It is a established doctrine of the Upanishads that Atma, which is a micro 
form of the Brahm residing in the individual creature, is separate and independent of 
the gross body of the creature; it is pure conscious and the truthful self while the body 
is merely the habitat of that Atma while it lives in this world to suffer because of its 
past deeds done due to its ignorance. We have seen previously in verse no. 5 above 
that even the supreme Lord called Ishwar has to suffer if he allows himself to be 
dominated by ignorance and delusions, so there is no wonder if the Atma has to 
likewise undergo punishment for its delusions and ignorance by taking a birth and 
then dying, although such notions as ‘birth and death’ are applicable to the gross body 
and do not actually apply to the Atma which is eternal and infinite. But since the 
ignorance-influenced creature thinks that its body is its true identity, and since the 
Atma is the true self of the creature, it logically follows that what the creature thinks 
and does is done by the Atma. This paradox—that the Atma is independent, pure and 
dispassionate but at the same time it is convicted of doing deeds that are actually not 
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done by it but done by the body of the creature—is caused by ignorance, and this in 
its wake creates delusions that trap the Atma into the snare of life and death. 

Thus, the distinction between the ‘Atma’ and the ‘Parmatma’ is very obvious and 
clear. That consciousness which resides in the body of a creature (Jiva) is called Atma 
(Jiva-Atma), and it is this Atma that has created so many problems for its self by its 
association with the body. It is affected by its habitat, the body, much like anything 
wrapped in a coloured plastic bag would appear to have the colour of the material 
used for the bag. On the other hand, the Parmatma is the supreme Atma, the one who 
is not dependent on any body for support and residence, therefore not subject to either 
any of the taints associated with the body or to any limitations imposed by it. It is free 
as a sky borne bird, not bound like a caged bird.  
 Therefore it follows that if the Atma is able to overcome its limitations and flaws 
that it has allowed its self to be affected with by the virtue of its residence in and 
close association with the gross body of the creature, it would rise high in stature and 
become a Parmatma. Since the Atma is the truthful identity of a man, as soon as his 
Atma steps on the high citadel of holiness and divinity, the man also becomes God-
like or Ishwar-like.]  
 
 

l czãk l fo".kq% l bUü% l Óeu% l lw;Z% l pUüLrs lqjkLrs vlqjkLrs fi’kkpkLrs euq";kLrk% 
fL=;Lrs iðkkn;LrRLFkkoja rs czkã.kkn;% AA8AA 

 
sa brahmā sa viṣṇuḥ sa indraḥ sa śamanaḥ sa sūryaḥ  sa candraste surāste 
asurāste piśācāste manuṣyāstāḥ striyaste paśvādayastatsthāvaraṃ te 
brāhmaṇādayaḥ // 8 //  

  
8. It is this Parmatma (supreme Atma or cosmic universal Soul) that has revealed 
himself in myriad forms, such as Brahma (the creator), Vishnu (the sustainer), Indra 
(the king of Gods), Yam (the God of death), Sun, Moon, and other such Gods. It is he 
who has revealed or manifested himself as demons, evil spirits and devils as well as a 
man, a woman and animals etc. Similarly, it is he who is known as Brahmins (i.e. as 
humans who are wise and learned ones) as well as those humans who are lowly and 
mean. Likewise, even the inanimate parts of creation (such as the immobile plants and 
other immovable things as mountains, earth etc. as well as the mobile ones such as 
water in the river, air in the form of breeze etc.) are all manifestations of Brahm (8).   
 
 
lo± [kfYona cã usg ukukfLr fdapu AA9AA 
 
sarvaṃ khalvidaṃ brahma neha nānāsti kiñcana // 9 //  
 
9. This entire universe or cosmos is Brahm, and nothing but Brahm. In all sooth and 
without gainsay, there is nothing that is not Brahm (9).  
 
 
tkfrfjfr p A u peZ.kks u jäL; u ekalL; u pkfLFku% A u tkfrjkReuks tkfrO;ZogkjizdfYirk 
AA10AA 
 
jātiriti ca / na carmaṇo na raktasya na māṃsasya na cāsthinaḥ / na 
jātirātmano jātirvyavahāraprakalpitā // 10 // 
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10. The skin, blood, flesh, bones and the Atma/soul have no caste, creed, colour or 
race. These have been conceived as a practical measure to regulate and control our 
day to day behaviours and interactions with each other (10).  

[Note—This is an important verse which clearly states that all are equal in the 
eyes of the scriptures. The different classes or castes or sects or creeds or races which 
the society has been divided and classified into are man made and artificial. It is just 
for the sake of convenience of the purpose of delineation of duties and to lay down 
procedure and guidelines for mutual interactions and determine one’s specific place 
in the hierarchy of existence even as we have a system of hierarchical governance in 
place in modern society. For example, a Brahmin was supposed to be the teacher and 
guide for the rest of the society, and the Kshatriya was supposed to give protection to 
it, while its finances and material needs were looked after by the Vaishya, and it was 
manually served by the Shudra. This delegation of duties and responsibilities 
demanded that each person belonging to a particular class should adhere to the laws 
and regulations meant for that particular class to ensure uninterrupted carrying out of 
duties and prevention of friction and overlapping of functions causing unnecessary 
tension and duplicity. This segregation was therefore meant to make life regulated 
and easy, and not to say that one man was in anyway superior to another in terms of 
his essential being as a human and a living creature. This is because the Atma or soul, 
which is pure and conscious, is one in all the creatures, whether he is a man or a 
woman, a Brahmin or a Shudra. Further, other components of the body, such as the 
skin, blood etc., are obviously the same in all humans, and if taken in their 
fundamental and essential form they are the same in all living creatures, whether they 
are humans or animals. For example, blood when analysed in a chemical laboratory 
will show the same principal constituents whether it is taken from a Brahmin or from 
a Kshatriya; blood’s constituents would remain the same for all segments of society. 
Similarly, skin and other parts of the body have no basic difference. The visible and 
other apparent differences that appear in different forms of life which are 
fundamentally the same is also supported by the Upanishads when they say that the 
Atma assumes different forms depending upon its past deeds and their accumulated 
effects, but the essential form of this Atma remains the same nevertheless. When we 
talk of ‘life’ we mean the entire living kingdom consisting of the plants and the 
animals, including the humans. This is the holistic view of the Upanishads.]  

 
 

desZfr p fØ;ek.ksfUü;S% dekZ.;ga djksehR;/;kRefu"Br;k Ñra deSZo deZ A vdesZfr p 
dr`ZRoHkksä`Rok|gadkjr;k cU/k:ia tUekfndkj.ka fuR;uSfefÙkd;kxozrriksnkukfn"kq QykfHkla/kkua 
;ÙkndeZ AA11&12AA 

 
karmeti ca  kriyamāṇendriyaiḥ karmāṇyahaṃ karomītyadhyātmaniṣṭhatayā 
kṛtaṃ karmaiva karma / akarmeti ca kartṛtvabhoktṛtvādyahaṃkāratayā 
bandharūpaṃ janmādikāraṇaṃ nityanaimittikayāgavratatapodānādiṣu 
phalābhisandhānaṃ yattadakarma // 11-12 // 
 
11-12. All deeds done by the organs of action of the body are termed as ‘Karma’. 
When the creature thinks that ‘I have done a particular deed’, then it is defined as the 
deed done by the Atma because the Atma is the truthful identity of the creature, and 
the word ‘I’ applies to it. On the other hand, if the deed is done dispassionately 
without the involvement of the true self, then it does not have any effect upon the 
Atma because the latter remains neutral, aloof and uninvolved in what the body does. 
The sense of ego and pride accentuated by success and its incumbent fame and 
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powers lead the creature to get involved in deeds notwithstanding the denigrating 
result of such involvement upon the Atma. All deeds done under the delusion of ‘I am 
a doer’ creates the desire for enjoying the good effects or fruits or rewards of doing 
these deeds. This is like a spiritual bondage for the Atma of the creature. Even 
religious and noble deeds—such as observance of sacraments, performance of fire 
sacrifices, giving of donations and making charities, doing severe Tapa (i.e. penances 
and austerities) etc.—done with this erroneous notion that ‘I have done this deed and 
therefore I am entitled to enjoy its fruit or reward’ make them not the proper way of 
doing deeds. Though they are noble and righteous in their own right, they 
nevertheless have a detrimental affect upon the purity of the Atma which is supposed 
to remain detached and disassociated from these deeds. Therefore, instead of 
providing liberation and deliverance, they tie the Atma down (11-12).  
 
 
Kkufefr nsgsfUü;fuxzgln~xq:ikluJo.keuufufn/;kluS;Z|n~n`XÏ’;Lo:ia lokZUrjLFka loZlea 
?kVinkfninkFkZfeokfodkja fodkjsÔq pSrU;a fouk fdafpékLrhfr lk{kkRdkjkuqHkoks Kkue~ AA13AA 
 
jñānamiti dehendriyanigrahasadgurūpāsanaśravaṇamanananididhyāsa-
nairyadyaddṛgdṛśyasvarūpaṃ sarvāntarasthaṃ sarvasamaṃ ghaṭapaṭādi-
padārthamivāvikāraṃ vikāreṣu caitanyaṃ vinā kiñcinnāstīti  sākṣātkārā-
nubhavo jñānam // 13 // 
 
13. The same unchangeable, immutable, steady and uniform essence called the pure 
consciousness is present in everything that exists in this ever changing world, in 
everything that changes every now and then alongside the temporary and transient 
world. The seer as well as the object that is seen is both that same consciousness 
personified. This is the paradox of creation—that the things that are ever changing, 
that are in a state of constant flux, that are volatile, that never remain stable and 
uniform—should have the same unchanging entity as their core identity, as their 
fundamental essence and their principal spirit.  
 Though the same principal and essence resides uniformly in all the individual 
entities, these appear to have myriad forms and shapes forming the vast multifarious 
cosmos. These entities show diversities and endless combinations in their physical 
appearances, characters, behaviours and external features, in their natures, habits, 
temperaments, moral standards and intellectual development. For example, the same 
earth is used to make different shapes and sizes of mud pots by the potter, and the 
same earth becomes known by these newer names. Similarly, the same person may 
wear different attires and each new set of clothes gives him a distinct appearance and 
personality. This awareness or enlightenment is called Gyan, or truthful knowledge, 
wisdom and erudition. This realisation leading to the experience of the basic truth is 
achieved or obtained by exercising control over the body and its sense organs, by 
serving one’s learned teacher, by having devotion for him, by believing in his words 
and paying attention to them, by contemplating upon and deeply thinking over the 
meaning of his preaching, by comprehending and diligently implementing them in 
practice, and by constantly keeping in mind the implications of his teachings by 
repeatedly reminding oneself about them (13).   
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vKkufefr p jTtkS liZHkzkfUrfjokf}rh;s lokZuqL;wrs loZe;s czãf.k 
nsofr;ZM~ujLFkkojL=hiq#Ôo.kkZJecU/keks{kksikf/kukukReHksndfYira KkueKkue~ AA14AA 
 
ajñānamiti ca rajjau sarpabhrāntirivādvitīye sarvānusyūte sarvamaye 
brahmaṇi devatiryaṅnarasthāvarastrīpuruṣavarṇāśramabandhamokṣo-
pādhinānātmabhedakalpitaṃ jñānamajñānam // 14 // 
 
14. Even as treating a lifeless and harmless length of rope as being a snake is the 
result of delusions and ignorance of the fact created by a hallucinating and ill-advised 
mind-intellect, to see ‘duality’ in this creation, or to distinguish between any two 
entities of this creation—despite the fact that the same supreme transcendental Brahm 
pervades uniformly and universally in the entire creation, be it in the form of the 
various Gods, birds, animals and humans, the inanimate and the animate things, a 
male or a female, the classifications of society into the different Varnas and 
Ashrams1, or in the concept of being free or being in a bondage etc.—is also due to 
‘Agyan’, or ignorance and lack of truthful knowledge about the reality and 
fundamental truth. So, what appear on the surface is more often than not misleading, 
and not the correct and genuine thing. This is because the same Brahm lives in all the 
forms in which the world has manifested its self. So to distinguish between two things 
which have the same principle operating in them is fundamentally flawed, erroneous 
and fallacious; it is a misconception about the truth that has the opposite effect to that 
what is had by truthful knowledge  

[This verse basically says that physical appearances are very deceptive. A man 
who takes things at face value, who decides the truth just by the external superficial 
things he sees, is making a grave error. For example, earth is moulded into various 
shapes and sizes by the potter—he crafts pots and toys from the same ingredient, the 
earth. An ordinary man would say that this is an earthen lamp, a mud pitcher, a clay 
doll, a toy horse, etc. while a wise man would say it is earth; it is clay in different 
forms.]  
 Similarly, a stupid man or a man who is deluded and does not know the truth 
would be scared stiff on seeing a length of rope in the dark, thinking it to be a snake. 
But even in the same darkness, another man who knows that it is simple, lifeless and 
harmless piece of ordinary rope will laugh at the panicked tantrums thrown by his 
stupid companion.  
 Therefore, in metaphysical terms, a wise and realised person is one who sees 
the same universal consciousness known as the Brahm in all that is visible around 
him. The innumerable contours and colours of the world would not at all change this 
basic truth for him. This Brahm has a gross body as the physical appearance of the 
world, and its fundamental essence that gives the world its worth, importance and 
significance, is the hidden Atma, the ‘pure self’ of each individual unit in this world. 
And incidentally, the wise man realises, that it is the same, immutable consciousness 
that resides in his own bosom as his Atma. This Atma is Brahm personified. This is 
called Gyan. Any other interpretation is categorised as Agyan.] (14).  

[Note—1Varans and Ashrams in society--(a) The four Varnas--The society 
has been divided into four sections or classes by ancient sages to regulate 
its functioning by delegation of authority and clearly specifying the jobs 
each section is supposed to do to maintain order and system in the world, 
to prevent overlapping of functions and avoid anarchy and chaos. These 
four sections are—(i) Brahmins—the learned and teaching class; they 
also presided over religious functions as priests, because these functions 
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were central to life in the Vedic period; (ii) Kshatriyas —they were the 
warrior, fighting, kingly class. They were assigned the job of giving 
protection to the society, dispensing justice and maintaining general law 
and order. (iii) Vaishyas —they were the trading and farming class 
responsible for commerce and wealth generation. They provided for the 
necessities for a comfortable life, and (iv) the Shudras —the service 
class of people whose main function was to free the other three classes 
from the humdrums of daily chores and concentrate their energies to the 
particular jobs assigned to those classes to which they belonged. 

(b) The four Ashrams—The life of a man is divided into four 

segments or Ashrams—(a) Brahmacharya —this is the 1
st

 phase of life in 
which a person studies the scriptures under the tutelage of a wise teacher. 
This phase of life is marked by austerities, keeping of vows, observing 
celibacy, abstinence and continence as well as leading a regimental life 
style, (b) Grihastha —when a person has studied and prepared himself to 
face the world, he comes back to his house and enters the 2nd phase 
called Grihastha Ashram which is a householder life. He marries, raises a 
family, produces wealth and helps to carry forward the cycle of creation. 
This is the most important and enjoyable phase as well as the most tough 
one because on the one hand there are the comforts and pleasure of the 
world to be enjoyed, and on the other hand there are the various 
tribulations and miseries of a family life and dealings with this deceptive 
world with all their accompanying horrifying problems, (c) Vaanprastha 

—this is the 3
rd

 phase when a man hands over the responsibilities of the 
world to his heirs and renounces his attachments to the house as well as 
the world, and heads for the forest, leaving the home for his next 
generation. It is now that he goes on pilgrimage and prepares for the 

final stage of his life, and (d) Sanyas —this is the 4
th

 and last stage of 
life when there is complete cutting off of all the ties with the world, 
spending time in contemplation and mediation, living a life of total 
renunciation and begging for food, and single mindedly aiming for 
emancipation and salvation. 

These four Ashrams, their characteristic features and virtues are 
described in detail in an Upanishad called ‘Ashramo-panishad’ belonging 
to the Atharva Veda tradition.] 

 
 

lq[kfefr p lfPpnkuUnLo:ia KkRokuUn:ik ;k fLFkfr% lSo lq[ke~ AA15AA 
 

sukhamiti ca saccidānandasvarūpaṃ jñātvānandarūpā  yā sthitiḥ saiva 
sukham // 15 // 

 
15. True ‘Sukha’, or genuine happiness, pleasure, comfort, welfare, joy, delight and 
true gratification, is the state of infinite blissfulness, contentedness and eternal peace 
that is obtained by acquisition of knowledge about the supreme Brahm who is a 
personification of truth, consciousness and bliss. This state is akin to realising the 
eternally blissful and conscious nature of the pure self which is known as the Atma 
(15). 

[Note--This Atma is a true image of the supreme transcendental Brahm. This Atma is 
the consciousness that forms the ‘self’ of the creature. Once this realisation dawns 
upon the creature that he has a great lineage, a great heritage, a great ancestry, it fills 
him with a sense of greatness and majesty which not only removes his sense of 
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dejection at being humbled by delusions of the world and at being besieged by 
worldly sorrows, pains, torments and anguish, but inspires him to aim for that high 
goal of truth-realisation and acquisition of spiritual knowledge in life so that he 
reaches the stature befitting his exalted ancestry. He would not do anything that stains 
his exalted stature. This awareness also makes him happy and joyful in the sense that 
he forgets his pains and takes them in his stride. He realises that he belongs to a noble 
class of creatures and his pure self never suffers or perishes like the body does, 
because it is eternally blissful and imperishable.] 
 
 

nq%[kfefr vukRe:iks fo"k;ladYi ,o nq%[ke~ AA16AA 
 

duḥkhamiti anātmarūpo viṣayasaṃkalpa eva duḥkham // 16 //  
 
16. ‘Dukha’, or the feeling or notion of suffering, sorrow, pain, grief and anguish is 
due to the mind being diverted towards the objects of this deluding and transient 
world which are essentially perishable and illusionary in nature. This mind then gets 
enamoured by their charms, however illusionary they might be (just like getting 
deluded by the sight of water in a hot desert when one sees a mirage). This causes the 
mind to make so many vows and determinations regarding those objects; it makes so 
many resolves and creates so many aspirations in connection with them. The mind, 
once charmed and fascinated by these objects, tries to acquire them at any cost, 
resulting in the setting-off of a chain of events which rob the mind of its peace and 
tranquillity. The wise creature represented by his truthful identity called the Atma 
knows that this world is gross and illusionary, and that the objects that are part of this 
world are equally gross and illusionary, but this same creature is overcome by 
delusions which ignite ignorance in him and he begins to yearn for those same 
perishable things which his intellect has been warning him to be aware of. This 
situation is called ‘Dukha’; this development causes innumerable problems for the 
creature and throws him in a swirling whirlpool of miseries and sorrows, leading to 
constant sufferings and grief (16). 

[Note—Two opposing notions have been described in verse nos. 15 and 16. While 
‘Sukha’ gives happiness and peace to the creature, ‘Dukha’ is a metaphor for all 
miseries from which he suffers. We will observe that a man who is aware of his 
Atma’s exalted stature and the falsehood of the body and the world remains calm, 
peaceful and infinitely contented. On the other hand, a man who has just the opposite 
idea about who he is, i.e. who treats his body as his ‘self’ instead of the Atma, 
remains perpetually submerged in an ocean of miseries and sorrows. This is because 
he will have uncountable ambitions, hopes and expectations from his body which 
lives in this world and interacts with it, and it’s just impossible to fulfil them all. 
Besides this, the body gradually becomes old and infirm; it suffers from numerous 
limitations, and can never be at peace with its self. So many of his expectations and 
hopes in life fail; so many of his aspirations and ambitions in life remain a distant 
dream. Relations and trusts are made, broken and betrayed. There is pain, agony and 
grief all around. So there is no scope of ever finding everlasting peace.  
 The contrast is sharp and obvious in these two cases of a creature’s existence.]  
 
 

LoxZ bfr p lRlalxZ% LoxZ% A ujd bfr p vlRlalkjfo"k;tulalxZ ,o ujd% AA17AA 
 

svarga iti ca satsaṃsargaḥ svargaḥ / naraka iti ca asatsaṃsāraviṣaya-
janasaṃsarga eva  narakaḥ // 17 //  
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17. ‘Swarga’ or heaven is equivalent to an existence when one is fortunate enough to 
have contact and communion with the ‘truth’ which is possible only when one comes 
in contact with it. In other words, any situation where the ‘truth and reality’ exists, 
where it is discussed, where the life is totally submerged and soaked in it, where 
nothing except the truth prevails—that place or situation is akin to Swarga.  
 On the other hand, ‘Narka’ or hell is equivalent to having contact and dealings 
with that which is not the truth and reality. Therefore, to remain engrossed in the 
artificial and deluding objects of the perishable and deluding world which cause 
nothing but pain and sufferings, which create a trap for the Atma and bogs it down in 
the swamp of delusions and ignorance that in its wake lead the Atma to remain 
trapped in this tormenting world in an endless cycle of birth and death because of its 
deeds and their consequences, is called Narka (17).  
 
 
cU/k bfr p vuk|fo|koklu;k tkrks·gfeR;kfnladYiks cU/k% AA18AA 
 
bandha iti ca anādyavidyāvāsanayā jāto’hamityādisaṅkalpo bandhaḥ // 18 //  
 
18. ‘Bandhan’, or being tied in shackles, is the erroneous thought that the physical 
body is ‘My Self’, and it is ‘Me’. This thought that ‘I’ is the body which enjoys the 
world and its objects of sensual gratifications, that ‘I’ is anything other than the Atma, 
are due to ignorance which has a horary origin. This misconception arising from 
eternal ignorance and inherent delusions that are present in the gross world/creation 
right from its beginning is the cause of all fetters that tie the creature to this world 
because it erroneously thinks that this ‘I’ is its body and not the Atma. As is well 
established that the word ‘I’ is synonymous with ego and self pride, called Ahankar, 
and that this trait is demoting and detrimental for the soul’s elevation to a high 
pedestal, it is tantamount to putting a shackle upon the creature and tying it down to 
this world where the body lives. It blocks its spiritual progress and upliftment. This 
ignorance-induced shackle is called Bandhan (18).   
 
 
fir`ekr`lgksnjnkjkiR;x`gkjke{ks=eerklalkjkoj.klœYiks cU/k% AA19AA 
 
pitṛmātṛsahodaradārāpatyagṛhārāmakṣetramamatāsaṃsārāvaraṇasaṅkalpo 
bandhaḥ // 19 //   
 
19. The thought that these worldly relations such as the father, mother, brother and 
son, as well as the different assets or possessions such as the household, the field and 
the garden etc. belong to me is also another form of fetter that shackle the creature to 
this world. In fact, any notion of attachment or belonging to or possession of any 
thing pertaining to this mortal and artificial world is tantamount to being tied in 
shackles (19).  
 
 
dr`ZRok|gadkjladYiks cU/k% AA20AA 
 
kartṛtvādyahaṃkārasaṃkalpo bandhaḥ // 20 // 
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20. Another form of Bandhan or shackle/fetter is the notion that one has done a 
particular deed, that the deed’s successful accomplishment was because of efforts 
made by me, that I am the one who has done the deed, and therefore I am the one who 
is entitled to its rewards or fruits. By extension it involves the desire to do more things 
and to make efforts to finish off those deeds that are yet unfinished; it creates an 
endless ‘chain’ of wishes, aspirations, ambitions, desires and yearnings. This ‘chain’ 
is the fetter that ties the creature down. So, the notion of being a ‘doer of deeds’ and 
the ‘pride and ego’ attendant with its successful accomplishment, and the desire to 
enhance this accomplishment or to finish off the unfinished task are all symbolic 
fetters that shackle the creature to the world.  

[This is because this notion implies that the creature thinks that his body is his 
true identity, as it is the body that is doing the deed and not the Atma which is 
actually his truthful self vis-à-vis the body. This misconception in itself creates a 
mirage-like situation which traps the creature. And by saying ‘traps the creature’ it is 
implied that the ‘Atma’ is trapped because the latter is the truthful identity of the 
creature.] (20).  

 
 

vf.kek|þSðk;kZ’kkfl)ladYiks cU/k% AA21AA 
 

aṇimādyaṣṭaiśvaryāśāsiddhasaṃkalpo bandhaḥ // 21 // 
 
21. Another form of Bandhan or worldly shackle that ties the Atma down is having 
any desire or ambition to acquire the eight mystical powers called ‘Siddhis’, such as 
Anima1 etc., which bestows a person with Aishwarya (i.e. that which gives him 
immense supernatural powers; that which bestows him with great worldly fame, 
opulence, majesty, supremacy and authority that comes with possession of great and 
mystical abilities and magical potentials; renown that comes with acquisition of 
divine faculties and powers associated with mysticism).  

[This is because these mystical and esoteric powers help the creature to 
acquire worldly fame and name, which in their wake give him wealth, follower-ship, 
majesty, powers and authority which he then uses to enhance his stature and material 
well being in this world. For a true renunciate and detached person who has realised 
the futility of worldly pursuits there is no power and authority more attractive than the 
one called the Atma or the supreme transcendental Brahm. Such a realised person 
would utilise his energy for achieving more noble goals than frittering it away in 
acquiring those potentials that can give him only worldly fame and authority. Further, 
a true renunciate and enlightened person would like to remain in a secluded and calm 
place in order to contemplate and meditate upon the truth, and would not like any 
disturbance whatsoever, while all these mystical and divine powers that bestow great 
authority, glory, grandeur, glamour and supremacy, collectively called Aishwarya, 
make him much sought after by people who would like him to help them overcome 
their personal worldly problems.]  

Hence, even the resolve to acquire these eight so-called ‘Siddhis’ or mystical 
powers is a form of shackle for the creature that would tie him down to the mundane 
world (21).  

[Note—1The eight Siddhis are the following-- There are eight mystical 
powers or accomplishment called ‘Siddhis’. They are the following— (i) 
‘Anima’ means the power to become microscopic or so minute that one 
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becomes invisible to the naked eye; (ii) ‘Mahima’is to have greatness, 
majesty, glory and fame; to be honoured and acknowledged for one’s 
achievements, knowledge and skills; (iii) ‘Garima’ is to have weight, 
stature, dignity, decorum, gravity and significance, (iv) ‘Laghima’ is to 
have simplicity and humility; (v) ‘Praapti’ is to be able to attain or 
obtain anything wished or desired; (vi) ‘Prakramya’ is to have valour, 
ardour, strength, powers, prowess, potential and punch leading to 
triumph, glory and majesty; (vii) ‘Ishwatwa’ is to be able to have 
lordship or sway over others; and (viii) ‘Vashitwa’ is to be able to 
control and subdue others.]   

 
 

nsoeuq";k|qiklukdkeladYiks cU/k% AA22AA 
 

devamanuṣyādyupāsanākāmasaṅkalpo bandhaḥ // 22 // 
 
22. Worshipping, offering obeisance and praying to Gods as well as singing the 
laurels of and lavishing praises on humans, flattering them, pleading with them and 
appeasing them in order to fulfil one’s worldly desires, and requesting their 
intercession for worldly gains and accomplishments in any endeavour, are also 
equivalent to being shackled or getting tied (because these undermine one’s self 
respect and the dignity of the pure conscious ‘self’ which is the supreme Brahm 
personified as one’s Atma; further these pleadings make one subservient to these 
Gods and humans, and makes one feel obliged to them and come under their 
obligations which robs the independence of the creature) (22).  
 
 
;ek|þk¯;ksxladYiks cU/k% AA23AA 
 
yamādyaṣṭāṅgayogasaṅkalpo bandhaḥ // 23 // 
 
23. Another form of Bandhan or getting tied or being shackled is to resolve to follow 
the eight-fold path of Yoga (consisting of Yam, Niyam, Asan, Pranayam, Pratyahar, 
Dharna, Dhyan and Samadhi) (23).  

[Note—The eight-fold path of Yoga-- According to Patanjali who is considered to be 
the greatest exponent of Yoga, the latter consists of the following eight-fold paths—
(1) ‘Yam’ or self restraint; (2) ‘Niyam’ or observance of certain sacrosanct rules; (3) 
‘Aasan’ or postures for meditation; (4) ‘Pranyam’ or breath control exercises for 
purification of the body and mind; (5) ‘Pratyahar’ or withdrawal of the mind and its 
control; (6) ‘Dhaarna’ or having a firm conviction, faith and belief on the sanctity and 
truthfulness of the chosen path; fixed attention; (7) ‘Dhyan’ or contemplation and 
concentration of the faculties of the mind and intellect; continuous meditation; and 
(8) ‘Samadhi’ or a state in which the aspirant loses all awareness of the external 
world and even himself, and remains perpetually in meditation.]  
 
 

o.kkZJe/keZdeZladYiks cU/k% AA24AA 
 

varṇāśramadharmakarmasaṅkalpo bandhaḥ // 24 // 
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24. Bandhan or being shackled and tied also takes the form of being too obsessed with 
observance of the rules and codes of conduct as prescribed for various Varnas (classes 
in society) and Ashrams (the phases into which the life of a Hindu was divided by 
ancient sages) (24).  

[Note—The four Varnas and the four Ashrams have been described as a 
note to verse no. 14 above.] 

 
 

vkKkHk;la’k;kRexq.kladYiks cU/k% AA25AA 
 

ājñābhayasaṃśayātmaguṇasaṅkalpo bandhaḥ // 25 // 
 
25. To have fears, to endeavour to follow orders and be obedient, and to have doubts 
and confusions, traits that are integral to all the living creatures that have an Atma, are 
also one of the various forms of Bandhans or getting tied and shackled (25).  
 
 
;kxozrriksnkufof/kfo/kkuKkuladYiks cU/k% AA26AA 
 
yāgavratatapodānavidhividhānajñānasaṃkalpo bandhaḥ // 26 // 
 
26. To be very diligent and too obsessed about doing various righteous and auspicious 
deeds as required by religious doctrines, such as Yagya (religious sacrifices and 
rituals), Vrat (observing fasting and other religious vows), Tapa (austerities and 
penances) and Daan (making charities and giving donations), as well as endeavouring 
to acquire Gyan (truthful knowledge as contained in the scriptures by studying 
them)—all these activities also lead the creature to be tied in fetters, or falling in a 
Bandhan (26).  

[Note—It should be noted that this verse as well as previous verse no. 23 and 24 
do not mean that one should not observe these rules, that one should not do Yoga or 
make charities or follow the tenets of Varans and Ashrams or do sacrifices. They are 
not intended to make a man reckless and wayward, and nullify what has been 
preached by the scriptures and ancient sages and seers by ridiculing them. Instead, 
they mean that since the main aim of all these observances is to realise the ultimate 
Truth which is Brahm through the medium of self-realisation of the Atma of the 
individual creature, because it is easier to do it as the Atma is residing in the 
creature’s own bosom and it does not have to search it elsewhere, once this aim is 
achieved then it is useless and waste of time and energy in going over these steps 
over and over again once the spiritual citadel is achieved. It must be remembered that 
all these are stepping stones to higher spiritualism and true liberation from the 
shackles that tie the soul down, and therefore they are not meant to be insulted and 
demeaned in anyway whatsoever.]   

 
 

dsoyeks{kkis{kkladYiks cU/k% AA27AA 
 

kevalamokṣāpekṣāsaṅkalpo bandhaḥ // 27 // 
 
27. In the same vein, even the desire to have Moksha, or liberation and deliverance, is 
also a form of Bandhan or shackle (because then a man becomes obsessed with doing 
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such deeds and taking such actions which would pave the path for his obtaining 
Moksha, but each of these deeds and actions would create their own sequence of 
consequences that might adversely effect his overall spiritual liberation and 
deliverance, for no action can ever remain free from a counter reaction) (27). 
 
 
ladYiek=laHkoks cU/k% AA28AA 
 
saṃkalpamātrasaṃbhavo bandhaḥ // 28 //  
 
28. Verily indeed, the fact is that having any kind of Sankalp (volition, ambition, 
aspiration, determination, vows etc.) is one or the other form of Bandhan or shackle 
that tie the creature (for the same reason as pointed out in verse no. 27 above) (28).  
 
 
eks{k bfr p fuR;kfuR;oLrqfopkjknfuR;lalkjlq[knq%[k fo"k;leLr{ks= eerkcU/k{k;ks eks{k% 
AA29AA 
 
mokṣa iti ca nityānityavastuvicārādanityasaṃsārasukhaduḥkha viṣaya-
samastakṣetra mamatābandhakṣayo mokṣaḥ // 29 //  
 
29. When a person is able to overcome and free himself from the charming but 
deluding allurements of all the material sense objects and things of this enticing world 
which is basically perishable, transient and temporary by nature—whether the object 
of his fascination is unstable, perishable and transient (such as the comforts provided 
by the company of a woman and possession of material wealth as well as a healthy 
body and happy household) or appears to be stable, long-lasting and enduring (such as 
good name and fame, various skills and knowledge, the auspicious long term effects 
of noble deeds and righteous actions)—he is deemed to have obtained the exalted 
state of existence called ‘Moksha’ when he is freed from the fetters created by this 
world and its traps.   

Similarly, when a person is successful in understanding the nature of the 
illusionary charms proffered by this material world by pondering deeply into their 
essential nature and form, when he is able to eliminate his attachments and 
endearments with all of them—whether they provide him with Sukha (happiness and 
comforts, joys and pleasures) or Dukha (sorrows, sufferings, pains and miseries)—i.e. 
when he becomes totally disassociated with the world and becomes a genuine 
renunciate par-excellence, it is only then that he is deemed to have reached the exalted 
state of ‘Moksha’, or has achieved liberation and deliverance from all shackles that tie 
an ignorant and deluded man to this world of myriad entrapments (29).  

 
 

mikL; bfr p loZ’kjhjLFkpSrU;czãizkidks xq##ikL;% AA30AA 
 

upāsya iti ca sarvaśarīrasthacaitanyabrahmaprāpako gururupāsyaḥ // 30 //   
 
30. Only a true and self-realised Guru1 (moral preceptor; teacher and guide) who is 
able to advise the disciple, inspire him and guide him on how to access that supreme 



 241

Brahm who resides in the body of all the creatures of this creation as their pure 
consciousness, is worthy of worshipping, honouring and admiring. [He is the only one 
who is worthy of keeping company with and to sit with. See verse no. 17 in this 
context.] (30).  

[Note—1A Guru—the word ‘Guru’ has two parts—viz. ‘Gu’ meaning darkness, and 
‘Ru’ meaning light. Hence the combined word indicates a person who can remove the 
darkness of ignorance of his follower by showing him the light of knowledge. He is 
the one who is expected to have risen above self vested interests and keeps the 
welfare of the disciple as his main objective. He is the one who has transcended the 
mundane and has acquired sublime awareness of the supreme Reality, because only 
those who are themselves aware of anything can hope to tell others about it. A true 
Guru is treated as being equivalent to the ‘Trinity Gods’—(1) Brahma, the creator, 
because he creates or helps to take birth good virtues and noble qualities in his 
disciple; (2) Vishnu, the sustainer, because he nourishes, sustains and helps to 
inculcate and develop wisdom and enlightenment in his disciple and leads him on the 
truthful path; and (3) Shiva, the concluder, because he helps to end, conclude and 
eliminate ignorance and negative traits in his disciple. He is ‘God like’ because he 
functions in all these capacities at the same time, besides being exalted in all 
knowledge, being virtuous, of high moral character and beyond reproach, being a 
source of unbound spiritual energy, being self realised and enlightened, and being 
eternal in the sense that what he advises to his disciple, the path he shows, the light 
that he lights in the dark heart of the creature, makes him immortal. Therefore, a Guru 
is honoured for the divine virtues that he represents and embodies, that he teaches and 
implements in his life, for the divinity, for the Lord and for the personification of the 
great teachings of the scriptures that he exemplifies. It in not his physical body that is 
of any value for veneration, for the soul and not the body is venerable. 

There is a minor Upanishad called ‘Dwayo-panishad’ which describes the chief 
characteristics of a true Guru. It has only seven Mantras. This Upanishad is being 
cited here verse by verse to clearly highlight the main features of a Guru:---‘(a) Verse 
nos.1-2= A person is called a Guru if he is endowed with enlightenment and wisdom 
making him well versed and skilled in the Vedas, both in their literal knowledge as 
well as in the profound wisdom and the ethereal and eclectic metaphysical and 
spiritual philosophy they contain, who is an ardent devotee and sincere follower of 
Lord Vishnu, who is free from such negative traits as jealousy, envy and malice, who 
is well versed and skilled in the various holy and divine Mantras, their usage, their 
ethereal importance and spiritual significance as well as all other matters related with 
them, who is sincerity devoted to those Mantras and has firm belief, conviction and 
faith in them, who seeks the shelter and refuge of those Mantras,  who is pure and 
immaculate, uncorrupt and unpolluted in any form, who is devoted and dedicated to 
his own Guru, and who is well versed and skilled not only in all the Purans but all 
other scriptures as well.  
(b) Verse no.3= A person is called a Guru who has a comprehensive and holistic 
knowledge and understanding of all the scriptures, and who not only preaches 
righteousness, probity and propriety as well as nobility of thoughts and actions but 
also lives them and implements them in their letter and spirit in his personal life.  
(c) Verse no. 4= The letter ‘Gu’ means darkness, while the letter ‘Ru’ means that 
which remove that darkness. Hence, Guru is one who removes the darkness 
representing ignorance and delusions that are so typically associated with this 
deluding world.  
(d) Verse no.5= A true Guru is equivalent to the supreme and transcendental Brahm; 
he is the ultimate destination for a seeker; he is a fount of the supreme knowledge and 
the source of the best of such knowledge; he is deemed to be the best and the greatest 
asset for a man.  
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(e)  Verse no.6= A Guru is the best thing a wise seeker seeks and searches for, he is 
the best and the supreme place for seeking refuge and shelter with, and he being a 
dispenser of the profoundest of wisdom and knowledge is deemed to be a person who 
is the most important, who has the highest standards of greatness and magnificence, 
who is most dignified and meritorious, who is most weighty and significant, and who 
is most distinct and outstanding in all aspects.  
(f)  Verse no.7= Pronouncing the word ‘Guru’ even once enables the aspirant to 
access liberation and deliverance from this entrapping and deluding world. All his 
efforts are deemed to have been successful by simply saying this powerful word 
sincerely. Such a man does never come back (enters the cycle of birth and death) in 
this world again—verily, this is the truth. Those who understand this fact correctly 
get the desired fruit’.] 
 
 

f’k"; bfr p fo|k/oLriziøkkoxkfgrKkukof’kþa czãSo f’k";% AA31AA 
 

śiṣya iti ca vidyādhvastaprapañcāvagāhitajñānāvaśiṣṭaṃ brahmaiva 
śiṣyaḥ // 31 // 
 
31. A true disciple is one in whose heart or bosom only the eclectic and sublime 
knowledge of the supreme transcendental Brahm remains after thorough investigation, 
examination and understanding of the actual nature of the mundane, artificial, 
temporary and mortal world. This has created a strong and sincere sense of 
renunciation in him accompanied by the kindling of enlightenment. Such a disciple 
has applied Gyan (rational mind and analytical thoughts laced with erudition and 
wisdom to arrive at the factual truth about what is real and what is imaginary) to 
determine the falsehood of the world and its objects, and this knowledge has inspired 
him to concentrate upon the factual thing represented by the truthful Brahm, which is 
consciousness and truth personified, and which resides in the heart of the disciple as 
his Atma. In other words, a true disciple is one who has no confusions about what is 
true and what is false; he would not be led astray by false charms created by the 
deluding effects of this artificial and entrapping world, and instead strive to constantly 
focus his attention on the truthful path of self-realisation (31).    
 
 
fo}kfufr p lokZUrjLFkLolafoüwifof}}ku~ AA32AA 
 
vidvāniti ca sarvāntarasthasvasaṃvidrūpavidvidvān // 32 //    
 
32. A ‘Vidwan’, or an expert, a scholar, an erudite and sagacious person who is 
deemed to be a wise and learned one is he who knows the holistic truth and reality 
about the holy, sublime, ethereal and eclectic form of the essential element called 
Atma that resides in the heart of all the creatures. He is aware of its enlightened and 
supreme form and nature. He has that penetrating insight that enables him to see and 
realise that the same divine principle known as the Atma that resides in his own 
bosom also resides uniformly and universally in the heart of all the other creatures in 
this creation. This realisation in him is not based on hypothesis but on proper and 
logical understanding and personal experience, on research and analysis, on erudition 
and wisdom, on deep pondering and meditation, on scientific exploration and 
examination of all available proofs and data (32).  
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ew< bfr p dr`ZRok|gadkjHkkok:<ks ew<+% AA33AA 
 
mūḍha iti ca kartṛtvādyahaṃkārabhāvārūḍho mūḍhaḥ // 33 // 
 
33. A ‘Moodh’ (mūḍha), or a dumb-witted, stupid and foolish person, a person of 
low intellect, is defined as one who is firmly grouted in ignorant views about the 
concept of deeds and pride. That is, a person who erroneously thinks that ‘he’ is the 
one who is doing certain deed, and that he is ‘proud’ of his deeds and their results, is 
deemed to be an ignorant fool. This is because he is unaware that ‘his’ true self is the 
Atma and not the body that is actually doing any deed, and to have pride for 
something not done is indeed foolish and a stupid proposition (33).  
 
 
vklqjfefr p czãfo".oh’kkusUüknhukeSðk;Zdkeu;k fuj’kutikfXugks=kfn"oUrjkRekua larki;fr 
pkR;qxzjkx}s"kfofgalknEHkk|isf{kra ri vklqje~ AA34AA 
 
āsuramiti ca brahmaviṣṇvīśānendrādīnāmaiśvaryakāmanayā niraśanajapā-
gnihotrādiṣvantarātmānaṃ santāpayati cātyugrarāgadveṣavihiṃsādambhā-
dyapekṣitaṃ tapa āsuram // 34 // 
 
34. That Tapa (doing penances, observing austerities and undergoing sufferance) 
which is done with the desire to acquire the majesty, fame, glory, powers, potentials 
and authority that are possessed by Gods such as Brahma (the creator), Vishnu (the 
sustainer), Ishan (Lord Shiva; the concluder), Indra (the king of Gods) and other such 
divine Gods, is called ‘Asura Tapa’, or the demonic, unrighteous, inauspicious and 
improper form of Tapa.  

Similarly, that Tapa which is done with malefic intentions to harm others 
when one is severely angry and wrathful at them, that Tapa which is done with 
jealousy and hatred towards anyone, that Tapa which is done with the intention of 
causing violence and pain to others, that Tapa which is done with deceit and a sense 
of false pride and numerous other such negative thoughts and notions are all called 
non-righteous forms of Tapa or the demonic form of Tapa called ‘Asura Tapa’.  

Not only Tapa, but any other sacrament or religious ritual such as observance 
of Vrat (fasting and making and keeping of vows), Yagya (fire sacrifices and other 
religious ceremonies) that are done with these above enumerated faults are deemed to 
be unholy and unrighteous. They are all demonic (34).  

[Note—This type of hard penance and austerity is called ‘Asura’ because it does not 
serve the purpose of any spiritual welfare of the aspirant. At the most it can bless him 
with the acquisition of the greatest of powers, authorities and majesties that are 
obtainable in this world, but they will only give him worldly name, fame, pomp and 
grandeur. They would act as a ‘golden chain’ that tie his Atma/soul to the world, but 
would not help to ‘break’ the chain. Success in such Tapa bring such worldly 
blessings in their wake that the creature is swept away by their accompanying charms 
and pomp, but in the process he is uprooted from his own foundation and tossed 
around like a piece of wood on the surface of the ocean. These Tapas serve only a 
deluded Atma’s vested interest, but never the genuine interest of an enlightened 
Atma.] 



 244

 
 

ri bfr p czã lR;a txfUeF;sR;ijks{kKkukfXuuk A czãk|Sðk;kZ’kkfl)lœYichtlUrkia ri% 
AA35AA 

 
tapa iti ca brahma satyaṃ jaganmithyetyaparokṣajñānāgninā brahmā-
dyaiśvaryāśāsiddhasaṅkalpabījasantāpaṃ tapaḥ // 35 // 
 
35. Real and truthful form of Tapa (austerity, penance and sufferance which is 
considered holy, auspicious and righteous) is that in which a person acquires 
sufficient clarity of thought, level of wisdom and deep insight that enlightens him to 
realise the fact that Brahm is the ultimate, genuine, immutable and irrefutable Truth, 
while the rest of the world is false and illusionary. With the aid of this eclectic 
erudition and robust wisdom, he burns his desires to acquire such ‘Aishwarya’ that 
would empower him with stupendous powers and potentials which are equivalent to 
those possessed by Brahma the creator and the rest of the Gods. [In other words, he is 
filled with the light of enlightenment that makes him disillusioned with the false 
charms of the world and the false praises and honours that comes to those who 
possess supernatural powers, because these powers and potentials can give him 
worldly fame and authority but they would never help him attain true liberation and 
deliverance; they would never help him with his quest for emancipation and salvation. 
On the other hand, yearning for obtaining Aishwarya would tie his soul to an endless 
cycle of wants and more wants, because with each successful worldly 
accomplishment the person would endeavour to acquire the next better one as he 
would have tasted the sweetness of success as well as the worldly benefits that accrue 
with acquisition of wealth, majesty, authority, supremacy and opulence that are 
natural to such accomplishments.]  

In fact, true and auspicious Tapa is dedicated to realisation of the true self, and 
is marked by great humility, renunciation and enlightenment with their accompanying 
liberation from the fetters of all kinds that shackle a creature to anything that has the 
remotest link with this world of wants and desires, even if these relate to acquiring 
divine and mystical powers called Aishwarya.  

[Say, what power is more powerful and majestic and authoritative than 
Brahm! So, why should one fritter away precious time and energy to pursue lesser 
goals when he has the opportunity to pursue higher goals? Therefore, true Tapa is 
when the desire to acquire God-like authority and powers that would give worldly 
fame and majesty are totally annihilated. Instead, true Tapa is one which kindles self-
realisation which helps the man to burn everything that is false and deluding and 
denigrating for his Atma/soul, and which paves the way for his spiritual liberation and 
deliverance. This Tapa is like the fire which burns the rope that has bound the man to 
a vast array of delusions and falsehoods.] (35).  

 
 

ijea infefr p izk.ksfUü;k|Ur% dj.kxq.kkns% A ijrja lfPpnkuUne;a fuR;eqäczãLFkkua ijea ine~ 
AA36AA 

 
paramaṃ padamiti ca prāṇendriyādyantaḥkaraṇaguṇādeḥ parataraṃ  
saccidānandamayaṃ nityamuktabrahmasthānaṃ paramaṃ padam // 36 //   
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36. The supreme transcendental residence or abode of Brahm is called ‘Param Pad’. It 
is the most exalted, the highest and the best stature that a creature can expect to 
achieve in his spiritual quest for excellence and immortality. This abode of Brahm is 
beyond the realm where Pran (the life giving vital wind called breath along with the 
other vital winds), Indris (the organs of the gross body), Anthakaran (the subtle body; 
the mind and intellect and heart) etc. have their existence. That abode is inhabited by 
the eternally blissful, eternally conscious and eternally liberated entity known as the 
supreme Brahm (36).  

[Note—According to the philosophy of Vedanta,  there are three types of bodies of a 
creature—the gross body consisting of the various sense organs of actions and 
perceptions, the subtle body consisting of the mind and intellect, and the causal body 
in which the Atma resides surrounded by the  bliss sheath. This Atma is a micro level 
embodiment of Brahm; the latter resides in the individual creature as its Atma. So, 
realisation of Brahm is equivalent to realising the true nature and form of the ‘self’. 
This realisation is the culmination of all spiritual endeavours, including the Tapa 
mentioned in verse no. 35. It is like reaching the citadel where the great Truth lies; it 
is the stature that is most exalted and revered.] 
 
 

xzkáfefr p ns’kdkyoLrqifjPNsnjkfgR;fpUek=Lo:ia xzkáe~ AA37AA 
 

grāhyamiticadeśakālavastuparicchedarāhityacinmātrasvarūpaṃ grāhyam // 37 
// 

 
37. That which is beyond the physical limitations of geography, time, circumstance 
and physical forces of nature, that which is an embodiment of pure consciousness, 
that which is the essence and truth is the only thing that is eligible for and worthy of 
being accepted and welcomed. [That entity is indeed the supreme Brahm; the rest is 
all impertinent and false, perishable and irrelevant.] (37). 
 
 
vxzkáfefr p LoLo:iO;frfjäek;ke;cq)hfUü;xkspjtxRlR;RofpUruexzkáe~ AA38AA 
 
agrāhyamiti ca svasvarūpavyatiriktamāyāmayabuddhīndriyagocarajagat-
satyatvacintanamagrāhyam // 38 //  
 
38. That which is not the truth is not an image of the truthful form of the ‘self’ which 
is pure consciousness, enlightened, eternal, imperishable and blissful, that which is 
created by Maya (delusions, ignorance and imaginations) is not worthy of accepting 
or welcoming. Any thought of this world by the mind and intellect, the world which is 
reached or accessed by the organs of the body, is definitely not acceptable (because it 
has its genesis in falsehood as it is the creation of the mind; it is perishable; it is 
entrapping with all its delusions and illusionary charms just like the mirage of a 
desert; it is sought by the organs of the body which is itself gross and perishable; it is 
painful and tormenting in the sense that it traps the creature in an endless oscillating 
cycle of sorrows and joys; it never gives it rest and peace).  

[That is, a wise creature should abhor such a world marked by falsehoods 
created by Maya; the creature should not think and pursue that which is not the truth 
like its own self which is ‘truth personified’ in the sense that the ‘self’ is pure 
consciousness and the ‘soul’, or the essence and spirit of the very existence of 
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creation. In other words, a wise man is one who would not accept the deceptive 
charms and attractions of the world as true, and therefore would not be tempted to get 
hooked to them. He would know that it is like pursuing a desert mirage in search of 
water. He can never find true happiness, peace and rest in this material world created 
by Maya. These virtues are to be found when one turns inwards, becomes 
contemplative and introspective.] (38).  

 
 

laU;klhfr p loZ/kekZUifjR;T; fueZeks fujgadkjks HkwRok czãsþa’kj.keqixE;a rÙoefl vga czãkfLe 
lo± [kfYona czã usg ukukfLr fdapusR;kfnegkokD;kFkkZuqHkoKkukn~ czãSokgeLehfr fuúkR; 
fufoZdYilekf/kuk LorU=ks ;frúkjfr l laU;klh l eqä% l iwT;% l ;ksxh l ijegal% 
lks·o/kwr% l czkã.k bfr AA39AA 

 
saṃnyāsīti ca sarvadharmānparityajya nirmamo nirahaṃkāro bhūtvā 
brahmeṣṭaṃ śaraṇamupagamya tattvamasi ahaṃ brahmāsmi sarvaṃ 
khalvidaṃ brahma neha nānāsti kiñcanetyādimahāvākyārthānubhavajñānād 
brahmaivāhamasmīti niścitya  nirvikalpasamādhinā svatantro yatiścarati sa 
saṃnyāsī sa muktaḥ sa pūjyaḥ sa yogī sa paramahaṃsaḥ so’vadhūtaḥ sa 
brāhmaṇa iti // 39 // 
 
39. [The characteristics of a true Sanyasi, or a renunciate hermit, are being described 
in this verse.] Those who forsake all sense of ‘Ahankar’ (pride and ego; arrogance and 
haughtiness) and ‘Mamta’ (endearments, affections, attachments, greed and 
obsession) with all types of ‘Dharmas’ (doing righteous duties and assigned tasks that 
a person is supposed to do according to the class of society to which he belongs, 
called his Varna, or to the particular phase of life through which he is passing, called 
his Ashram)1 and instead seek the shelter of their chosen deity, which in this case is 
none other than Brahm, those who are firmly convinced about and firmly believe in 
the truthfulness of the great sayings of the scriptures—such as, inter alia, ‘You are 
that’, ‘I am Brahm’, ‘All that is here is certainly Brahm’, ‘There is nothing besides 
Brahm’ etc.—which lead to their being firmly established in the conviction that ‘I am 
Brahm’, (which implies that the person has realised that he is not an ordinary creature 
but an image of the Supreme Being himself).  

Such self-realised and enlightened persons are the ones who achieve the 
blissful state obtained during the perpetual state of Samadhi which is a trance-like 
state of consciousness where the creature lives in the material world but remains 
totally oblivious of it, and instead remains submerged in the bliss of realisation of his 
true self which is pure conscious and bliss personified. This state of perpetual 
blissfulness is called ‘Nirvikalp Samadhi’, literally meaning the state of meditative 
trance which has no parallel, and where all doubts and confusions about the ‘truth’ 
and the ‘self’ are completely obliterated. This Samadhi gives the aspirant eternal 
peace and happiness as compared to ordinary Samadhi which lasts for a limited 
period.  
 Verily, such a man is called a ‘Yati’ or an ascetic par-excellence; he is called a 
Sanyasi or a renunciate hermit. It is only such a person who is deemed to be liberated 
and delivered, is considered worthy of worship, adoration, admiration, honour, respect 
and reverence, is called a Yogi (one who practices meditation and contemplation), is 
called a Param Hans (a senior Sanyasi who is like a swan which chooses the best and 
leaves what is not the best; considered the wisest bird), is called an Avadhut (the best 
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form of Sanyasi who has totally forsaken all formalities associated with the world and 
even those that are considered religious duties such as observance of sacraments, 
doing penances and austerities, keeping fasts, taking ritualistic bath, offering regular 
prayers etc.), and is a true Brahmin (a learned and wise person; a respected and 
honourable person; an elderly one who is sought by others for his knowledge, wisdom 
and his ability to provide moral and spiritual guidance) (39).  

[Note—1When a man does some noble deed and performs his religious duties 
diligently, called his Dharma, he inculcates some sort of hidden pride or pleasure in 
being a noble man who does good and auspicious deeds according to prescribed 
ways, and lives an exemplary life by the rule book. This in turn creates in him a 
hidden desire to keep on going with his good deeds so as to enhance their potentials 
and quality etc. It indirectly involves certain degree of fear of a bad name and 
punishment if he fails to do these auspicious deeds expected of him. Further, these 
good deeds are bound to produce good effects which would naturally create a sense 
of endearment and affection for them in the heart of the man; he would naturally be 
attracted by and towards them. Therefore he would be mentally shackled to those 
deeds which he would prefer to call his ‘Dharma’, and keep his body engaged in 
doing them. The success and fame and powers and authority that ‘Dharma’ brings in 
its wake fills a man with pride and ego; it makes him arrogant and haughty. That is, 
he is overcome with ‘Ahankar’. He thinks that he is better than other people as he is 
pursuing ‘Dharma’. The taste of success makes him yearn for greater ‘Dharma’, and 
this creates a sense of more desires, wants, yearnings, endearments, obsessions and 
attachments to those things that bring glory to him. That is, he is overcome with 
‘Mamta’. Since this Upanishad emphasises that any type of Ahankar or Mamta are 
undesirable and unacceptable for a spiritual aspirant seeking communion with Brahm, 
even the Dharma proves detrimental to his liberation and deliverance as is very clear 
in earlier verses also. It is stressed here that true form of renunciation is forsaking all 
forms of formalities, including Dharma.]  

 
 

bna fujkyEcksifu"kna ;ks·/khrs xqoZuqxzgr% lks·fXuiwrks Hkofr l ok;qiwrks Hkofr u l iqujkorZrs u 
l iqujkorZrs iquukZfHktk;rs iquukZfHktk;r bR;qifu"kr~ AA40AA 

 
idaṃ nirālambopaniṣadaṃ yo’dhīte  gurvanugrahataḥ so’gnipūto bhavati sa 
vāyupūto bhavati na sa punarāvartate na sa punarāvartate punarnābhijāyate 
punarnābhijāyata ityupaniṣat // 40 // 
 
40. Any seeker or spiritual aspirant who diligently studies this Upanishad called 
Niralambo-panishad with due attention, deep concentration and proper 
understanding, then by the grace and blessings of his Guru (moral preceptor and 
guide) he becomes equivalent in stature to the son of the Fire God and the Wind 
God (i.e. he becomes as radiant, as glorious, as majestic, as important and as 
powerful and potent as if he was the son of the Fire God or the Wind God). Being 
the attained one, being the realised one, being the enlightened one who has risen 
above the mundane and who has conquered ignorance, he does not have to take 
birth again in this mortal world (i.e. he is freed from the cycle of transmigration). 
This is the magnificently beautiful truth expounded by this Upanishad. Amen! 
(40).    
 
                                                        
                                                ---------*****-------- 
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                                 (3.5) Bhikshuk Upanishad: 
 
                                      
This Upanishad is very brief, having only four short verses and one bigger verse. It 
basically deals with the characteristic features, virtues and way of life of wandering 
friars or monks who have completely renounced their attachments with the 
materialistic world and roam about freely for the dual purpose of the general welfare 
of the society which gains by their communion, as well as for the lifting of their own 
self form a mere mundane existence to that which is spiritually exalted and elevating 
for their soul. Such people are called Sanyasis.  
  
 

 AA fHk{kqdksifu"kn~ AA 
 
 

¬ vFk fHk{kw.kka eks{kkfFkZuka dqVhpdcgwndgalijegalkúksfr pRokj% AA1AA 
 
oṃ atha bhikṣūṇāṃ mokṣārthināṃ 
kuṭīcakabahūdakahaṃsaparamahaṃsāśceti catvāraḥ // 1 // 
 
1. OM salutations! Those ‘Bhikshuks’, literally those who beg for food and roam 
about as friars, monks or mendicants, who aspire for emancipation and salvation of 
their souls have four basic categories—Kutichak, Bhaudak, Hansa and Paramhans (1).  
 
 
dqVhpdk uke xkSreHkj}kt;kKoYD;ofl"BizHk`r;ks·þkS xzklkaúkjUrks ;ksxekxsZ eks{keso izkFkZ;Urs 
AA2AA 
 
kuṭīcakā nāma gautamabharadwājayājñavalkyavasiṣṭhaprabhṛtayo’ṣṭau 
grāsāṃścaranto  yogamārge mokṣameva prārthayante // 2 // 
 
2. The ‘Kutichak’ Bhikshuk takes only eight morsels of food1 (or eight mouthfuls) 
and follows the path of Yoga2 (i.e. the path of meditation and contemplation) to attain 
‘Moksha’ (i.e. emancipation and salvation for their soul). Some examples of such 
Bhikshuks are—sages Gautam, Bharadwaj, Yagyavalkya and Vashistha (2).  

[Note—1This verse says that these Kutichak Sanyasis should take eight morsels 
of food. There is a lot of symbolism here—each morsel of food stands for one path; 
even as these eight paths of Yoga are self-sufficient for providing complete liberation 
and ensure deliverance of the aspirant’s soul form the traps in which it finds itself in 
this body living in a material world of delusions and sufferings, these eight morsels of 
food would sustain the aspirant in his spiritual pursuits.  

It is not that a man should starve himself to death for want of food if mere eight 
morsels are not sufficient enough to sustain his body, for it has been elaborately 
explained in Chandogya Upanishad, canto 6, section 7, which is the 2nd Upanishad of 
the Sam Veda tradition, that the body needs sufficient food and energy to sustain 
itself and enable it to do its duty, one of them being to bear the Atma comfortably 
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during its journey through this world, a journey destined for the Atma due to its past 
deeds. So the eight morsels (mouthfuls) of food symbolise the fact that a true monk 
and renunciate is one who treats food as a way to sustain his body so that it can help 
the Atma to pass the test of renunciation, to get the chance of atoning for its past 
misdeeds, and to prepare for its own emancipation and salvation by symbolically 
implementing the eight-fold path of Yoga by disciplining the body rather than to 
torture it and cause it undue suffering. Therefore, if the Sanyasi finds that mere eight 
morsels of food is not enough to make him sustain his body, he might consider taking 
in some extra food, but just enough the amount that is absolutely essential. Besides 
this, the restriction of eight morsels is to inculcate the habit of self restraint, self 
control and non indulgence in food. A monk or friar is not expected to put on weight 
and become lethargic due to excessive intake of rich food.    

2The word Yoga has a broad ramification. Besides its conventional meaning of 
contemplation and meditation, it also implies the various paths that bring about a 
union between the creature and the Supreme Being or Brahm. These paths lead to 
spiritual enhancement of the aspirant and help in his emancipation and salvation.  

The eight-fold path of Yoga is the following—According to Patanjali who is 
considered to be the greatest exponent of Yoga, the latter consists of 8-fold path. 
These are briefly the following—(1) ‘Yam’ or self restraint; (2) ‘Niyam’ or 
observance of certain sacrosanct rules; (3) ‘Aasan’ or postures for meditation; (4) 
‘Pranyaam’ or breath control exercises for purification of the body and mind; (5) 
‘Pratyaahar’ or withdrawal of the mind and its control; (6) ‘Dhaarna’ or having a firm 
conviction, faith and belief on the sanctity and truthfulness of the chosen path; (7) 
‘Dhyan’ or contemplation and concentration of the faculties of the mind and intellect; 
and (8) ‘Samaadhi’ or a state in which the aspirant loses all awareness of the external 
world and even himself, and remains perpetually in meditation. In the present 
context, the Sanyasi must understand that each mouthful of food that he is taking 
must be used for the progress of his spirit on one of these paths of Yoga, and thereby 
come so much the closer to the supreme Brahm.] 

 
 

vFk cgwndk uke f=n.Mde.Myqf’k[kk;Kksiohrdk"kk;oL=/kkfj.kks czãf"kZx`gs e/kqekala otZf;Rok·þkS 
xzklkUHkS{kkpj.ka ÑRok ;ksxekxsZ eks{keso izkFkZ;Urs AA3AA 

 
atha bahūdakā nāma tridaṇḍakamaṇḍaluśikhāyajñopavītakāṣāyavastra-
dhāriṇo  brahmarṣigṛhe madhumāṃsaṃ varjayitvā’ṣṭau  grāsānbhaikṣā-
caraṇaṃ kṛtvā  yogamārge mokṣameva prārthayante // 3 // 

      
 3. The ‘Bahudak’ Bhikshuk holds a ‘Tridand’, a thin bamboo staff carried by a 
Sanyasi which has two other short pieces of wood, each measuring about four fingers 
in width, tied at the top end; it derives its name from the three controls that a true 
Sanyasi is supposed to observe—viz. control over his speech called the Vaag-dand, 
control over his body called the Kaye-dand and control over his mind called the 
Mana-dand), carries a water pot called the ‘Kamandalu’, sports a tuft of hair called the 
‘Shiksha’ on his head (i.e. on the cranium), wears the sacred thread called the 
‘Yagyopavit’ as well as ochre clothes called ‘Kashaya Vastra’.  
 They abstain form eating honey and meat, but except these two things, they 
accept any other type of food from the household of a person who is himself wise and 
exalted, well versed in the knowledge of Brahm, and is as noble as any other sage. 
[That is, the Sanyasi should not accept food from the house of those people who are 
known sinners and perverts.] He accepts only eight morsels of food and searches for 
Moksha (emancipation and salvation for his soul) (3).  
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vFk galk uke xzke ,djk=a uxjs iøkjk=a {ks=s lIrjk=a rnqifj u ols;q% A xksew=xkse;kgkfj.kks fuR;a 
pkUük;.kijk;.kk ;ksxekxsZ eks{keso izkFkZ;Urs AA4AA 
 
atha haṃsā nāma grāma ekarātraṃ nagare pañcarātraṃ kṣetre saptarātraṃ 
tadupari na vaseyuḥ /  gomūtragomayāhāriṇo nityaṃ cāndrāyaṇaparāyaṇā 
yogamārge mokṣameva prārthayante // 4 // 
 
4. A Bhikshuk called ‘Hans’1 does not stay for more than one night in a village, five 
nights in a city or town, and seven nights at any pilgrim site. They symbolically 
partake as food cow’s dung and drink cow’s urine2 to purify themselves.  
 They roam about adopting the vow called ‘Chandrayan’3, and diligently 
follow the path of Yoga in search of Moksha (emancipation and salvation for his soul) 
(4).  

[Note—1The ‘Swan or Hans’ is considered the most pure, clean, wise, erudite and 
clever among the birds. It is said to eat pearls, which means it picks up and accepts 
only the best amid the variety of things available to it in the form of an assortment of 
various gems and jewels. It is also reputed to drink milk leaving aside the water 
content in it. It is also the vehicle of Goddess Saraswati, the patron Goddess of 
knowledge, wisdom, intelligence, speech and learning. Hence, the reference to a swan 
while describing a creature conscious of the vital wind or Pran passing through him 
means the basic, inherent and intrinsic tendency of that wisened and intelligent 
creature is to be the best, most pure and divine, wise, awakened and enlightened, 
adroit, clever and sagacious like the swan, and pick all the goodness and forsake all 
that is bad in this world. Saraswati rides on a swan, symbolising the creature’s inborn 
enlightenment and excellence of his mental caliber. Symbolically, Saraswati resides 
in his Pran because it rides on the swan, i.e. in his heart, throat and mind —that is, his 
heart has purity of emotions, he speaks good of all, and his words are sought after by 
all as priceless gems of wisdom, and his mind is intelligent, discerning and noble.   

The alphabet ‘Ha’ of the word ‘Hans’ is sounded by the vibration of the exhaled 
wind passing through the vocal cords present in the throat or the wind pipe which 
connects to the nose, while the alphabet ‘Sa’ is sounded by the root of the tongue 
which opens into the mouth when the breath is inhaled. Both the nose and the mouth 
open in the same cavity called the throat. Hence, the inter relationship between ‘Ha’ 
and ‘Sa’ is evident. The main objective of this Upanishad is to make the Yogi (a 
person who follows its tenets of meditation) aware that he is like the divine swan, but 
he was unaware of his divinity and sublimity, his exalted stature, till that was pointed 
out to him in this verse. So he must become one like a ‘swan’, remind himself 
constantly that he is like a swan, and he must do not do anything or act in anyway 
which is not befitting his exalted and superior status which is equivalent to a wise 
swan. 

During the twenty-four hour period covering a single day and night, a person 
inhales and exhales, or breathes, roughly twenty-one thousand times because each 
cycle of inhalation and exhalation is equivalent to saying one Mantra ‘Hans’ 
consisting of the two syllables ‘Ha and Sa’. 

Hence, the higher forms of mendicants are compared with this bird.  
2Though they eat and drink like an ordinary man, but they taste these two things 

symbolically not only to purify themselves because the cow’s urine and dung are 
considered purifying and holy, but also to prove that for them taste and nature of food 
matters not, and they treat everything alike, that they have truly overcome the natural 
instincts of the taste buds to yearn for delicious food and drink. This does not mean 
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that, by being immune to taste or treating everything alike, they would also eat those 
things that are prohibited by the scriptures, such as meat and honey, though these two 
things are part of staple food for ordinary people. They, in short, adhere to the strict 
principles as laid down by the scriptures. Further, when they take such food, the 
people would try to keep a safe distance from them because of their unconventional 
and odd eating habits; this in turn would protect these Bhikshuks form being too 
intimate with any householder. It also helps them to purify themselves of any taint 
that might inadvertently affect them because of the tainted food got by them in the 
course of begging for food as it is not practicably possible to verify if the food-giving 
household is righteous and good or not as prescribed in verse no. 3 above. So, eating 
cow dung and sipping cow’s urine is a gesture more of a symbolic nature rather than 
the actual eating or drinking them in the conventional term. It is more of a sort of 
symbolic purification rite, a sort of repentance for past indulgences and sins.   

3The moon is cited as their ideal for the following reasons—(a) The moon is calm 
and soothing as opposed to the sun. So like the moon they also remain calm and 
provide peace and spiritual solace to others wherever they go. (b) The moon is always 
changing and never appears the same on any two nights. So they also change their 
location constantly as they do not have a permanent abode for themselves, and appear 
to be non-conformist and odd in their general behaviour as far as the world is 
concerned. (c) The moon is dark on the first night, then it gradually increases in its 
brightness and reaches its pinnacle on the full moon night, and finally begins to 
decrease in size and shape and brightness till it vanishes from sight altogether. So 
such Sanyasis also run their full course in their lives, taking birth as an obscure child 
in some household, acquire fame and glory till they reach their climax in adulthood, 
and then they start to move out from limelight and lead a life of renunciation and 
reclusion whereby their worldly pomp and shine symbolised by their worldly 
achievements, name, glory, majesty, wealth and prosperity begin to decline, and 
ultimately they completely vanish from the scene altogether when they shed their 
mortal coils. (d) There is another symbolism here. Even as the moon progressively 
goes on getting enhanced in size and shape during its first half of its cycle, the 
spiritual glories and powers that these Sanyasis acquire and possess go on increasing 
exponentially from day to day till they reach their best shine and zenith of glory when 
their fame and name is at its height, but then they realise that there is a day not too far 
when they would have to die. So they begin to retract themselves from exposure in 
this world, and gradually withdraw themselves into themselves. Finally, when the 
time comes, they quietly dissolve into nothingness resembling the dark disc of the 
moon on the night of the dark moon. (e) But this does not mean that they have gone 
and their glory and achievements lost for ever, because the moon has actually not 
gone anywhere though it is not visible, as it reappears the very next night. Likewise, 
these Sanyasis also remain incognito but make their appearance when the time comes. 
(f) Like the ever-changing moon, they keep changing their location and external 
behaviour to ensure that they are not recognised by a person on two consecutive 
occasions; this is to ensure that they don’t get attached to or infatuated with anyone. 
They wish to remain incognito and humble.]   

 
 

vFk ijegalk uke laorZdk#f.kðksrdsrqtMHkjrnÙkk=s;’kqdokensogkjhrdizHk`r;ks·þkS xzklkaúkjUrks 
;ksxekxsZ eks{keso izkFkZ;Urs A o`{kewys 'kwU;x`gs 'e’kkuokfluks ok lkEcjk ok fnxEcjk ok A u rs"kka 
/kekZ/kekSZ ykHkkykHkkS 'kq)k’kq)kS }SroftZrk leyksþk’edkøkuk% loZo.ksZ"kq HkS{kkpj.ka ÑRok 
loZ=kReSosfr i’;fUr A vFk tkr:i/kjk fu}ZU}k fu"ifjxzgk% 'kqDy/;kuijk;.kk vkRefu"Bk% 
izk.kla/kkj.kkFk± ;Fkksädkys HkS{kekpjUr% 'kwU;kxkjnsox`gr`.kdwV 
oYehdo`{kewydqyky’kkykfXugks=’kkykunhiqfyufxfjdUnjdqgjdksVjfu>ZjLFkf.Mys r= czãekxsZ 
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lE;Dlaiék% 'kq)ekulk% ijegalkpj.ksu laU;klsu nsgR;kxa dqoZfUr rs ijegalk ukesR;qifu"kr~ 
AA5AA 

AA fHk{kqdksifu"kn~ AA 
 

atha paramahaṃsā nāma 
saṃvartakāruṇiśvetaketujaḍabharatadattātreyaśuka-
vāmadevahārītakaprabhṛtayo’ṣṭau grāsāṃścaranto  yogamārge mokṣameva 
prārthayante / vṛkṣamūle śūnyagṛhe śmaśānavāsino vā sāmbarā vā 
digambarā vā / na teṣāṃ dharmādharmau lābhālābhau śuddhāśuddhau 
dvaitavarjitā samaloṣṭāśmakāñcanāḥ sarvavarṇeṣu bhaikṣācaraṇaṃ kṛtvā 
sarvatrātmaiveti paśyanti / atha jātarūpadharā nirdvandvā niṣparigrahāḥ 
śukladhyāna-parāyaṇā ātmaniṣṭhāḥ prāṇasaṃdhāraṇārthaṃ yathoktakāle 
bhaikṣamā-carantaḥ 
śūnyāgāradevagṛhatṛṇakūṭavalmīkavṛkṣamūlakulālaśālāgnihotra-
śālānadīpulinagirikandarakuharakoṭaranirjharasthaṇḍile tatra brahmamārge 
samyaksaṃpannāḥ śuddhamānasāḥ paramahaṃsācaraṇena saṃnyāsena 
dehatyāgaṃ kurvanti te paramahaṃsā nāmetyupaniṣat // 5 // 
 
                         // thus ends Bhikshuk Upanishad //        
 
5. The ‘Paramhans’ (i.e. the best types of Sanyasis amongst those who are called Hans 
as described in the previous verse) Bhikshuks also eats eight mouthfuls or morsels of 
food (just enough to sustain their life in their body) and follows the path of Yoga in 
search of Moksha (emancipation and salvation).  
 Some of the exalted Paramhans Bhikshuks are the following—Samwartak, 
Aruni, Shwetketu, Jada-Bhagat, Dattatreya, Shukdeo, Vamdeo, Haaritak, etc.  
 They reside under the shade of a tree, an abandoned house, or the cremation 
ground. They can wear a cloth or even remain naked. They are not too obsessed about 
what is Dharma and what is not, about what is beneficial and what is not1.  
 They do not believe in the dual concept of something being pure and another 
being impure. They do not distinguish between earth (mud), stone (gems and other 
precious stones) and gold (the most precious of worldly assets).  
 They beg for food from the house of all castes or creeds without making any 
distinction, because they perceive the same Atma which resides in their own bosom as 
being present everywhere else also (i.e. in all the creatures, and therefore in each 
member of the society, whether he belongs to a low class or a high class).  
 They are (innocent, care free and un-corrupt) like a newly-born child2. They 
are without any mental and emotional perplexities and agitations. They have no 
confusions and doubts to disturb their calmness of demeanours. They have no 
attachments and longings of any kind. They are ever engrossed in righteous, noble 
and auspicious thoughts. They are firm in their conviction about the truthfulness of 
their Atma. They beg for food just to sustain their life till its time is up.  
 While doing so, they spend their time living in an abandoned building, a 
temple, a hut, near an ant hill, under the tree, near a potter’s house, the site of a fire 
sacrifice, banks of a river, a mountain cave, a hillock, a valley, near a water fall or a 
natural spring, or any such uninhabited, secluded and serene place away from the 
hustle and bustle of mundane world.  
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 They remain pure, untainted and uncorrupt; they spend their lives like a 
‘swan’, remaining pure and immaculate, selecting those things that are considered the 
best and the noblest of the lot available to them, and leaving behind the rest as 
worthless. Finally they abandon their gross physical bodies at the time of death to 
attain the final emancipation and salvation for their souls.  
 Such a person who adheres to the auspicious path and eclectic norms of 
Sanyas3 as enumerated above is indeed known as a ‘Paramhans’—verily, this is the 
affirmation of this Upanishad. Amen! (5).  

[Note--1That is, they treat everything with equanimity; for them whether anything 
is righteous and auspicious or not matters little because they treat all circumstances 
and events alike and make no distinction between them. All conduct and behaviour 
are the same for them for the simple reason that they are ever engrossed in 
contemplation upon the pure conscious Atma and the supreme transcendental Brahm 
and are the least bothered about what the body does. Since their mind and intellect are 
constantly involved in righteous thoughts, there is no question of unrighteousness 
ever tainting them, and therefore all their deeds and words become exemplarily 
auspicious and virtuous. 

2That is, like a newly-born infant, they are mentally innocent and free from all 
worldly cares and worries as well as corruptions and taints that lead to various 
worldly faults and delusions which afflict adults and are so characteristic of the 
people who are engrossed in this world and its affairs. A child is considered pure in 
heart; it is basically unattached with anyone but appears to be so endearing towards 
all and easy to please with the slightest show of affection. The child does not even 
know how to get angry, and even if it does its anger is very superficial and short-
lived; it would eat anything offered to it by anyone; it would talk with anyone who 
has the inclination to do so, not distinguishing between two people and not treating 
anyone as either a friend or a foe; it has no passionate attachments with or hatreds 
towards anyone. In short, the Paramhans Bhikshuk is just as pure and innocent as the 
infant just born or a very young child.  

3True Sanyasis have risen above all mundane considerations pertaining to the 
gross material world as well as anything related to their bodies. They have realised 
the falsehood of both, and therefore bother about none. That is why they pay scant 
attention to their behaviour or taking care of their bodies. They literally give two 
hoots to what the world says or thinks about them, or what would happen to their 
bodies in the absence of proper care. They are the least worried as to what would 
happen to the body after their death, such as its last rites and its cremation. This is 
because for them the body was merely a vehicle to carry their own self, the Atma 
during its sojourn in this world, and therefore there is no reason to worry 
unnecessarily about the body. Further, this stanza also means that they have strictly 
adhered to the tenets of the Sanyas way of life, i.e. they have been true to the vows 
they had taken when they had renounced this world and had decided to spend their 
rest of the life as a wandering friar or monk or mendicant, and therefore at the time of 
death they have nothing to fear about. They have at last reached their destination, and 
it is time to celebrate.]   

                                            
 
                                                           --------*****------- 
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                                    (3.6) Turiyateet Upanishad: 
 
 
 
This Upanishad is also known as Turiyateet-Avadhut Upanishad. It incorporates a 
conversation between the creator Brahma and Lord Narayan, who is the Viraat 
Purush, the Supreme Being, and also known as Vishnu. Narayan is also the father of 
Brahma because the latter had emerged atop a divine lotus sprouting from the navel of 
Narayan or Vishnu.   

In this Upanishad, Brahma asks Narayan the path to be followed by seekers of 
emancipation and salvation. In his answer, Narayan enumerates all the salient 
features, characteristic behavioural norms, temperaments and natural inclinations, the 
thoughts and emotions etc. of those people who are spiritual pilgrims seeking the 
supreme Truth about the divine Being who is the universal consciousness of creation 
much like the Atma is the individual consciousness of the seeker. It is a journey of 
self realisation leading to its ultimate goal which is attainment of final emancipation 
and salvation of the creature.  

The name of the Upanishad is derived from the word ‘Turiya’ which is the 4th 
state of existence of the pure consciousness. The word ‘Atit’ or ‘Ateet’ means ‘free 
from, transcendental, and beyond’. Therefore, the composite word Turiyateet would 
refer to that state of existence of the Atma or pure consciousness that has gone beyond 
all the four states of existences of the Atma, and hence would be the 5th state of its 
existence. It is the state which goes beyond the perception of ordinary bliss and 
happiness; it is an eclectic state of perpetual and eternal spiritual beatitude and felicity 
from where there is no return. It is tantamount to final and ultimate liberation and 
deliverance of the soul of the creature. A Turiyateet lives in a perpetual state of 
Samadhi, which is a trance-like state of total indifference to everything; it is a state of 
total neutrality; it is a state of higher level of transcendental existence which is steady 
and perpetual and marked by extreme bliss, beatitude and felicity.   

The other name ‘Turiyateet-Avadhut’ has the word ‘Avadhut’ in it, and it 
means a renunciate Sanyasi, a Parivrajak, a friar, a monk, a mendicant or an ascetic 
who is considered as the best amongst this class of spiritual seekers, and therefore 
said to be the one who has reached the pinnacle of spiritual upliftment whereby he 
remains submerged in an ocean of fathomless ecstasy and bliss, remaining engrossed 
in a perpetual state of contemplation and meditation. Though visibly he might not 
seem to be a realised man, but a true Avadhut is an exalted soul, a self-realised and an 
enlightened person par-excellence who has witnessed Brahm first hand. This 
Upanishad is dedicated to such a person.   
 
 
 

AA rqjh;krhrksifu"kn~ AA 
 
 
vFk rqjh;krhrko/kwrkuka dks·;a ekxZLrs"kka dk fLFkfrfjfr loZyksd firkegks HkxoUra 
firjekfnukjk;.ka ifjlesR;ksokp AA1AA 
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atha turīyātītāvadhūtānāṃ ko’yaṃ mārgasteṣāṃ kā sthitiriti sarvaloka 
pitāmaho bhagavantaṃ pitaramādinārāyaṇaṃ  parisametyovāca // 1 // 
 
1. Once, the patriarch of creation, Lord Brahma, approached his father Lord Narayan 
(Vishnu or Viraat Purush) and asked him, ‘Oh Lord! What is the path of ‘Turiyateet 
Avadhut’, and what are its salient features; what are the characters of those who tread 
this noble, auspicious and virtuous spiritual path?’ (1).  

[Note---The Atma or the soul which is the pure self of the creature has three states of 
existence —the waking, the dream and the deep sleep state of consciousness. There is 
a 4th  state also, and it is called ‘Turiya’, which is obtained as a result of going beyond 
the 3rd  stage of deep sleep, and it is a permanent state of bliss and felicity. Beyond 
this 4th state is the Turiyateet, literally the state which is beyond the Turiya state and 
in which the Atma (pure consciousness) is free from all the encumbrances and 
characters displayed by it during the other four states. Therefore, Turiyateet would be 
the 5th state of existence of the Atma.  

The brain has two components—the intellect and the mind. The former is under 
the direct control of the Atma while the mind is subordinate to the intellect. The mind 
receives worldly stimuli through the sense organs, passes them to the intellect, 
obtains instructions from the intellect and passes them on to the organs of action —
this state prevails when the man is ‘awake’.  

Now, when he is asleep, there are two stages —either he dreams or he does not. 
During the ‘dreams state’, the inherent Vasanas (the hidden passions, yearning and 
desires) come into play at the sub-conscious level and the mind lives up to all those 
Vasanas in an imaginary world. But when there is no dream, i.e. during the ‘deep 
sleep state’ of consciousness, the Atma is freed from interference and it reverts back 
to its original form of being ‘nothingness, having no feelings and no emotions’, just 
like the case wherein the mirror is removed from the front of a man and his image 
vanishes from it and the image reverts back into its primary source or object, which in 
this case is the man himself whose image was formed in the mirror. The Atma is an 
image of the supreme Brahma. When the mirror of the mind-intellect is removed, it 
(Atma) reverts back into its primary form which is Brahma whereas it related itself 
with the world when the mind-intellect was in active mode. So, the aspect of ‘sleep’ 
discussed in this section is the ‘deep sleep state of consciousness’, because it is in this 
state that the creature comes in direct contact of his true identity or true self, which is 
called Atma or pure consciousness. The creature is ‘delinked or uncoupled’ from the 
external world while sound asleep. 

For the external world, a sleeping man is as good as being dead. For example, if a 
sleeping man is attacked by someone, he won’t resist; he won’t even know what has 
happened just in front of him while he was asleep. He is not medically or 
conventionally regarded as dead, but for all practical purposes ‘he is as good as dead’. 
He neither feels pain nor happiness when in a deep sleep state of existence, which is 
beyond the dream state of sleep. The ‘deep sleep state’ is also called ‘Swapraant’, 
literally meaning to be in one's own territory, to dwell in one's natural habitat. In this 
state, the gross body consisting of the sense organs and the subtle body consisting of 
the mind-intellect complex remain shutoff, and the Atma residing in the causal body 
remains absolutely calm and peaceful and oblivious of the turmoil of the external 
mundane world. To be in this state perpetually is the natural habit and nature of the 
Atma, and therefore it finds this state its natural habitat. It is like being in a state of 
suspended animation or a self-imposed state of coma when the creature remains 
indifferent to what is happening around it and instead remains cocooned in its own 
shell. It is like a state of being virtually dead, or coming to a stage voluntarily which 
is almost like being dead, but is not actual death.  
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During the Turiya state (i.e. the 4th state) of existence of the consciousness, the 
Atma lives uniformly in all the other three states, viz. the waking, the dreaming and 
the deep sleeping. It is not limited to one or the other state, and therefore would 
display all the signs that are unique to each of these states taken separately as well as 
in a composite manner. In the Turiya state therefore the man would display the 
combined character traits that are the result of a combination of all the individual 
traits of these three states of existence. Beyond this is the Turiyateet state (i.e. the 5th 
state) in which the Atma goes beyond the restrictions and limitations of the other four 
states, and therefore it becomes free from any of their encumbrances. This is a state in 
which Brahm exists and his realisation is possible. It is the pinnacle of spiritual 
pursuits, the highest rung that one can climb before all spiritual achievements bear 
fruit, and which would enable the aspirant to come face to face with Brahm, i.e. 
become Brahm-realised. It helps the spiritual aspirant to witness and experience 
Brahm first hand.] 

 
 

rekg Hkxokékjk;.kks ;ks·;eo/kwrekxZLFkks yksds nqyZHkrjks urq ckgqY;ks ;|sdks Hkofr l ,o 
fuR;iwr% l ,o oSjkX;ewfrZ% l ,o Kkukdkj% l ,o osniq#"k bfr Kkfuuks eU;Urs A egkiq#"kks 
;LrfPpÙka e¸;sokofr"Brs A vga p rfLeésokofLFkr% AA2AA 

 

tamāha bhagavānnārāyaṇo yo’yamavadhūtamārgastho loke durlabhataro natu 
bāhulyo yadyeko bhavati sa eva nityapūtaḥ sa eva vairāgyamūrtiḥ sa eva 
jñānākāraḥ sa eva vedapuruṣa iti jñānino manyante / mahāpuruṣo 
yastaccittaṃ mayyevāvatiṣṭhate / ahaṃ ca tasminnevāvasthitaḥ // 2 // 
 
2. Lord Narayan replied to him, ‘Those who walk on the eclectic spiritual path known 
as ‘Avadhut’—i.e. those who sincerely and honestly take the vows of the highest form 
of ‘Sanyas’ by renouncing the pleasures and comforts of this material world, who 
completely snap all their ties with the latter, who cheerfully embrace all the gravest of 
difficulties encountered during the pilgrimage seeking the ultimate Truth and the 
divine knowledge of the Supreme Being, who stick to it loyally, faithfully and 
unwaveringly, who are inspired and motivated and have exemplary courage, fortitude 
and resilience, and who actually succeed in it by the dint of their honesty—are rare 
indeed! Such people are an exception rather than the norm.  

If by chance one is fortunate enough to become one such exalted soul, or 
comes in contact with one such true, sincere and honest Avadhut, then it is expected 
that one knows his basic qualities, behavioural norms and other characteristic features 
so as to recognise him as Brahm personified or as a Brahm-realised person, which are 
in brief as follows:--He is always pure, un-corrupt and clean (mentally, bodily and 
mentally); he is an image or personification of the glorious virtues of renunciation, 
dispassion, detachment, indifference, non-involvement and non-indulgence; he is 
enlightened and self realised as well as a personification or a living embodiment of 
(all the tenets, maxims and axioms enshrined in the canons of) the holy Vedas. This is 
the considered opinion of the wise ones. Such a great and exalted soul constantly 
keeps his mind and thoughts focused and firmly rooted in me (the supreme Lord), and 
therefore I find my abode in him (i.e. in his heart) (2).  
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lks·;eknkS rkoRØes.k dqVhpdks cgwndRoa izkI; cgwndks galRoeoyEC; gal% ijegalks HkwRok 
AA3AA 

 

so’yamādau tāvatkrameṇa kuṭīcako bahūdakatvaṃ prāpya bahūdako 
haṃsatvamavalambya  haṃsaḥ paramahaṃso bhūtvā // 3 // 
 
3. A Sanyasi (i.e. a renunciate and reclusive monk, a friar, a hermit, a mendicant or an 
ascetic who has rescinded all his attachments with the mortal world of material sense 
objects) passes through four primary stages in his spiritual pursuit as an ascetic. These 
phases are the following:---‘Kutichak’ in the beginning, followed by ‘Bahudak’, later 
on by ‘Hans’, and finally by ‘Param-Hans’ states of Sanyas. [These stages and their 
characteristic features have been elaborately described in other Upanishads on the 
subject of Sanyas.]  (3). 
 
 
Lo:ikuqla/kkusu loZizi°ka fofnRok n.Mde.MyqdfVlw=dkSihukPNknua Lofo/;qäfØ;kfnda loZeIlq 
laU;L; fnxEcjks HkwRok foo.kZth.kZoYdykftuifjxzgefi laR;T; rnw/oZeeU=onkpjU{kkSjkH;& 
¯Lukuks/oZiq.Mªkfnda fogk; ykSfddoSfndeI;qilaâR; loZ= iq.;kiq.;oftZrks KkukKkuefi fogk; 
AA4AA 
 
svarūpānusandhānena sarvaprapañcaṃ viditvā daṇḍakamaṇḍalukaṭisūtra-
kaupīnācchādanaṃ svavidhyuktakriyādikaṃ sarvamapsu saṃnyasya 
digambaro bhūtvā vivarṇajīrṇavalkalājinaparigrahamapi saṃtyajya 
tadūrdhvamamantravadācarankṣaurābhyaṅgasnānordhvapuṇḍrādikaṃ vihāya 
laukikavaidikamapyupasaṃhṛtya sarvatra puṇyāpuṇyavarjito jñānājñānamapi  
vihāya // 4 //  
 
4. A true Sanyasi contemplates and ponders deeply into the underlying reality, truth 
and substance of all that he beholds in this world. His self inspired deep research 
provides him with an insight into the uselessness of external pretences which he 
regards as superficial, deceitful, imposturing, hypocrisy and cheating one’s own self. 
He realises that there is no real need for external formalities in the journey of self 
realisation of the ultimate and unequivocal spiritual Truth in creation. In fact, they are 
only impediments creating various hurdles which are best avoided; they create an 
unnecessary sense of un-fulfilment, perplexity and agitation for the creature1. 

With this self realisation and enlightenment about the ‘truth’, he symbolically 
lays to rest or discards all his external symbols of Sanyas—such as his 
staff/sceptre/rod, the water pot, the waist band, the loin cloth, and the piece of cloth 
draped over the upper part of his body as an over-garment. He also simultaneously 
does away with his routine daily religious rites, such as the purification rite, observing 
the different sacraments and offering of oblations and libations along with prayers 
three times a day (called the ritual of ‘Sandhya’ when prayers are offered at dawn, at 
noon and at evening hours), doing fire sacrifices etc. In order to free himself from 
these formalities, he offers all of them to a clean water body, such as a pond, a river, a 
lake or any other water body available at hand.  

Having discarded all worldly paraphernalia (i.e. all external signs) of Sanyas 
which are like a burden for him, he becomes completely ‘Digambar’—literally one 
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who is naked and wears only the vast, open sky, the Firmament, as a sheet to cover 
himself with. [Here it means that he has freed himself from all formalities and 
encumbrances which shackle him down to specified rituals instead of freeing his soul 
to choose its own path.]  

His sense of non-attachment and non-collection reaches its pinnacle when he 
discards even tattered garments made from patted bark of trees and leaves sewn 
together with twines, or even a hide of an antelope (or deer skin which is generally 
carried by hermits to serve a dual purpose of a seat as well as a blanket to cover the 
body).  

He stops following any set rules, regulations or norms of behaviour and 
conduct (such as offering regular prayers, libations, oblations to the holy Gods or the 
sacred fire, repeating the Mantras or taking the purification bath, getting regularly 
shaved, using any cleansing rub to scrub the body clean while bathing, and applying 
the Tilak mark which usually consists of three lines marked on the forehead and 
called a ‘Tripunda’).  

He even abstains from doing all formal religious deeds ordained by the Vedas 
for an ordinary man to make him righteous and noble as well as to inculcate 
virtuousness in him. [This is not to demean the sacrosanct authority and supremacy of 
the holy Vedas, but because by the virtue of his self realisation and enlightenment, he 
has passed that stage when a person must obey the doctrines of the Vedas to enable 
him to follow a righteous and auspicious path, as that aim has already been achieved 
by him. The objective of the Vedas is to kindle enlightenment, wisdom and self 
realisation so that the creature is able to break free from the fetters that shackle it to 
the cycle of transmigration, a cycle of horrors and torments, of miseries and pain 
which are basically caused by the ignorance of the reality and truth behind the 
external façade of creation, and instead find eternal peace and happiness by 
understanding the ‘truth’. As a true Sanyasi has accomplished this objective, there is 
actually no need for him to observe formalities any more.]  

In short, he discards all his mundane worldly obligations and abstains from 
doing both the righteous, good and auspicious deeds as well as the unrighteous, bad 
and inauspicious deeds. [That is, he becomes neutral, indifferent, equitable, unruffled 
and unmoved under any given circumstance. Equanimity, calmness and evenness of 
temperament, perpetual fortitude, resilience and forbearance, become his hallmarks. 
He does not differentiate or stops to see the difference between any two deeds or 
actions; for him both are the same. This is the high watermark of enlightened 
conception of ‘non-duality’. He has become ‘un-involved’.]   

His state of existence has reached that pinnacle when there is no need either to 
follow/pursue any knowledge or remain in oblivion in ignorance. [That is, since the 
aim of knowledge is to enlighten and empower a person by removing his ignorance, 
that purpose has been fulfilled for an enlightened man when he honestly renounces 
the artificial and deluding attractions and enticing temptations of the entrapping 
world, and instead takes to the path of Sanyas. That’s why emphasis is put on 
sincerity and honesty while taking the vows of Sanyas, as otherwise the man would be 
open to temptations and there would be reasonable chance of his falling down from 
his path. To fall will be more disastrous than not taking Sanyas at all, because the 
fallen man would take others along with him when he sinks like a boat which drowns 
all its occupants when it sinks! This is because the people look up to the Sanyasi for 
moral and spiritual guidance, treat him as an example to emulate in their individual 
lives, and have the greatest of faith, trust, honour and reverence for him. His falling 
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would be devastating for the entire society around him. It would be shattering for the 
whole august institution of Sanyas.]  

That is, in brief, he rises above all criterions and norms of worldly behaviours 
and conducts that are classified as good or bad, righteous or unrighteous, normal or 
abnormal (4).  

[Note---1When a Param-Hans Sanyasi does not have to bother about any formalities; 
he has no tensions and obligations. He does not have to bother whether or not a 
particular rite or sacrament has been properly done according to set norms. This frees 
his mind from being bogged down in mundane ritualistic formalities and carrying out 
of religious routines, and instead allows him to concentrate his time and energy on 
higher things of the spiritual realm for which he has taken Sanyas in the first place.]   
 
 

'khrks".klq[knq%[kekukoekua fuftZR; okluk=;iwoZda 
fuUnk·fuUnkxoZeRljnEHknisZPNk}s"kdkeØks/kyksHkeksgg"kkZe"kkZlw;kRelaj{k.kkfnda nX/ok AA5AA 
 
śītoṣṇasukhaduḥkhamānāvamānaṃ nirjitya vāsanātrayapūrvakaṃ nindā-
’nindāgarvamatsaradambhadarpadveṣakāmakrodhalobhamohaharṣāmarṣā-
sūyātmasaṃrakṣaṇādikaṃ dagdhvā // 5 //    

 
5. He overcomes the various adverse factors of life that create so much agitations, 
restlessness and vexations for an ordinary man, factors which cause so much misery 
and torment for the body and the mind, such as extremes of heat and cold, happiness 
and grief, honour and insults. He burns his so-called three Vasanas1.  

He remains calm, unruffled and unmoved in the face of criticism or praise. He 
burns all the negative traits such as (a) false pride, ego, vanity and arrogance, (b) 
jealousy, envy and ill will as well as hypocrisy, deceit, imposturing and pretence, (c) 
self praise, self adulation and pride of pelf, (d)  desires, wishes, aspiration and 
yearnings, (e) animosity, hatred, ill will, malice and jealousy which lead to anger, 
vehemence, wrath and vengeance, (f) greed, rapacity, yearnings and avarice which are 
the cause of all worldly attachments, delusions and ignorance, (g) joys, happiness, 
elation and exhilaration as well as intolerance, fanaticism, bigotry and jealousy, (h) a 
tendency to find faults with others and pricking holes with them, and (i) to be 
paranoid and have a desire to protect oneself from physical harm by hurting the 
opponent in a compulsive pre-emptive way, merely on suspicion, even before the 
latter actually hurts the former (5).  

[Note---1The three Vasanas are the various attractions and passions that form the 
integral and inherent nature and temperament of a creature and determine its 
behavioral as well as mental conduct. They can be briefly summarized as follows :---
(1) Vasanas that create a deep sense of attachment with, or a great desire and 
yearning for the comforts and pleasures of the body and gratification of the sense 
organs, (2) Vasanas that create the various inclinations of the ‘Mana’ or the mind and 
intellect complex that govern emotions and thoughts, and (3) Vasanas that create 
attractions for the world. Vasanas cover in their ambit the deep desire to excel in the 
scriptures and be recognised as a scholar and be sought after as a renowned preacher 
or theologian, which begets fame and honour. All these are broadly classified as 
Vasanas. Therefore, Vasanas are of three types:--- (a) ‘Lok Vasana’—meaning a 
craving for the world, its objects, fame and material acquisition, (b) 
‘Deha Vasana’—bodily pleasure and comfort as well as self gratification, 
and (c) ‘Shastra Vasana’—a desire to learn more and more of the 
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scriptures and be called a learned, scholarly person, an expert, leading to 
fame, glory and wealth.]  
 
 

Looiq% dq.kikdkjfeo i’;é;Rusukfu;esu ykHkkykHkkS lekS ÑRok xkso`Ù;k izk.kla/kkj.ka 
dqoZU;RizkIra rsuSo fuyksZyqi% loZfo|kikf.MR;izi°ka HkLehÑR; Lo:ia xksif;Rok 
T;s"Bk·T;s"BRokuiykid% AA6AA 

 
svavapuḥ kuṇapākāramiva paśyannayatnenāniyamena lābhālābhau samau 
kṛtvā govṛttyā prāṇasandhāraṇaṃ kurvanyatprāptaṃ tenaiva  nirlolupaḥ 
sarvavidyāpāṇḍityaprapañcaṃ bhasmīkṛtya svarūpaṃ gopayitvā  
jyeṣṭhā’jyeṣṭhatvānapalāpakaḥ // 6 // 
 
6. He treats his body as no better than a corpse. He does not make any efforts or 
struggles to have any type of worldly gains because he treats gains and losses alike 
with fortitude and equanimity. Living a humble and peaceful life like that of a cow, he 
accepts whatever comes his way and remains contented with it. He overcomes all 
forms of greed and yearnings (such as for name, fame, money, honour), and buries or 
relinquishes or forgoes all the benefits and glories that accrue to him on account of the 
special skills, expertise, scholarship and erudition that he might posses. [That is, once 
he takes the holy vows of Sanyas, he stops treating himself as a learned man or a 
skilled craftsman, and for that matter any vestiges of his previous phase of life should 
be forgotten for good. He should have nothing to do with his earlier life before he 
took to Sanyas. He treats himself as a king who has abdicated his throne and 
relinquished all his rights over the kingdom and its attendant privileges.]  

He leads an anonymous life, hiding his earlier identity. [For instance, if he was 
a king, he wanders incognito even in his erstwhile realm like an ordinary mendicant 
or friar, begging for food and living an ascetic’s life of hardship and sufferance.]  

He treats all alike, whether they are lowly or of a high stature. For all practical 
purposes, he out-worldly appears to be ignorant of the niceties and courtesies of the 
world; he does not bother about formalities and decorum of the external world, 
because for him all are alike, without any distinction (6).  

 
 

loksZRÑþRolokZRedRok}Sra dYif;Rok eÙkks O;frfjä% dfúkékU;ks·Lrhfr 
nsoxqákfn/kuekReU;qilaâR; nq%[ksu uksf}Xu% lq[ksu ukuqeksndks jkxs fu%Li`g% loZ= 
'kqHkk’kqHk;ksjufHkLusg% losZfUü;ksije% AA7AA 

 
sarvotkṛṣṭatvasarvātmakatvādvaitaṃ kalpayitvā matto vyatiriktaḥ 
kaścinnānyo’stīti devaguhyādidhanamātmanyupasaṃhṛtya duḥkhena 
nodvignaḥ  sukhena nānumodako rāge niḥspṛhaḥ sarvatra  

śubhāśubhayoanabhisnehaḥ sarvendriyoparamaḥ // 7 // 
 
7. Being firmly convinced and being of a firm faith that the supreme, ultimate, all-
pervading, omnipresent, almighty and eternal Authority of this creation is the non-
dual entity called the ‘Atma’, the pure consciousness, he believes that there is nothing 
besides his true ‘self’ (i.e. the Atma). He conceals the great secrets and eclectic but 
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esoteric truths about divinity and spiritualism in his bosom. [That is, he does not 
overtly boast of his spiritual prowess, mystical powers and divine assets, he does not 
beat the trumpet of his enlightened stature, and prefers rather to keep mum about 
them. This enables him to remain anonymous and avoid publicity which prevents him 
from being bothered by people flocking to him to seek his intervention and blessings 
for their worldly problems, thereby disturbing his peace of mind and serenity. 
Consequentially, since he is wise, enlightened and self-realised enough to see the 
futility and falsehood of this body and the external world, he does not get perturbed 
and restless during sufferings caused by grief and sorrows, nor does he feel elated, 
glad and happy under favourable circumstances.  

He does not believe in having any kind of attachment with anything, nor does he 
consider anything as being auspicious or as inauspicious (because for him all are 
equal, all are alike). All his sense organs (of perception and action)1 have attained a 
state of perpetual neutrality, worldly inactivity and profound renunciation—they have 
no desires left in them, they have calmed down and taken to virtual retirement, as it 
were (7).  

[Note---1There are five organs of perception—ears, nose, eyes, tongue 
and skin, and five organs of action—mouth, hands, legs, genitals and 
excretory.] 

 
 

LoiwokZiékJekpkjfo|k/keZ&izkHkoeuuqLejUR;äo.kkZJekpkj% loZnk fnokuäleRosukLoIu% loZ= 
loZnk lapkj’khyks AA8AA 

 
svapūrvāpannāśramācāravidyādharmaprābhavamananausmarantyakta-
varṇāśramācāraḥ sarvadā divānaktasamatvenāsvapnaḥ sarvatra  
sarvadā saṃcāraśīlo // 8 //  
 
8. He does not recollect anything pertaining to his past life, his educational 
scholarship, his religiously ordained moral duties and responsibilities which are 
collectively called his ‘Dharma’. He also never thinks of early powers, influences, 
authority, majesty and glories so much so that he now discards all formalities and 
norms of conducts and behaviours associated with humdrum routine of life in this 
world. Since he treats both the day and the night equally (and sees no difference 
between these two artificial time zones), he never sleeps, literally though. [That is, he 
is always alert and vigilant against temptations and pitfalls in his spiritual path. He 
never allows lethargy and indolence to get the better of him. He remains equally alert 
and careful while dealing with things for which darkness of night is a metaphor, such 
as any worldly delusions and temptations that might come his way, or for which the 
brightness of the day stands, such as basking in the glory of fame, name, honour and 
respect that may be heaped on him by the virtue of his being an exalted Sanyasi.]  

He remains always on the move; he never stays at one place for much long as 
it is said that a Sanyasi who stays at a single place for long becomes polluted and 
unclean like the stagnant water of a pool. This water gets covered with scum and 
algae. On the other hand, the water of a moving river is deemed to be clean and 
considered even holy. Besides this, a moving ascetic can spread his spiritual warmth 
and blessings to benefit mankind if he goes from place to place (8).  
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nsgek=kof’kþks tyLFkyde.Myq% loZnkuqUeÙkks ckyksUeÙkfi’kkponsdkdh lapjélaHkk"k.kij% 
Lo:i/;kusu fujkyEceoyEC; LokRefu"Bkuqdwysu lo± foLe`R; AA9AA 

 
dehamātrāvaśiṣṭo jalasthalakamaṇḍaluḥ sarvadānunmatto  bālonmattapiśāca-
vadekākī saṃcarannasaṃbhāṣaṇaparaḥ svarūpadhyānena nirālamba-
mavalambya svātmaniṣṭhānukūlena sarvaṃ vismṛtya // 9 // 
 
9. The only thing that remains with him is his body. [Obviously, the pronoun ‘him’ 
refers to the Sanyasi’s true-self which is his Atma and not his physical gross body. 
The Atma needs the body to live in as long as its journey in the mortal world is not 
complete.]  

Any water body (e.g. a pond, a lake, a river, a stream etc.) is like his water pot. 
[That is, he need not carry any separate pot or vessel to collect and carry water for 
drinking and other essential purposes, for whenever he feels the need for water he can 
directly take it from these natural sources. To drink he can use his cupped palms to lift 
water; for bathing and other purposes he can take a dip in the water source itself.]  

He always remains calm, composed, unruffled, poised and tranquil internally, 
but externally or overtly he behaves erratically, unpredictably and unconventionally 
like a child, or even like a deranged man or a fiend. Adopting this unconventional 
demeanour, he wanders alone silently, all by himself, not talking with anyone, 
remaining penitent, reclusive and forlorn. [There is no wonder in it as which civilized 
person would like to talk with such a taciturn, indifferent and unresponsive man who 
behaves in such a funny manner. But this is a wise ploy used by the Sanyasi to avoid 
company of worldly people which could cause disturbance to his calmness and peace 
of mind and heart.]  

He remains engrossed in himself, always contemplative and pensive. He 
thinks about his ‘true self’ and its stupendous, magnificent and fantastic nature. Being 
unattached and unconcerned, he forgets about everything else (9). 

 
 

rqjh;krhrko/kwros"ks.kk}Srfu"Bkij% iz.kokRedRosu nsgR;kxa djksfr ;% lks·o/kwr% l ÑrÑR;ks 
HkorhR;qifu"kr~ AA10AA 

 
AA bfr rqjh;krhrksifu"lekIrk AA 

 
turīyātītāvadhūtaveṣeṇādvaitaniṣṭhāparaḥ praṇavātmakatvena dehatyāgaṃ 
karoti yaḥ so’vadhūtaḥ sa kṛtakṛtyo bhavatītyupaniṣat // 10 // 
 
                             // thus ends Turiyateet Upanishad //  
 
10. In this manner, a friar who is known as an exalted ‘Turiyateet-Avadhuth’ is firmly 
rooted in and has a firm conviction about the supremacy, irrefutability and 
inviolability of the ‘non-dual’ concept of the ultimate and transcendental Truth which 
is the actual Reality in this creation, the truth and reality sans all deceit and conceit, 
all falsehoods and pretences. This Truth and Reality is called ‘Pranav’ or ‘Brahm’. He 
becomes oblivious of even his own body and eventually discards it also. With this last 
hurdle/obstacle out of the way for his ‘spirit’ (i.e. his Atma), he feels relieved of all 
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encumbrances associated with the compulsions to posses a body which was like a 
burden for him which he has now got rid of. Thus he feels fulfilled and accomplished. 
Verily, this is the teaching of this Upanishad (10).  
                                                          
  
                                        --------*****-------- 
 
 
 
 
                               (3.7) Yagyavalkya Upanishad: 
 
 
This Upanishad is a major text dealing with the subject of ‘Sanyas’ which is a life of 
sincere renunciation and dispassion followed by ascetics, hermits, monks and friars 
who have broken all ties with this deluding world. This Upanishad is a dialogue 
between sage Yagyavalkya and the wise king Janak who approached the sage to learn 
about Sanyas, such as its basic principles, the best time to accept it, the due process, 
the life that is expected to be led by those who accept this vow, and the various dos 
and don’ts. In the course of this discourse, sage Yagyavalkya lays down the 
guidelines of truthful Sanyas, especially its higher category called Paramhans. He 
emphasises the paramount importance and need for internal renunciation and 
dispassion rather than mere external pretensions because the latter would only be 
tantamount to cheating oneself and the society. He stresses that sexual perversion and 
inability to control lust, passion and carnal desires as well as anger, wrath and 
vengefulness are two chief enemies against which a true Sanyasi (the follower of the 
path of Sanyas) should be cautious.  
 Sage Yagyavalkya was one the most enlightened and self realised sages and 
seers of his time. A brief life sketch of the great sage is added at the end of this 
Upanishad named after him.  
 
                                                   
 

AA ;kKoYD;ksifu"kn~ AA 
 
 
vFk tudks g oSnsgks ;kKoYD;eqilesR;ksokp HkxoUlaU;kleuqczwghfr A l gksokp ;kKoYD;ks 
czãp;± lekI; x`gh Hkosr~ A x`gh HkwRok ouh Hkosr~ ouh HkwRok izoztsr~ A ;fn osrjFkk czãp;kZnso 
izoztsn~x`gk}k ouk}k A vFk iquozZrh ok·ozrh ok Lukrdks ok·òkrdks ok mRlékfXujufXudks ok 
;ngjso fojtsÙkngjso izoztsr~ AA1AA 
 
   atha janako ha vaideho yājñavalkyamupasametyovāca  bhagavansaṃnyāsa-
manubrūhīti / sa hovāca yājñavalkyo brahmacaryaṃ samāpya gṛhī bhavet /  
gṛhī bhūtvā vani bhavet vanī bhūtvā pravrajet / yadi vetarathā 
brahmacaryādeva pravrajedgṛhādvā vanādvā / atha punarvratī vā’vratī vā 
snātako vā’snātako vā utsannāgniranagniko vā yadahareva virajettadahareva 
pravrajet // 1 //                               
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1. Once, king Janak, who was also known as ‘Videha’ (i.e. a person who is not 
concerned about his body and remains in a perpetual state of meditation), went to sage 
Yagyavalkya and said most humbly, ‘Oh Lord! Please be kind enough to preach me 
about ‘Sanyas’ (broadly referring to the fourth stage in the life of a man when he is 
supposed to renounce all his worldly attachments and lead a life of a reclusive and 
pious hermit, an ascetic, a monk or a wandering mendicant, spending his time in self 
introspection and meditation, and finally obtain spiritual liberation and deliverance 
form this mundane and deluding world of an endless cycle of birth and death)’.  
 At his request, sage Yagyavalkya expounded in great detail about the 
philosophy and salient features of the life of Sanyas. He said, ‘Oh king! A person 
should first live as a Brahmachari, and follow the principles and codes of conduct 
ordained for this way of life with due diligence. [This phase of life is called the 
Brahmacharya Ashram1.] Then he should step into the second phase of life called the 
Grihasta Ashram2. After having fully enjoyed the benefits and comforts that accrue in 
this life due to a family consisting of sons and wife etc., he should proceed to the 
forest to reside there in the third phase called the Vanprastha Ashram3. At the end of 
this phase, one should accept the fourth phase of life called the Sanyas Ashram4.  
 If he is able to have strict control over his sense organs, is able to exercise 
self-restraint on them, then he can enter the Sanyas Ashram directly from the first 
phase of life called Brahmacharya Ashram (skipping the two intermediary stages of 
Grihasta and Vanprastha Ashrams), or from the second phase called Grihasta 
(skipping the Vanprastha Ashram). In fact, whenever one develops steady, sincere and 
total renunciation, detachment and dispassion from this material world, one should 
take the vows of Sanyas the very same day without second thoughts.  
 Whether or not a Sanyasi (a follower of the path of Sanyas) observes the 
various sacraments, whether or not he is formally educated in the scriptures, whether 
or not he has done the fire sacrifice, as soon as the grand virtue of ‘Vairagya’, or 
exemplary renunciation, dispassion and detachment from this materialistic and 
deluding world sprouts in his heart, he should take the vows of Sanyas (1).  

[Note-- The life of a man is divided into four segments or Ashrams—(a) 
1Brahmacharya —this is the 1

st
 phase of life in which a person studies the 

scriptures under the tutelage of a wise teacher. This phase of life is 
marked by austerities, keeping of vows, observing celibacy, abstinence 
and continence as well as leading a regimental life style, (b) 2Grihasta—
when a person has studied and prepared himself to face the world, he 
comes back to his house and enters the 2nd phase called Grihasta Ashram 
which is a householder life. He marries, raises a family, produces wealth 
and helps to carry forward the cycle of creation. This is the most 
important and enjoyable phase as well as the most tough one because on 
the one hand there are the comforts and pleasure of the world to be 
enjoyed, and on the other hand there are the various tribulations and 
miseries of a family life and dealings with this deceptive world with all 

their accompanying horrifying problems, (c) 3Vanprastha —this is the 3
rd

 
phase when a man hands over the responsibilities of the world to his 
heirs and renounces his attachments to the house as well as the world, 
and heads for the forest, leaving the home for his next generation. It is 
now that he goes on pilgrimage and prepares for the final stage of his 

life, and (d) 4Sanyas —this is the 4
th

 and last stage of life when there is 
complete cutting off of all the ties with the world, spending time in 
contemplation and mediation, living a life of total renunciation and 
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begging for food, and single minded aiming for emancipation and 
salvation. This phase of Sanyas also has many stages depending upon the 
spiritual elevation and accomplishments of the aspirant, viz. Kutichak, 
Bahudak, Hansa, Paramhans, Turiyatit and Avadhut.  

These four Ashrams, their characteristic features and virtues are 
described in detail in an Upanishad called ‘Ashramo-panishad’ belonging 
to the Atharva Veda tradition.] 

 
 

rnsds izktkiR;kesosfþa dqoZfUr A vFkok u dq;kZnkXus¸;keso dq;kZr~ A vfXufgZ izk.k% A izk.kesoSr;k 
djksfr A =S/kkroh;keso dq;kZr~ A ,r;So =;ks /kkroks ;nqr lÙoa jtLre bfr A v;a rs 
;ksfu_ZfRotks ;rks tkrks vjkspFkk% A ra tkuéXu vkjksgkFkk uks o/kZ;k jf;feR;usu 
eU=s.kkfXuekft?kzsr~ A ,"k ok vXus;ksZfu;Z% izk.ka xPN Loka ;ksfua xPN LokgsR;soesoSrnkg AA2AA 

 
tadeke prājāpatyāmeveṣṭiṃ kurvanti / athavā na  kuryādāgneyyāmeva 
kuryāt / agnirhi prāṇaḥ / prāṇamevaitayā karoti /  traidhātavīyāmeva kuryāt / 
etayaiva trayo dhātavo yaduta sattvaṃ  rajastama iti / ayaṃ te yonirṛtvijo 
yato jāto arocathāḥ / taṃ jānannagna ārohāthā no vardhayā rayimityanena 
mantreṇā-gnimājighret / eṣa vā agneryoniryaḥ prāṇaṃ gaccha svāṃ yoniṃ 
gaccha svāhetyevamevaitadha // 2 // 
 
2. Once a person takes the vows of Sanyas, then some people do the fire sacrifice 
called ‘Prajapatya Yagya’1, while others do ‘Agneya Yagya’2 in order to obtain 
success in this spiritual endeavour. The latter fire sacrifice is preferred by some 
because this sacrifice involves worship of the sacred fire, and fire is synonymous with 
Pran which is a metaphor for life and vitality. This sacrifice honours and glorifies the 
Pran, and it gives more strength and powers to the Pran of the Sanyasi to help sustain 
him during the arduous spiritual journey that he is about to undertake. 
 At the time of these sacrifices, one should offer the three fundamental qualities 
of Sata, Raja and Tama that are inherently present in all the creatures in different 
proportions and decide their characters and personalities as offering to the sacred 
fire3. For this purpose, the following Mantras should be said to invoke the blessings of 
the Fire God—‘Oh Fire God! You are being invited to ignite yourself and burn 
radiantly with your magnificent splendour in my bosom to enhance my glory and 
fame, my vitality and strength, my vigour and stamina. The Pran (vital winds that 
sustain life in a creature) is the factor which ignites and then sustains the eternal fire 
of life inside my bosom (for air is needed to keep any fire burning). Hence oh Fire 
God, please be firmly seated in my Pran which is your principal seat of origin, and 
keep burning there’. [In other words, the aspirant invokes the eternal fire to keep 
burning inside him and give him sufficient strength, courage, stamina and vigour so 
that he can overcome the great life of hardships that he would have to endure now 
onwards after taking the vows of Sanyas. He would not have proper food to eat, no 
proper place to rest, no bodily comforts that he had been accustomed to in his life as a 
householder. So the blessing of the Fire God is very important in order to sustain life 
inside the body through these hard times which he is destined to face as a Sanyasi.] 
(2).  

[Note—1The Prajapatya Yagya is done to propitiate and honour Brahma, the creator 
and chief guardian of the subjects, the ‘Praja’, of this creation. It is done in the very 
beginning of the life of Sanyas. In this sacrifice, all personal belongings are given 
away as charity. This ensures that the person would have nothing left behind that 
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could act as an emotional pull after he had taken the vows of renunciation and 
become a wondering mendicant. This sacrifice also symbolically proclaims that the 
aspirant is sincere about his vows because he gives everything as charity, even those 
things that were very dear to him in his days as a householder or a student.  

2The Agneya Yagya is a general fire sacrifice where the patron deity is the Fire 
God. The aspirant does this sacrifice in order to invoke the Fire God and enshrine him 
in his own Pran or Atma, i.e. in his vital winds and his pure consciousness.  

3The aspirant offers his three qualities of ‘Sata’ ‘Raja’ and ‘Tama’ to the  
holy fire as a symbolic gesture that he is burning all his individuality 
along with all his unique qualities, temperaments and character traits that had 
marked him as an individual personality. He proclaims that now onwards he is neutral 
and devoid of any kind of ego, hypocrisy and self pride. This is a symbolic way by 
which the aspirant burns all his personal traits, ego and pride. He forgets that he has a 
special personality with special skills, knowledge, powers etc. He forgets that he had 
built assets and acquired such and such worldly successes before he had decided to 
literally forgo this claim to name and fame, to rescind his right to enjoy the fruits and 
comforts of the worldly material assets he had produced or acquired in life by his own 
hard efforts, and in general treat everything around him as having nothing to do with 
him. Henceforth, he remains calm, unruffled, unmoving and steady—none of these 
three Gunas would ever cast their influences upon his character and behaviour. He 
henceforth remains without any taints that would scar his spiritual reputation. He 
aspires to become neutral, detached and dispassionate under all circumstances, 
treating everything with equanimity and forbearance, and this is possible only when 
all the character traits, all emotions and temperaments, all thoughts processes that are 
determined by these three qualities are completely annihilated or conquered. Such a 
person would become tolerant, forgiving, compassionate, magnanimous and full of 
equanimity and fortitude. He should be exemplary modest, humble, unpretentious, 
simple, pious, holy and adorable.   

Briefly, these three qualities can be summarised as follows:--‘Sata Guna’ or 
quality is the noble, virtuous, auspicious and good quality present in a creature. It is 
marked by such high standards of ethical existence that have, as their characteristic 
features, such qualities as coolness of head, peace, contentedness, humility, devotion, 
wisdom, mercy, compassion, creativity, selflessness, service, righteousness, 
virtuousness, holiness and nobility of thought and action etc. As is evident, these 
qualities are the best qualities that one can have in him; they have a spiritual 
dimension to them; they are spiritually uplifting and give a divine halo to those who 
practice them. (b) ‘Raja Guna’ or quality covers such qualities as worldly yearnings, 
passions, stormy nature, agitated behaviour, ambitions, desires, selfishness, 
expansionist tendencies, desire to sustain etc. All these pertain to this materialistic 
world. Such qualities give worldly fame and prosperity. If these qualities are 
judiciously mixed with the Satwic qualities, then they provide the person the better of 
the two worlds, both in terms of worldly fame as well as spiritual well being. (c) 
‘Tama Guna’ or quality is the third quality; it is the most degrading, denigrating and 
contemptible of the three characteristics in a person, leading him to such negative 
traits as sins, vices, perversions, greed, avarice, haughtiness, pride, lust, attachments, 
yearnings, intoxication, wild behaviour, promiscuity, evils, utter disregard for 
anything which is righteous, ethical and noble etc.—in brief, immoral, denigrating 
and depraved behaviour, marked by grossness, crassness and recklessness of  
misdemeanours. It is the lowest and meanest of the three qualities leading to a 
person’s downfall, ignominy and ruin.  

The various permutations and combinations of these three qualities create a 
particular nature of an individual giving him his individuality and his special 
characters which are unique to him; they determine his temperament, behaviour, 
thought process et al. Two individuals having the same external form of the gross 
body—e.g. two men—might look very much alike but they vary immensely in their 
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nature, habit, behaviour, thinking, outlook, action and deeds, wisdom and way of 
living. 

These two fire sacrifices are done to ensure success in the new spiritual venture 
that the aspirant Sanyasi is about to undertake. He does the fire sacrifice because it is 
done at the beginning of any new enterprise, any new endeavour, or any new exercise 
in order to invoke divine intercession for successful completion of the entire process 
and accomplishing one’s desired goal without any hindrance. ] 

 
 

xzkeknfXuekâR; iwoZonfXuekft?kzsr~ A ;nfXua u foUnsnIlq tqgq;knkiks oS lokZ nsork% lokZH;ks 
nsorkH;ks tqgksfe Lokgsfr gqRoks)`R; izkÜuh;kr~ lkT;a gfojuke;e~ A eks{keU=SL=¸;soa osn rn~czã 
rnqikflrO;e~ A f’k[kka ;Kksiohra fNÙok laU;Lra e;sfr f=okjeqPpjsr~ A ,oesoSröxoféfr oS 
;kKoYD;% AA3AA 

 
grāmādagnimāhṛtya pūrvavadagnimājighret yadagniṃ na vindedapsu 
juhuyādāpo vai sarvā devatāḥ sarvābhyo devatābhyo juhomi svāheti 
hutvoddhṛtya prāśnīyāt sājyaṃ haviranāmayam / mokṣamantraistrayyevaṃ 
veda tadbrahma  tadupāsitavyam / śikhāṃ yajñopavītaṃ chittvā saṃnyastaṃ 
mayeti trivāramuccaret / evamevaitadbhagavanniti vai yājñavalkyaḥ // 3 // 
 
3. (When a person decides to take to the path of Sanyas, he should first perform 
the Agneya or fire sacrifice as described in verse no. 2.) For this purpose, he 
should bring a lighted fire (e.g. pieces of burning firewood) from some household 
in the village. In case the fire is not available, then the formality of the sacrifice 
can be done using only water because water is said to represent all the Gods in a 
composite form1.  
 The aspirant should pray as follows—‘I am offering this sacrifice in 
honour of all the Gods’. Then he should utter the words ‘Swaha’ (which is always 
said before formally offering anything meant for the deity to the sacred fire) as a 
token of his offering and a request that it be accepted by the Gods. The left over 
material used in the sacrifice, called Havi which is usually a mixture of various 
herbs, sesame seeds, rice grains, barley etc. all mixed together with clarified 
butter, should then be eaten by the aspirant Sanyasi as sanctified and blessed food. 
This Havi is said to possess mystical powers that removes all diseases.  
 (Brihad Aranyaka Upanishad describes in detail the entire process of doing 
a fire sacrifice in its Canto 6, Brahmin 3.) 
 The aspirant should focus his attention on the great Truths as enunciated 
by the three Vedas, called the ‘Ved-trayi’, by the means of great Mantras2, and 
realise that the target or aim of all these Vedas and their Mantras is ‘that Brahm’. 
[That is, the Sanyasi should prepare himself to worship only one ‘truth’ and it is 
Brahm which is the supreme transcendental Authority in creation and the ultimate 
place of rest for the soul. The realisation of this Brahm should henceforth be the 
only aim for the aspirant Sanyasi; he should not waver from this single aim of his 
life as a Sanyasi, and that is to attain that supreme Truth known as Brahm.]  
 ‘I have accepted the path and vows of Sanyas’—making this proclamation 
three times (to emphasise his firm resolve and emphatically assert that what he 
says is the truth), he should discard his sacred thread as well as shave off the tuft 
of hair on his head.  
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 Sage Yagyavalkya said to Janak, ‘Oh king Janak! This is indeed the 
dignified way to take to the great spiritual path of Sanyas’ (3).      

[Note—1This is because water is the most important of all the primary elements that 
are needed to conceive and nurture life. In the beginning of creation itself, there was 
only ‘Apaha’ meaning water in its elementary form and as a cosmic jelly from which 
the rest of the visible as well as invisible creation moulded itself. Water is the primary 
and the most essential ingredient of life. (Refer Brihad Aranyak Upanishad, 5/5/1 and 
1/2/2.) The different Gods are symbols of the various facets or functions of life; they 
personify the various powers of Nature that govern the working of creation. Since no 
life is possible without water, the latter is deemed to incorporate all the Gods 
symbolising the various powers of Nature that not only conceive life but also nurture 
and enhance it. That is why in mythology Vishnu, who is a manifestation of the 
cosmic Viraat Purush, the invisible form of the supreme Lord who has revealed 
himself as the entire universe, is depicted as reclining on an ocean of milk called 
Kshir Sagar. 

2The three primary Vedas are the Rig, Sam and Yajur. The great teachings of the 
Vedas are incorporated in the various Mantras that form their texts. These Mantras 
are in the form of hymns, and the three great noble Truths that they proclaim are the 
following—‘You are I or Me’, ‘I am you’ and ‘I am Brahm’. These three sayings are 
the result of self-realisation by the Sanyasi, and they are the benchmarks for truly 
realised and enlightened souls. These sayings have been described in Mandal 
Brahmin Upanishad, 3/1/6 and 3/2/1 which is the 10th Upanishad of the Shukla Yajur 
Veda tradition, and in Shuk Rahasya Upanishad belonging to the Krishna Yajur Veda 
tradition as its 13th Upanishad.]   

 
 

vFk gSuef=% iizPN ;kKoYD;a v;Kksiohrh dFka czkã.k bfr A l gksokp ;kKoYD; bna 
iz.koesokL; r|Kksiohra ; vkRek A izk’;kpE;k;a fof/k% AA4AA 

 
atha hainamatriḥ papraccha yājñavalkyaṃ ayajñopavītī  kathaṃ brāhmaṇa 
iti / sa hovāca yājñavalkya idaṃ  praṇavamevāsya tadyajñopavītaṃ ya ātmā / 
prāśyācamyāyaṃ vidhiḥ // 4 // 
 
4. The king once again asked sage Yagyavalkya, ‘Oh sage! How can one remain a 
Brahmin or can continue to be called a senior person of exalted stature as a Brahmin 
after he has abandoned the sacred marks, such as the sacred thread and the tuft of hair 
on the head at the time of taking to the path of Sanyas as described by you (in verse 
no.3)?’ 
 The sage replied, ‘The divine word OM (and its constant and consistent 
repetition) is the symbolic sacred thread for a Sanyasi. This OM is the Atma, the pure 
consciousness, in the real sense for him. A person who does the fire sacrifice as 
described above (in verse no. 2-3), and then eats the remaining sanctified offering and 
cleanses his mouth with a sip of water three times—well, this is the only sanctioned 
way for him to accept the path of Sanyas1. There is no need for him to either wear the 
sacred thread or the hair on the head (4).  

[Note--1That is, whether or not he is a Brahmin by birth, if a man takes to Sanyas, he 
is ordained to shed all external signs of his superior birth or knowledge. This is a 
practice to ensure that after having renounced his ties with the world the aspirant is 
not left with any vestige of his earlier life. It ensures that he has abandoned all sense 
of superiority, all complexes, and has instead risen above all stereo types. A Sanyasi 
is expected to have exemplary modesty who has erased all traces of his past life, all 
memory of his high birth as a Brahmin, and that he was revered and honoured by 
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others as a senior and learned person prior to his taking to the path of Sanyas. This is 
because these considerations do not behove of a person who is supposed to have 
become enlightened and realised the hollowness of honours that this mundane world 
bestows upon people depending upon their birth or knowledge. A Sanyasi is an 
enlightened pilgrim of the path leading to the supreme Brahm, and he is least 
concerned with such mundane considerations as keeping the sacred thread and the 
tuft of hair in order to prove his exalted stature in society; in fact he is not bothered 
about such things because he has realised that none of these external symbols has got 
anything to do with the realisation of the pure conscious Atma and the ultimate Truth 
of existence. When the Sanyasi has realised the truth about himself through the three 
great sayings as narrated in note to verse no. 3, such external signs become not only 
redundant but also superficial.]  
 
 

vFk ok ifjozkM~foo.kZoklk eq.Mks·ifjxzg% 'kqfpjüksgh HkS{kek.kks czãHkw;k; Hkofr A ,"k iUFkk% 
ifjozktdkuka ohjk/okus ok·uk’kds okika izos’ks okfXuizos’ks ok egkizLFkkus ok A ,"k iUFkk czã.kk 
gkuqfoÙkLrsusfr l laU;klh czãfofnfr A ,oesoS"k Hkxoféfr oS ;kKoYD; AA5AA 

 
atha vā parivrāḍvivarṇavāsā muṇḍo’parigrahaḥ śuciradrohī bhaikṣamāṇo 
brahmabhūyāya bhavati / eṣa panthāḥ  parivrājakānāṃ vīrādhvani vā’nāśake 
vāpāṃ praveśe  vāgnipraveśe vā mahāprasthāne vā / eṣa panthā brahmaṇā  
hānuvittasteneti sa saṃnyāsī brahmaviditi / evamevaiṣa bhagavanniti vai 
yājñavalkya // 5 // 
 
5. A true Sanyasi (an honest and steady renunciate hermit, ascetic, mendicant, monk 
or a friar) should wear ochre clothes, have a clean shaved head, not ask or accept 
anything other then absolutely necessary food, should be exemplarily pure and 
uncorrupt in ever way (i.e. by his deeds, actions, behaviour, mind, body, heart, 
thoughts, intentions etc.), should not harbour any malice, ill-will, jealousy, hatred, 
animosity, or any other such negative emotions and thoughts for any creature, and 
should eat by begging. Such a person, by diligently and carefully walking on this path 
of Sanyas, is able to attain the supreme stature known as ‘Brahm Pad’ which is the 
realisation of the supreme Truth about his own self as the Atma which is pure 
consciousness and an embodiment of supreme enlightenment. That is why he 
becomes one like Brahm himself; he becomes a personified image of Brahm, because 
the Atma is a manifestation of Brahm.  
 This is the sanctified path or means to be adopted by a Sanyasi; these are the 
doctrines that are to be followed by him in order to enable him to become Brahm-
realised; to make him eligible to acquire the exalted stature of a person who has 
become one with Brahm. These are the principal guidelines laid down for a Sanyasi 
who wishes to ultimately accomplish emancipation and salvation for himself by 
finally ending his life by entering a water body (such as a lake or a river), the fire 
(such as the funeral pyre lit to burn a dead body, the only difference being that the 
Sanyasi voluntarily enters it while still alive), dying for a great cause or mission 
which is called obtaining the ‘Vir-Gati’ (i.e. the end meant for those who are bold, 
brave and courageous), and natural death of the body while meditating, called 
Mahaprasthan. [The word literally means to embark upon the great spiritual path that 
leads one to final emancipation and salvation.] 
 In all these ends, though his mortal body perishes, his Atma, which is his 
truthful and pure self as well as cosmic consciousness called Brahm personified, 
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continues to live because it is imperishable. This is an enlightened, holistic and 
dignified view about the ‘self’ and ‘Brahm’ which is very rare to come across and 
difficult to acquire, but once achieved and realised it makes the Sanyasi well versed in 
the essential but profound truth about Brahm. In other words, such a Sanyasi becomes 
Brahm-realised or Brahm personified! [This is because his Atma is a personification 
of the supreme transcendental authority of creation known as Brahm, and the Sanyasi 
has realised that it is the Atma which is his truthful identity. So, he is indeed Brahm.]’  

Sage Yagyavalkya said—Oh king, this is the way for true Sanyas that I have 
narrated for you (5).    

 
 

r= ijegalk uke laorZdk#f.kðksrdsrqnqokZl_Hkqfunk?knÙkk=s;’kqdokensogkjhrd 
izHk`r;ks·O;äfy¯k·O;äkpkjk vuqUeÙkk mUeÙkonkpjUr% AA6AA 

 
tatra paramahaṃsā nāma saṃvartakāruṇiśvetaketudurvāsaṛbhunidāgha-
dattātreyaśukavāmadevahārītaka prabhṛtayo’vyaktaliṅgā’vyaktācārā anun-
mattā unmattavadācarantaḥ // 6 // 
 
6. Now I shall mention the names of some of those great sages who were called 
Paramhans Sanyasis1. These persons had no external symbols of their exalted spiritual 
stature, no overt signs of their internal divine and accomplished spiritual nature, and 
no one could judge their true elevated spiritual state of being, mystical powers and 
auspiciousness by their external behaviours and temperaments. Though outwardly 
they appeared to be aggressive, arrogant and intoxicated with pride and self assertion, 
they were really quite the opposite in reality.  
 Some of such great Sanyasis are the following—Samvartak, Aruni, Shwetketu, 
Durvasa, Ribhu, Nidagh, Dattatreya, Shuk, Vamedo, Haritak etc. (6).  

[Note—1The Paramhans is a class of Sanyasi who is superior to ordinary Sanyasi. 
This term has been elaborately explained in other Upanishads dealing with this 
subject, notably the Paramhanso-panishad which is the 5th Upanishad of the Shukla 
Yajur Veda tradition.] 
 
 

ijL=hiqjijk³~eq[kkfL=n.Ma de.Myqa Hkqäik=a tyifo=a f’k[kka ;Kksiohra cfgjUrúksR;srRlo± Hkw% 
LokgsR;Ilq ifjR;T;kRekuefUoPNsr~ AA7AA 

 
parastrīpuraparāṅmukhāstridaṇḍaṃ kamaṇḍaluṃ bhuktapātraṃ jala-pavitraṃ 
śikhāṃ yajñopavītaṃ bahirantaścetyetatsarvaṃ bhūḥ svāhetyapsu 
parityajyātmānamanvicchet // 7 //    
      
7. [The following verse nos. 7-13 describe the code of conduct and ethics that a self-
respecting and dignified Sanyasi ought to steadfastly follow in order not only to 
maintain his own prestige and dignity but also to honour the exalted stature and 
uphold the reputation and dignity of the eclectic institution of Sanyas.] 

A Sanyasi should not look at the women of other people, should not stay in a 
city or town or any other inhabited place, and should discard all his personal 
possessions and signs, both external as well as internal1, that had marked him out as a 
Sanyasi in the initial stages of Sanyas—such as the Tridand (a thin bamboo staff 
carried by a Sanyasi which has two short pieces of wood, each measuring about four 
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fingers in width, tied at the top end as a handle; it derives its name from the three 
controls that a true Sanyasi is supposed to observe—viz. control over his speech 
called the Vaag-dand, control over his body called the Kaye-dand and control over his 
mind called the Mana-dand), the Kamandalu (the water pot), the Bhukta Patra (the pot 
for accepting food; the begging bowl), the Jalpavitra (the brush made of Kush grass 
and used to sprinkle water on the body as a purification rite), the Shikha (the tuft of 
hair on the head), the Yogyopavit (the sacred thread) etc.—into the water (of a river, a 
stream, a lake, a pond or any other water body available) by pronouncing the word 
‘Bhu Swaha’ (which means that I am paying obeisance to earth, or Bhu, by offering 
these things to it as my sacrificial offering, or Swaha).  
 Having done this, he should constantly, consistently and persistently 
contemplate and meditate upon his Atma, his pure conscious self, and delve into its 
pure nature as the supreme transcendental Brahm personified (7).  

[Note—1The external signs are mentioned in this verse, and they are the Tridand, 
Kamandalu, Bhukta Patra, Jalpavatri, Shikha and Yogyapavit. The internal signs refer 
to the latent Vasanas or worldly passions, desires, yearnings and lusts, as well as 
Vrittis or the temperaments, tendencies, habits and inclinations that are inherent to all 
living beings and together mould its behaviour, character traits and personality. The 
external signs are easy to discard, but equally important is the elimination of the 
internal ones because it is the latter that actually impedes one’s spiritual progress for 
the simple reason that they directly affect his mind and intellect. The various Vasanas 
and Vrittis are like enemies hidden within the rank of the army, and unless and until 
they are dealt with judiciously and expeditiously, they are bound to cause nuisance 
for the Sanyasi. So he should endeavour to assiduously cast aside all such things that 
act as a bind or impediment in his spiritual progress and freedom—whether they are 
external symbols mentioned in the main text, or the internal fetters of the mind, 
intellect and the heart as noted in this note.  

Earlier, verse no. 3 has said that if fire is not available, the Sanyasi should offer 
his oblations to the water because water incorporates all the Gods. Earth as well as 
the different water bodies such as the river and stream, are the two elements in Nature 
which are always present in a visible gross form. Both the earth and the water can be 
touched and felt. There are two symbolic offerings made simultaneously here—one to 
the earth and the other to the water. By uttering the words Bhu Swaha, the Sanyasi 
symbolically burns all the vestiges of his worldly life by offering them to the latent 
fire present inside the earth and then disperses their remains or ashes into the water. 
Aside of this, by offering all his external symbols to the water, the Sanyasi literally 
washes his hands from them for good. He washes his hands from all vestiges of his 
links with the external world, for now he has only his body and his Atma as his only 
possession. In the earlier stages of Sanyas, the Sanyasi is ordained to carry all the 
external signs that are mentioned in verse no. 7, but as he progresses in his spiritual 
journey, as he matures and rises higher and higher in his spiritual pursuits, these seem 
cumbersome to him and appear like a burden for him. He begins to treat them much 
the same way as he has been treating other material possessions of the world. They 
become more of a hindrance rather than an aid. So he voluntarily chucks them, he 
disowns them, he discards them in order to feel light and free in his journey.] 

 
 

;Fkk tkr:i/kjk fu}ZU}k fu"ifjxzgkLrÙoczãekxsZ lE;Dlaiék% 'kq)ekulk% izk.kla/kkj.kkFk± 
;Fkksädkys foeqäks HkS{kekpjéqnjik=s.k ykHkkykHkkS lekS HkwRok djik=s.k ok de.Mywndiks 
HkS{kekpjéqnjek=laxzg% ik=kUrj’kwU;ks tyLFkyd e.Myqjck/kdjg% LFkyfudsruks ykHkkykHkkS lekS 
HkwRok 'kwU;kxkj nsox`gr`.kdwV oYehdo`{kewydqyky’kkykfXugks= 'kkykunhiqfyufxfj dqgjdksVj 



 272

dUnjfu>Zj LFkf.M ys"ofudsrfuokL;iz;Ru% 'kqHkk’kqHkdeZfuewZyuij% laU;klsu nsgR;kxa djksfr l 
ijegalks ukesfr AA8AA 

 
yathā jātarūpadharā nirdvandvā niṣparigrahāstattvabrahmamārge 
samyaksaṃpannāḥ śuddhamānasāḥ  prāṇasandhāraṇārthaṃ yathoktakāle 
vimukto bhaikṣamācarannudarapātreṇa lābhālābhau samau bhūtvā kara-
pātreṇa vā kamaṇḍalūdakapo bhaikṣamācarannudaramātrasaṃgrahaḥ 
pātrāntaraśūnyo jalasthalakamaṇḍalurabādhakarahaḥ sthalaniketano lābhā-
lābhau samau bhūtvā śūnyāgāra devagṛhatṛṇakūṭa valmīkavṛkṣamūlakulāla-
śālāgnihotra śālānadīpulinagiri kuharakoṭara kandaranirjhara sthaṇḍi-
leṣvaniketanivāsyaprayatnaḥ śubhāśubhakarmanirmūlanaparaḥ saṃnyāsena  
dehatyāgaṃ karoti sa paramahaṃso nāmeti // 8 //  
  
8. A Sanyasi should wear minimum of clothes (e.g. just a loin cloth), should remain 
even, calm, unruffled, poised and equitable during opposing, contradictory and 
adverse circumstances (such as hot and cold, sorrows and joys, pains and comforts, 
praises and insults), maintain his poise and be free form all agitations, perplexities and 
consternations, should not have any worldly possessions of any kind, should be of a 
pure and clean heart that is diligently and honestly engrossed in following the spiritual 
path of Brahm realisation, should beg for food and eat just enough to sustain his life, 
called his Pran, should not be bothered about either loss or gain, should use a 
hollowed out coconut shell or his cupped palms to accept food during his begging 
forays, and drink water from the water pot (made from hollowed out pumpkin). He 
should roam about freely and cheerfully in this world, all the while voluntarily and 
gladly observing these rules.  
 He should seek food which is just enough to fill his stomach for the time 
being, and should not stock anything to eat later. For residence, he should select a 
secluded, calm and serene place where he won’t face any hurdle in his spiritual 
thoughts or have any disturbance to his peace. Some of the places from which he 
should select for his temporary abode are an abandoned and ruined building, a 
temple/shrine, a thatched hut, an anthill, the shade of a tree, a potter’s hut, the site of a 
fire sacrifice, the bank of a river, inside a cave, on a huge boulder near a waterfall, etc. 
 He should gradually annihilate his deeds and their effects by diverting his 
mind away from them, and when he finally abandons his mortal body after having 
faithfully and diligently followed the rigorous path as laid down for a Sanyasi, he is 
proclaimed as a ‘Paramhans’ (literally, the one who is like the great bird Swan which 
is considered as the purest and wisest bird as it picks only the best from what is 
available; here it refers to the fact that he has achieved the most exalted stature 
reserved for highly acclaimed Sanyasis) (8).  
 
 
vk’kkEcjks u ueLdkjks u nkjiq=kfHkyk"kh y{;ky{;fuoZrZd% ifjozkV~ ijesðkjks Hkofr A v=Srs 
Üyksdk HkofUr AA9AA 
 
āśāmbaro na namaskāro na dāraputrābhilāṣī lakṣyālakṣyanirvartakaḥ  parivrāṭ 
parameśvaro bhavati / atraite ślokā bhavanti // 9 // 
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9. Wearing his skin as his only cloth (i.e. remaining naked), he sees the same Brahm 
in all the creatures, and therefore does not deem it necessary and fit to bow before 
anybody1. He should remain indifferent and dispassionate towards his family, 
including his wife, children etc. He should deliberately forsake all dealings in this 
world and have nothing to do with anything, whether visible or invisible, tangible or 
intangible. [That is, he should remain mentally and emotionally neutral, stoic, 
dispassionate, detached and disassociated while living in this world, and possess such 
noble qualities as equanimity, evenness of mind and thoughts, equality in behaviour 
towards all the creatures when interacting with them, and possess other such noble 
and auspicious virtues that are possessed by great souls.]  
 Such an exalted Sanyasi is indeed equivalent to the Parmeshwar, the supreme 
Lord2 (9).  

[Note--1It is not because he is haughty and hypocrite but because he sees an image of 
himself in the other creature; or he remains so engrossed in meditating upon the 
supreme Brahm that he is oblivious of the presence of another person; or since he has 
realised that the truthful form of all the creatures is not their body but their Atma 
which is Brahm personified, and that he himself is an image of that Brahm, he finds 
nothing superior in the other person for which he should bow before him. Further, by 
remaining naked he does not mean any indecency or immodesty, but only stresses the 
point that he has nothing to hide about himself, and that he sees all bodies alike, 
whether that body belongs to a young women or an old man. After all, the skin is the 
natural cover provided by the creator to protect the body from the vagaries of Nature, 
and therefore there is no need to add additional layers of clothes to wrap it; it is like 
trying to protect something from getting wet that has already been wrapped in a 
length of plastic sheet with another sheet, which is a stupid act. See verse no. 10-13 
below.  

2This deduction is easy to understand because the supreme Lord does not 
distinguish between any two individuals and treats all the creatures alike. The 
supreme Lord or Brahm has the sky as his cloth, and he remains uniformly and 
universally distributed throughout the length and breadth of the creation, being 
present in those things that are visible as well as those that are not visible. True 
Brahm-realisation in a Sanyasi arises when he begins to think this way.]  

 
 

;ks HkosRiwoZlaU;klh rqY;ks oS /keZrks ;fn A rLeS iz.kke% drZO;ks usrjk; dnkpu AA10AA 
 

yo bhavetpūrvasaṃnyāsī tulyo vai dharmato yadi /  
tasmai praṇāmaḥ kartavyo netarāya kadācana // 10 // 
 
10. A Sanyasi should bow (i.e. honour, pay his obeisance and show his respects) only 
to such people who have taken the vows of Sanyas prior to him (as they are more 
experienced and senior to him in the spiritual path), or to them who are Dharma 
personified (i.e. those persons who exemplify the virtues of auspiciousness, 
righteousness, probity, propriety, nobility of thoughts and conduct). Except these 
people, he should not bow before anyone else (10).  
 
 
izekfnuks cfgfúkÙkk% fi’kquk% dygksRlqdk% A laU;kfluks·fi Ï’;Urs osnlanwf"krk’k;k% AA11AA 
 
pramādino bahiścittāḥ piśunāḥ kalahotsukāḥ /  
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saṃnyāsino’pi dṛśyante devasaṃdūṣitāśayāḥ // 11 // 
 
11. It is not unusual to see a Sanyasi who is disgraced and fallen from his chosen path, 
who is indolent and lazy, who has diverted and gone astray from his righteous path, 
who is extrovert, talks a lot, is showy and pretentious, who is indulgent is pursuit of 
sensual gratification and seeking pleasures like an animal, who is fond of conflicts 
and has a predilection for unnecessary quarreling, discussions, debates, arguments and 
brawls even at trifles and inconsequential matters that should not bother him at all in 
the first place, and who wrongly interprets the tenets of the Vedas and the great 
doctrines of the other scriptures and their intentions (i.e. he misrepresents and 
misconstrues what the scriptures say to suit his own personal goals and vested 
interests) (11).  

[Note—The intention of this verse is to highlight the fact that merely taking to the 
path of Sanyas is no guarantee of spiritual success in self-realisation and Brahm-
realisation as well as achieving liberation and deliverance from the fetters that tie 
down the soul of a creature to this deluding world, for there are numerous examples 
when a man was better off before he took the vows of Sanyas, for indulging in things 
that are prohibited for a Sanyas way of life are only counter-productive and 
tantamount to cheating one’s own self. They not only demote the Sanyasi and make 
him an object of scorn and ridicule but demean the entire holy institution of Sanyas. It 
is like defiling, polluting and corrupting this holy institution. Therefore, it’s an 
unpardonable sin. The bad example of one Sanyasi would boomerang and cause 
dishonour for all other innocent and sincere Sanyasis who may otherwise be 
immaculate and as holy and pious as they can be.] 
 
 

ukekfnH;% ijs HkwfEu LokjkT;s psfRLFkrks·};s A iz.kesRda rnkReKks u dk;± deZ.kk rnk AA12AA 
 

nāmādibhyaḥ pare bhūmni svārājye cetsthito’dvathe /  
praṇametkaṃ tadātmajño na kāryaṃ karmaṇā tadā // 12 // 
 
  12. An exalted Sanyasi who transcends the limitations and restrictions as well as 
expectations imposed by such mundane things as having a name or title (such as being 
called a Brahmin, a Kshatriya, a Vaishya or a Shudra), a (permanent) residence (such 
as a hermitage, a monastery etc.), having some or the other vocation or profession 
(such as a preacher, a preceptor, a spiritual guide or even being a monk or a spiritual 
healer) and stage of life (such as childhood, adulthood, old age etc.), who is 
established in an exalted position in the higher echelons of Sanyas-hood (i.e. is a 
celebrated Sanyasi), who stays in the realm where he is the sovereign (i.e. he is 
subjected to no worldly compulsions and formalities where he needs to appease 
anyone or do something against his wish), who firmly believes in the concept of non-
duality and therefore sees nothing else other than the ‘self’ everywhere, who has a 
steady and unwavering mind and intellect not subject to various dilemmas, 
confusions, vexations and perplexities, and who is engrossed and well steeped in the 
knowledge of the self or the awareness of the Atma which is pure consciousness—
say, why should he bow before anybody else because he sees his own image, his own 
Atma in all the rest of the creation. For such a Sanyasi, no formal work is left to be 
done or formalities to be observed in this world (12).  
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bZðkjks thody;k izfoþks Hkxokfufr A iz.kesí.Moöwekokðkp.Mkyxks[kje~ AA13AA 
 
īśvaro jīvakalayā praviṣṭo bhagavāniti /  
praṇameddaṇḍavadbhūmāvāśva-caṇḍālagokharam // 13 //       
 
13. [An erudite and enlightened person who is aware of the non-dual nature of the 
Atma and the fact that all the creatures are essentially the same because all have the 
same Atma residing inside their bosom and marking their identity—there is no one 
more worthy than himself who should be shown more respect than that shown to 
one’s own self or one’s own Atma. That is why he does not bow before others.] But in 
case he decides to bow and pay his obeisance to someone, then he would have no 
second thoughts or hesitations before bowing before a horse, a chandal (a low caste), 
a cow, or even a donkey. This is because he is firmly convinced that the supreme Lord 
called Ishwar is present in all the living beings uniformly as their Jiva or the essential 
element called ‘life’ that is universally present in all things that ‘live’ in this creation. 
Therefore, all the creatures are manifestations of the same Lord for an enlightened 
Sanyasi, and he does not distinguish between any two creatures depending upon the 
body that they possess (13). 

[Note—What a fantastic and superb observation! A person who has honestly reached 
this state of equanimity and enlightenment so as to see no difference between a man 
and a horse—not because he is out of his senses and gone nuts, but because he sees 
beyond their physical bodies to see the Atma residing inside it—is indeed Brahm-
realised. This view is Advaitya Vedanta in practice. ]  
 
 

ekalikøkkfydk;kLrq ;U=yksds·¯i°kjs A Luk¸ofLFkxzfUFk’kkfyU;k% fL=;k% fdfeo 'kksHkue~ AA14AA 
 

māṃsapāñcālikāyāstu yantraloke’ṅgapañjare /  
snāyvasthigranthiśālinyāḥ striyāḥ kimiva śobhanam // 14 //  
 
14. [The following verses are meant to address the weakest point in the defensive 
armour of any man, the weakest point in his character because it is one lust which he 
finds almost overbearing and difficult to overcome. A man can overcome his desire 
for worldly fame, money, material comforts and pleasures, but it is rather difficult to 
easily overcome the temptation offered by a female.]    

A women’s body is made up of flesh and marrow, and is like a carry-bag 
consisting of the stomach filled with veins, bones and various internal organs. This 
bag goes here and there without any particular objective. Say, what is so alluring in 
this body? What is so charming and adorable in it? (14).  

 
 

Ro³~ekaljäok"ikEcq i`Fkô
`
Rok foykspus A lekyksd; jE;a psfRda eq/kk ifjeqáfl AA15AA 

 
tvaṅmāṃsaraktavāṣpāmbu pṛthakkṛtvā vilocane /  
samālokaya ramyaṃ cetkiṃ mudhā parimuhyasi // 15 // 
 
15. Separate all the individual parts of the body of a woman and look at them 
individually—the skin, the flesh, the blood, the tears and the eyes. Do they at all look 
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charming and adorable? If not, say then, why do you become so infatuated and 
enamoured by her? Why are you so enchanted and lured by her? (15).  
 
 
es#Ük`¯rVksYykflx¯ktyj;ksiek A n`þk ;fLeUequs eqäkgkjL;ksYykl’kkfyrk AA16AA 
 
meruśṛṅgataṭollāsigaṅgājalasyopamā /  
dṛṣṭā yasminmune muktāhāra-syollāsaśālitā // 16 // 
 
16. The garland hanging around her robust, muscular and well-formed breasts is 
comparable to the stream of the river Ganges cascading down from the peaks of 
mount Meru. Truly indeed, this garland or necklace resembles that stream (16). 

[Note: Here, the ‘breasts’ are compared to the high mountains and their peaks, while 
the white garland swaying between them is like the frothy waters of river Ganges 
rushing down their slopes.]   

 
 
'e’kkus"kq fnxUrs"kq l ,o yyukLru% A ðkfHkjkLok|rs dkys y?kqfi.M bokU/kl% AA17AA 
 
śmanāneṣu diganteṣu sa eva lalanāstanaḥ /  
śvabhirāsvādyate kāle laghupiṇḍa ivāndhasaḥ // 17 // 
 
17. The breast of a woman severed from her body and lying unattended in a cremation 
ground, or lying randomly at any other place, is fed upon by stray dogs as if they were 
ordinary dog-feed or lump of meat (17).  
 
 
ds’kdTty/kkfj.;ks nq%Li’kkZ ykspufiz;k% A nq"ÑrkfXuf’k[kk uk;ksZ ngfUr r`.koéje~ AA18AA 
 
keśakajjaladhāriṇyo duḥsparśā locanapriyāḥ /  
duṣkṛtāgniśikhā nāryo dahanti tṛṇavannaram // 18 // 
 
18. A woman with beautifully plaited hairs, eyes adorned with a paint of lampblack 
(collyrium), difficult to touch (i.e. difficult to please and access, and therefore igniting 
greater desire and longing), most pleasing and enticing for the eyes of the beholder, 
and who is like a burning flame of a candle—such a woman is potent enough to 
reduce a man to ashes just like a twig is burned as soon as it comes in contact with a 
raging fire (18).  
 
 
Tofyrk vfrnwjs·fi ljlk vfi uhjlk% A fL=;ks fg ujdkXuhukfeU/kua pk# nk#.ke~ AA19AA 
 
jvalitā atidūre’pi sarasā api nīrasāḥ /  
striyo hi narakāgnīnāmindhanaṃ cāru dāruṇam // 19 // 
 
19. A woman can be tormenting and scorching even from a distance (just like a 
blazing fire). Though women appear very amiable, friendly, sweet, tender and 
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attractive, they have the potential to suck out the sap of vitality and vigour from the 
person who falls in the alluring trap of their deceptive charm. They resemble the 
firewood of hell; they are no less tormenting than the hell itself though they appear to 
be sweet and enticing like a sweet and cold pudding (19).  
 
 
dkeukEuk fdjkrsu fodh.kkZ eqX/kpsrl% A uk;ksZ ujfog¯kuke¯cU/kuokxqjk% AA20AA 
 
kāmanāmnā kirātena vikīrṇā mugdhacetasaḥ /  
nāryo naravihaṅgānāmaṅgabandhanavāgurāḥ // 20 // 
 
20. The hunter in the guise of Kamdeo-cupid (the patron god of lust, passions, beauty, 
sensual pleasures, physical attractions and longing), in order to trap a man who is like 
a bird, has cast his net represented by a woman who has a natural aptitude to charm a 
man’s heart and thereby lure him towards the net (20).  
 
 
tUeiYoyeRL;kuka fpÙkdnZepkfj.kke~ A iqalka nqokZlukjTtqukZjh cfM’kfif.Mdk AA21AA 
 
janmapalvalamatsyānāṃ cittakardamacāriṇām /  
puṃsāṃ durvāsanārajjur-nārī baḍiśapiṇḍikā // 21 // 
 
21. For men who are like fish swimming and squirming around in the filthy slush and 
scum representing the lustful tendencies of their heart, in a pond representing birth in 
this entrapping world, a woman is like a bait attached to the hook, representing 
various Vasanas (passions and lustfulness, desires for carnal pleasures and sensual 
gratification), of the fishing rod (21).  
 
 
losZ"kk nks"kjRukuka lqleqfåd;ku;k A nq%[kÜk`¦y;k fuR;eyeLrq ee fL=;k AA22AA 
 
sarveṣāṃ doṣaratnānāṃ susamudgikayānayā /  
duḥkhaśṛṅkhalayā nityama-lamastu mama striyā // 22 // 
 
22. Only God can protect a man from a woman symbolising a basket of worthless and 
faulty pieces of gems representing sorrows, sufferings, torments and miseries of all 
hues (22). 

[Note—The man thinks that a beautiful damsel by his side, clinging to his arms, 
would enhance his value in society just like a basket full of gems slung across his 
shoulders is an asset worth flaunting and being proud of. But he is unaware of the fact 
that the same basket would be the cause of much problem for him as it would arouse 
jealously amongst his peers who would try every trick they know to divest him with 
the treasure, even if the basket is full of artificial gems. It creates suspicion and may 
even land him in great trouble by inviting thieves; he may be accused of getting it by 
some unscrupulous means, or even cheating others by misrepresenting facts and 
pretending them to be genuine gems. Worst, if he is weak, his treasured basket would 
be snatched in front his eyes and usurped by someone stronger than him, leading to 
endless heart-burn, a sense of inferiority complex, of being impotent, of jealousy, 
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hatred, animosity and strife. What good is such a basket of gems to him? Likewise, 
what good is such a woman to him, because the same types of problems would be 
created.]   
 
 

;L; L=h rL; HkksxsPNk fu%L=hdL; Do HkksxHkw% A fL=;a R;DRok txÙ;äa txÙ;DRok lq[kh 
Hkosr~ AA23AA 

 
yasya strī tasya bhogecchā niḥstrīkasya kva bhogabhūḥ /  
striyaṃ tyaktvā jagattyaktaṃ jagattyaktvā sukhī bhavet // 23//  
 
23. A person who happens to be in constant contact (company) of a woman is lured or 
incited or cajoled or provoked to enjoy her, but a person who has no contact with a 
woman, say with whom would he enjoy and gratify his sensual desires? Indeed, if a 
man can forsake the company of a woman, he has forsaken the world along with all 
its traps, its allurements, its attractions and its charms for all practical purposes. And 
when a man has forsaken the world and its charms as well as its agonies and 
sufferings, its troubles and tribulations, he naturally obtains abiding peace and 
happiness (23).  

[Note—This is because he would be free form so many sins that he would otherwise 
ordinarily commit just in order to please his lady; he would not be trapped into raising 
a family and get bogged down in its upkeep and spend his entire life in the turmoil 
that follows. Devoid of mental agitations and sexual arousals, he would be left to 
himself in peace, preserve his vitality and energy, and can then divert his immense 
potentials to do something constructive for the rest of the society instead of being 
selfish about his woman and family. When a man is in eyeshot and earshot of 
anything that is alluring then it is natural for him as a human being to fall for it, and 
even if he is able to control his natural instincts then this effort alone would sap a lot 
of his energy. So a man who has nothing to do with woman is indeed a lucky man 
whose spiritual journey becomes all the easier.] 
 
 

vyH;ekuLru;% firjkS Dys’k;sfPpje~ A yC/kks fg xHkZikrsu izlosu p ck/krs AA24AA 
 

alabhyamānastanayaḥ pitarau kleśayecciram /  
labdho hi garbhapātena prasavena ca bādhate // 24 // 
 
24. Even a son is the one who gives, or is the cause of so many pains, sorrows and 
sufferings. Without a son parents are very uneasy and frustrated; they yearn for at 
least one son. When a son is somehow conceived, there is the fear of abortion and the 
horrors of the excruciating pain of delivery at the time of his birth (24). 
 
 
tkrL; xzgjksxkfn dqekjL; p /kwrZrk A miuhrs·I;fo|Roeuq}kgúk if.Mrs AA25AA 
 
jātasya graharogādi kumārasya ca dhūrtatā /  
upanīte’pyavidyatvamanudvāhaśca paṇḍite // 25 // 
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25. If somehow the son manages to get born (i.e. is not pre-maturely aborted), he is 
tormented and afflicted by a host of problems such as diseases and the bad effects of 
malignant stars etc. If he manages to survive these, there is a good chance that he 
might go wayward and become mischievous and out of control for his parents, 
causing them immense frustration, dismay, distress, consternation and perplexity; he 
might become a liability for them. Though he is formally initiated by a wise teacher 
and sincere attempts are made to educate him, he might still remain stupid and 
ignorant. Even if these problems do not crop up, then his marriage might become 
difficult and irksome (25).  
 
 
;wuúk ijnkjkfn nkfjüîka p dqVqfEcu% A iq=nq%[kL; ukLR;Urks /kuh psfUez;rs rnk AA26AA 
 
yūnaśca paradārādi dāridryaṃ ca kuṭumbinaḥ /  
putraduḥkhasya nāstyanto dhanī cenmriyate tadā // 26 // 
 
26. Besides the above, there is the constant fear of his becoming sexually pervert and 
promiscuous. Even if everything else goes alright and he eventually gets married and 
manages to raise a family, there are the problems associated with the rearing of a large 
family, such as arranging for their feeding, upkeep and general welfare. Thus there is 
no count of sufferings and pains, of troubles and tribulations that have their cause in 
the son, or are associated with the desire to have a son.  
 Further, it is also observed that many rich people do not have offspring or 
heirs, and even if they have they die prematurely. These are some of the innumerable 
miseries associated with the son (26).  

[Note—It must be noted here that a man gets a son only when he is sexually 
associated with a woman, and this Upanishad on the life and times of a Sanyasi 
expressly prohibits such company. The troubles associated with having a son are 
pointed out to emphasise the fact that the culmination of a man’s relationship with a 
woman is the family with a son as its crown jewel, and the great hope that the son 
would take care of the father during his old age. If peace and comfort is not destined 
for him, then merely having a son is no guarantee of peace and happiness. On the 
contrary, it might only add to his woes. So it is better for him to avoid a woman 
altogether.]  
 
 

u ikf.kiknpiyks u us=piyks ;fr% A u p okDpiyúkSo czãHkwrks ftrsfUü;% AA27AA 
 

na pāṇipādacapalo na netracapalo yatiḥ /  
na ca vākcapalaścaiva brahmabhūto jitendriyaḥ // 27 // 
 
27. An ascetic’s hands, legs, eyes and speech should not be fickle and restless, 
wondering here and there in a freakish manner, jumping from this object to that. He 
should be fully in control of his sense organs. It is only then that he can fulfill the 
grand vows of Brahmacharya (celibacy, continence, abstinence and self restraint from 
all indulgences, especially those related with sensual pleasures and carnal 
gratification) (27).  
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fjikS c)s Lonsgs p leSdkRE;a izi’;r% A foosfdu% dqr% dksi% Lonsgko;osf"oo AA28AA 
 
ripau baddhe svadehe ca samaikātmyaṃ prapaśyataḥ /  
vivekinaḥ kutaḥ kopaḥ svadehāvayaveṣviva // 28 // 
 
28. An erudite, wise, sagacious, enlightened and knowledgeable Sanyasi who sees no 
difference between an enemy and his body that is tied by the various shackles 
pertaining to this deluding world (i.e. who treats his own body as his greatest enemy 
rather than some other person as being the enemy), never gets annoyed and angry at 
others even as he does not get peeved and angry at his own body and its various 
organs (28).  

[Note--This is obvious, because every living being loves his body more than anything 
else. Since a wise ascetic treats his body as having an independent existence than his 
true self which is the Atma, he begins to see the various faults that are associated with 
the body as he would see them in an enemy. Even as an enemy creates constant worry 
and annoyance and is the cause of perpetual restlessness for a person, the Sanyasi also 
treats his body as a shackle and an annoying burden that prevents him from finding 
liberation and deliverance as well as peace and happiness of mind. The body 
constantly keeps nagging at him for food when it is hungry, for water when it is 
thirsty, for rest when it is tired, for warmth when it is too cold for it to cope with, etc. 
The body has the mind as its subtle component, and this mind is known to be more 
restless than the gross body itself, jumping from one subject to another subject in a 
constant cycle of thoughts and counter-thoughts. In such a scenario, there is no 
chance for the Sanyasi to ever find eternal peace. That is why the body is treated as 
an enemy because the latter also robs a man of his peace and happiness.]   
 
 

vidkfjf.k dksiúkRdksis dksi% dFka u rs A /kekZFkZdkeeks{kk.kka izlá ifjifUFkfu AA29AA 
 

apakāriṇi kopaścetkope kopaḥ kathaṃ na te /  
dharmārthakāmamokṣāṇāṃ prasahya paripanthini // 29 //        
 
29. A person who shows anger and vengeance on other people should be asked why 
he not vents his anger and wrath on these emotions of anger and vengefulness 
themselves. [That is, why doesn’t he control his own anger, wrathfulness and 
vengefulness instead of venting these negative emotions on others, especially when it 
is an established fact that the same Atma resides in all the creatures? Is he not aware 
of the tenet proclaimed in verse no. 28 above that the greatest enemy of a person is his 
own body? ]  
 This tendency to be angry, wrathful and vengeful is the greatest obstacle and 
deterrent in accomplishing success in any worldly enterprise (because it creates ill-
will, hatred and animosity instead of amity and goodwill, and the former can never be 
conducive to any success whatsoever in any field in this world). Besides this, anger, 
wrathfulness and vengefulness are the greatest hurdles in obtaining the rewards or 
fruits of any endeavour, such as Artha (financial wellbeing), Dharma (the auspicious 
benefits of righteousness, nobility of thoughts and conduct, probity and propriety), 
Kaam (fulfilment of worldly desires) and Moksha (obtaining emancipation and 
salvation) (29). 
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ueks·Lrq ee dksik; LokJ;Tokfyus Hk`’ke~ A dksiL; ee oSjkX;nkf;us nks"kcksf/kus AA30AA 
 
namo’stu mama kopāya svāśrayajvāline bhṛśam /  
kopasya mama vairāgya-dāyine doṣabodhine // 30 //   
 
30. I repeatedly bow (in sarcasm and satirically) before this element of ‘Kop’ (anger, 
wrath, vengefulness) which has the majestic powers to undercut and destroy with 
impunity one’s self respect, dignity, prestige and standing in society, and literally 
reduce him to ashes (because everything done by him fails as he gets no support from 
anyone; he is filled with frustration leading to depression of spirit and lack of 
enthusiasm which is an important factor for success in any enterprise).  

I repeatedly pay my obeisance to ‘Kop’ which has made me aware of my 
shortcomings and failures.  

[This is because I find others who are more cool-headed and friendly succeeding in 
fields where I have failed, inspiring me to analyse the causes of my failures. It is then 
that I realise that my tendency to become angry at trifles has ruined my reputation and 
made me hated and shunned. This realisation kindles disgust and dismay in me 
towards my own faults and failings which has been the cause of my failure in 
obtaining success in acquiring the above four fruits for my endeavours in this world.]  

This failure to acquire the four fruits has spurred a sense of renunciation and 
disinterest in me about all things pecuniary and pertaining to this mundane world.  

[Had I been a successful man in my worldly enterprises, I would have remained 
surrounded by a host of worldly goodies and remained engrossed in enjoying these 
four fruits. Failure has instilled a sense of renunciation in me, albeit a forced one or 
one induced by circumstances. But nevertheless anger has been at the forefront of my 
getting disillusioned from this world as I have lost all my friends and am surrounded 
by enemies. People shun me, I am not welcome anywhere, I am filled with frustration 
and dismay. And all these factors have been conducive in my losing all interests in 
this world. That is why I thank my anger for kindling renunciation and dispassion in 
me, though for all the wrong reasons, but nevertheless for my long term good.] (30).  
 
 

;= lqIrk tuk fuR;a izcq)Lr= la;eh A izcq)k ;= rs fo}kUlq"kqfIra ;kfr ;ksfxjkV~ AA31AA 
 

yatra suptā janā nityaṃ prabuddhastatra saṃyamī /  
prabuddhā yatra te vidvānsuṣuptiṃ yāti yogirāṭ // 31 // 
 
31. When ordinary people ‘sleep’ (i.e. when they lose control of their senses and 
become impotent in doing anything while asleep; when they literally let down their 
guard), a self restrained and self controlled man (such as an ascetic, a friar, a monk, a 
mendicant, a hermit etc.) remains ‘awake’ (i.e. he remains alert and vigilant). On the 
contrary, when ordinary people ‘keep awake’ (i.e. when they remain engrossed by 
their body and mind in pursuing the world during their waking state of 
consciousness), such self realised and enlightened Yogis (ascetics) are ‘sleeping 
soundly’ in a state called Sushupta (i.e. they are in a state of deep sleep state of 
consciousness which is a symbolic state when the conscious is totally removed from 
the delusions created by this material world of sense objects and remains oblivious of 
them) (31).  

[Note—When ordinary people are ignorant of what is happening around them as 
when they are asleep, i.e. when they are ignorant of the truth and reality of this world 
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and themselves, an ascetic remains conscious of the truth and reality. On the other 
hand, when these ordinary people think that they are conscious of the world around 
them which they think, in their ignorance and delusions, is the real thing, the ascetic 
literally shuns such ignorant based deluding conceptions and prefers to be asleep and 
remain ignorant as far as the existence of this mirage is concerned. They shut their 
eyes to all the alluring charms and temptations of the world while an ordinary man 
indulges in the same world like a fish taking to water. This ‘sleeping’ and ‘remaining 
awake’ are only metaphors to highlight metaphysical principles concerning what is 
the truth and reality and what is simply delusion and mirage.]  
 
 

fpfngkLrhfr fpUek=fena fpUe;eso p A fpÙoa fpngesrs p yksdkfúkfnfr Hkko; AA32AA 
 

cidihāstīti cinmātramidaṃ cinmayameva ca /  
cittvaṃ cidahamete ca lokāściditi bhāvaya // 32 // 
 
32. An ascetic should be firmly convinced that he is pure consciousness personified, 
that the entire creation is nothing else but a manifestation of the eternal Spirit or 
consciousness, and this entity is immutable, infinite and uniform. ‘I am the same 
“pure cosmic Consciousness” that is also revealed in the form of the rest of the 
creation, and is eternal, immaculate and supreme.’ (32).  
 
 
;rhuka rnqikns;a ikjgaL;a ija ine~ A ukr% ijrja fdafpf}|rs eqfuiq¯o bR;qifu"kr~ AA33AA 

 
AA bfr ;kKoYD;ksifu"kn~ AA 

 
 

yatīnāṃ tadupādeyaṃ pārahaṃsyaṃ paraṃ padam / nātaḥ parataraṃ 
kiñcidvidyate munipuṅgavaḥ / ityupaniṣat // 33 // 
 
                            // thus ends Yagyavalkya Upanishad // 
 
 
33. The most exalted sage (Yagyavalkya) asserted that the tenets of this Upanishad 
proclaim that obtaining the ultimate emancipation and salvation of the soul should be 
the final and only goal of an enlightened, erudite and wise ascetic; there is nothing 
more better to aim for, and nothing more exalted in stature than it. Thus ends this 
Upanishad propounded and expounded by the great sage (Yagyavalkya). Amen! (34).  
 
                                                 
 
                                                 ---------*****---------- 
 
 
                                   A brief life sketch of sage Yagyavalka                                                       
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Sage Yagyavalkya belonged to that Vedic period when people had an integral and 
holistic view of life and the reality behind existence, and all-activities, secular or 
religious, were regarded as one big, wholesome and composite religious sacrifice 
called a Yagya. Life itself was consecrated and devoted to the realization of the 
transcendental and supreme truthful Reality. There was no distinction between 
renunciation and involvement in life’s chores. There was no dichotomy between the 
two, and the various debates arising in Indian spiritual practices due to different 
interpretations and re-interpretations of the Vedic and Upanishadic tenets was a 
product of the later period. One such exemplary sage and seer belonging to that 
golden period was Yagyavalkya—he was an enlightened wise man who was not only 
a self-realised householder but an ardent ascetic, an acclaimed scholar and an 
exemplary renunciate man par-excellence, all at the same time.  
 It is believed that Yagyavalkya was an incarnation of Lord Brahma, the 
creator, when he was cursed by Lord Shiva. [Skand Puran, Nagar Khand, 1-9.] His 
father was named Brahmabahu (literally, the limbs of Brahma, because the latter’s 
limps had manifested as this person). [Vayu Puran, 61.] But according to a book of 
religious law written by Yagyavalkya himself known as ‘Yagyavalkya Sanhita’, his 
father also had the same name. So, our Yagyavalkya was, in effect, ‘Yagyavalkya, the 
second’. [Yagyavalkya Sanhita, 1.] 
 Yagyavalkya’s teacher in the science of Yoga (meditation) and the knowledge 
of the self (metaphysics and philosophy) was sage Vashistha, son of Hiranyanabha 
Kaushalya, a king of the Raghu dynasty which ruled Ayodhya in ancient times. [Vayu 
Puran, 88; Bhagwat Mahapuran, 93/106.] The sage performed severe penances and 
austerities, know as Tapa, at Mithila, the birth place of Sita, the divine consort of Lord 
Ram. [Skandpuran, Reva Khand, 42.]  
 He used to attended the court of great ancient wise kings, such as king Janak 
(the father of Sita—Brihad Aranykya Upanishad, canto 3-4) and Yudhisthir (of the 
Mahabharat fame—Mahabharat, Sabha Parva, 4/32). It was in the court of king Janak 
that Yagyavalkya had defeated all the assembled scholars of the time on various 
metaphysical and theological concepts. He is also believed to be a chief priest in 
Yudhisthir’s Rajsu Yagya. 
 Sage Yagyavalkya was one of the greatest, most erudite, wise and renowned 
seers of his time. He was a senior and enlightened man, so wise and learned a scholar 
that even king Janak, who himself was a most self-realised and enlightened king of 
his era, was so much bowled over by his erudition, depth of knowledge and 
scholarship that he accepted the sage’s discipleship (refer Brihad Aranyaka 
Upanishad, Canto 4, Brahmin 2, verse nos. 1, 4). He was proclaimed the undisputed 
champion and winner in a metaphysical and theological debate held in the court of 
Janak during the course of a great fire sacrifice held where great scholars, seers and 
sages from far and wide had assembled (refer Brihad Aranyaka Upanishad, Canto 3, 
Brahmin 1-9).  
 He was a much sought after teacher and an honoured exponent of the eclectic 
Advaitya Vedanta philosophy of non-duality. This basically propounds, inter alia, that 
everything in existence, visible or invisible, minute or colossus, important or 
unimportant, are all fundamentally the same singular unit called Brahm manifested in 
myriad and diverse ways, that therefore nothing that exists which is not Brahm is not 
true, that this Brahm is the only supreme Authority and Divinity in the entire creation, 
that this Brahm and the individual Atma or pure consciousness of the creature are one 
and the same, and not two independent units, that this Atma is the pure self, etc. 
Anything contrary to this is false and fallacious. 
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 It is believed that all major Upanishads belonging to the Yajur Veda tradition 
are either directly or indirectly expounded and enunciated by and elucidated upon by 
Yagyavalkya or any one of his long line of disciples who had acquired this eclectic 
knowledge from him. (Brihad Aranyaka Upanishad, 2/6/1-3, 4/6/1-3 and 6/5/1-3.) 
 The high spiritual prowess and reach of Yagyavalkya can be judged from the 
fact that he could communicate directly with the Supreme Being called Mandal 
Purush in his visible manifestation as the brilliant and splendorous Sun as described in 
Mandal Brahmin Upanishad of Shukla Yajur Veda tradition. The fact that 
Yagyavalkya had a repeated communion with the Sun God, at least on four occasion 
is clearly marked out in Mandal Brahmin Upanishad, 1/1/1-2; 2/1/1-2; 3/1/1-2; 4/1/1-
2.  
 Yagyavalkya was a rich householder sage and seer. This is borne out by the 
fact that (a) on each occasion when he attended great debates he was showered with 
huge largesse by king Janak in the form of immense quantity of gold and thousands 
cows (Brihad Aranyaka Upanishad, 3/1/1-2, 4/1/1-7, 4/3/33, 4/4/23), and (b) when he 
asks his wife Maitreyi to partition his vase estate before he went on to take Sanyas 
(Brihad Aranyaka Upanishad, 2/4/1-2, 4/5/1-2).   
 
The creation of Yajur Veda’s two branches:- Yagyavalkya was one of the several 
disciples of sage Vaishampayana. Once the teacher asked his disciples to perform the 
‘Brahmavadhya’ sacrifice (a type of penance) for him. Yagyavalkya was so confident 
of himself that he offered to do it all by himself for his teacher. The teacher thought 
that he was haughty and boastful. So, disowning or disinheriting him from his line of 
disciples, he commanded that Yagyavalkya should return all that he had learnt from 
his teacher. The sage returned all the Mantras of the Yajur Veda that he had learnt 
from his teacher by ‘vomiting’ them out. The rest of the disciples were very cunning; 
they transformed themselves immediately into partridges, called Tittars, and gobbled 
up everything. From that developed the Krishna Yajur Veda’s Taittriya branch. It is 
called ‘Krishna’ after the teacher, and ‘Taitteriya’ after the partridges.  
 Now, not to be demoralised so easily, Yagyavalkya worshipped the Sun God 
who blessed him with a fresh set of Mantras of the Yajur Veda. Since it came from 
the ‘bright sun’, this set of Mantras was called the ‘Shukla Yajur Veda’. [The word 
‘Shukla’ means ‘bright or light or illuminated’.] The sage revised this into fifteen sub-
texts, called the Vajasanis, i.e. those belonging to the horse race. This is because the 
Sun God had assumed the form of a ‘horse’ to teach him, and the word ‘Vajis’ means 
a horse. 
 Yagyavalkya had fifteen disciples (e.g. Kanva, Madhyandin etc.) who 
mastered one each of these fifteen sub-text created by Yagyavalkya. [Vishnu Puran, 
3-5; Vayu Puran, 60-1.] 
  
Family:- He had two wives—the elder was named Katayani, and the second was 
called Maitreyi. From the elder wife, he had a son named Katyanana. [Skandpuran, 
Nagar Khand, 130; Brihad Aranya Upanishad, 4/5/1.] According to ‘Yogi 
Yagyavalkya’, a hand book on Yoga, his third wife was Gargi, though she is depicted 
as a rival interviewer who tested the sage’s erudition and scholarship in Brihad 
Aranyaka Upanishad. [Yogi Yagyavbalkya, edited by Upendranath, Vasumati —
Calcutta, 1-5.] 
 
Sanyas:- Though Yagyavalkya was externally a householder sage and seer, he was 
internally a self-realised and an  enlightened man, a sincere ascetic and a renunciate 
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monk who knew the futility of worldly pursuits. He was not preaching what he did not 
believe in. So he finally took to the eclectic path of Sanyas as clearly mentioned in 
Brihad Aranyaka Upanishad, 4/5/15.  
  
Works:- Yagyavalkya wrote great texts on Yoga, metaphysics and law pertaining to 
daily life, much like Manu’s Smiriti Law. (i) Yagyavalkya Sanhita contains religious 
laws; (ii) Yog Sanhita was composed in the hermitage of sage Upmanyu [Kurma 
Puran, 25.]; and (iii) Yogi Yagyavalkya on Yoga philosophy. 
  
Yagyavalkya was a great and acclaimed Yogi (an ascetic) as well as a metaphysical 
philosopher and preacher par excellence who was well-versed in the knowledge of 
Brahm and the Atma. 
 
  
                                                  ----------*****-------- 
 
 
 
 
                              (3.8) Shatyayani Upanishad:  

 

This Upanishad has forty verses in all which enumerate the salient features of a 
‘Vishnu Ling Sanayasi’. A Sanyasi is basically a person who has renounced the 
attractions of this materialistic world because he has realised its futility and falsehood. 
This realisation comes with wisdom and enlightenment. He then begins to pursue the 
‘truth’, and this puts him on the path of self-realisation which is the awareness of the 
pure self as the Atma, which in turn is a microcosm of the supreme Brahm. The 
virtues that such person should inculcate have been enumerated in detail in this 
Upanishad.  

The word ‘Sanyasi’ covers all such exalted souls who come under the general 
category of a renunciate ascetic, a friar, a hermit, a mendicant, a recluse or a monk, 
while the word ‘Ling’ refers to the external signs or behavior patterns that help to 
identify such persons. This Upanishad especially deals with that Sanyasi who is a 
devotee of Lord Vishnu and hence called a ‘Vishnu Ling’, and who has completely 
dissociated himself honestly from this deluding material world and pursues the path of 
spiritual enhancement leading to self realisation and self purification. This ultimately 
leads him to the realisation of the ultimately Truth about himself and the creation, and 
helps him to break free from the endless cycle of transmigration.  

This Upanishad comprehensively details the way of life of a true Sanyasi (a 
true renunciate person), the codes of ethical, moral and behavioral conduct, the 
various sacraments, rites and vows he is expected to observe, his spiritual stature, his 
virtues, his external signs and internal temperaments, and all other relevant matters 
pertaining to such a rigorous, spiritual life. Emphasis is laid on the fact that more than 
the out worldly behaviour it is the internal purity, sincerity and diligence which leads 
to the upliftment of the soul that really matters. The main thrust is on honest, robust, 
and effective self realisation as well as self purification in a comprehensive manner. 
Stress is laid on the metaphysical, spiritual and ethereal aspects of Sanyas than the 
mere physical following a set of rites and codes.  
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Finally, the horrible consequences of falling astray from this path are 
mentioned along with the unprecedented great benefits that can be got by being 
steadfast, faithful and diligent in this endeavour.  

 

 

AA 'kkVîkk;uh;ksifu"kn~ AA 
 

eu ,o euq";k.kka dkj.ka cU/keks{k;ks% A cU/kk; fo"k;kläa eqDR;S fufoZ"k;a Le`re~ AA1AA 
 
mana eva manuṣyāṇāṃ kāraṇaṃ bandhamokṣayoḥ /  
bandhāya viṣayāsaktaṃ muktyai nirviṣayaṃ smṛtam // 1 // 

 1. It is the Mana (the subtle mind and emotional heart; the thoughts and emotions) of 
a man that is the cause of all his shackles which tie him down to this entrapping and 
deluding material world, and it is the same Mana that gives him freedom and 
deliverance from them. The Mana that has a tendency to get attracted towards and 
attached to the myriad attractions, the numerous comforts and pleasures of the sense 
organs that are derived from the objects of this material world is the cause of all 
spiritual bondages for a man. On the other hand, a Mana turned away from them leads 
to liberation from those bondages (1). 

 
lekläa lnk fpÙka tUrksfoZ"k;xkspjs A ;|soa czãf.k L;kÙkRdks u eqP;rs cU/kukr~ AA2AA 
 
samāsaktaṃ sadā cittaṃ jantorviṣayagocare /  
yadyevaṃ brahmaṇi syāttatko na mucyeta bandhanāt // 2 //  

2. Like the way this Mana is hitched or hooked to the sensual pleasures as well as the 
myriad comforts and attractions offered by the illusively charming objects of this 
material world, if it diverts the same enthusiasm and infatuation, the same vigour and 
diligence, the same attachments and indulgences to the supreme universal Truth, the 
Brahm, then say which shackle or bond of this world is strong and powerful enough 
from which a man cannot force himself free?  (2).  

 
 
fpÙkeso fg lalkjLrRiz;Rusu 'kks/k;sr~ A ;fPpÙkLrUe;ks Hkkfr xqáesrRlukrue~ AA3AA 
 
cittameva hi saṃsārastatprayatnena śodhayet /  
yaccittastanmayo bhāti guhyametatsanātanam // 33 // 

3. This world has its existence because of the ‘Chitta’ of a man. That is, when a 
person allows his mind to think of this world and pay attention to it, his memory to 
store information about it, and his intellect to accept its presence, it is only then that 
the consciousness registers something called a ‘world’. On the contrary, if the mind 



 287

and intellect is diverted elsewhere, one does not see, feel, hear or smell this world; he 
does not even speak about this world. For all practical purposes, the world has no 
existence as far as the man is concerned. This is because it is the mind-intellect 
complex that actually sees, feels, hears, smells anything and coordinates speech. 
When that window is closed shut, nothing really matters.  

Therefore, everyone should diligently endeavour to clean his Chitta of all 
deluding impulses. A man who succeeds in diverting and focusing his Chitta, in 
firmly rooting his intellect, thought, attention and priorities on Brahm, is able to 
achieve that rare state when one starts identifying oneself with the supreme Brahm. 
[This is because ‘one becomes what one thinks’.]  

This is an irrefutable, universal and eternal Truth. It is an unequivocal esoteric 
but truthful fact. [This is because not everyone is aware of the eternal truth and not 
everyone believes that this world that they see as real is actually a mirage. It is hard to 
disbelieve one’s own eyes, but that is a great paradox—what is seen is false, whereas 
what is not seen is true! So it becomes difficult to make the mind and intellect to be 
convinced that the world is false. This is where faith in the scriptures come into the 
picture, for they are the researched doctrines of wise, scholarly and enlightened sages 
and seers who had spent an entire lifetime delving deep in to the mysterious of 
creation and the root causes of all intractable problems faced by mankind. One should 
benefit from the experience of others, one should firmly belief what the elder spiritual 
statesmen had declared in the different scriptures. Hence, one realises the fact that the 
world is a falsehood, and with this conviction one is convinced that it does not exist.]  
(3).  

[Note—Refer Adhyatma Upanishad, Chapter 15, verse no. 26 in this context.] 
 
 
 

ukosnfoUeuqrs ra c`gUra ukczãfoRijea izSfr /kke A fo".kqØkUra oklqnsoa fotkufUoizks foizRoa xPNrs 
rÙon’khZ AA4AA 

 
nāvedavinmanute taṃ bṛhantaṃ nābrahmavitparamaṃ praiti dhāma / 
viṣṇukrāntaṃ vāsudevaṃ vijānanvipro vipratvaṃ gacchate tattvadarśī // 4 // 
 
4. For heretics and non-believers who do not know or do not understand the essential 
teachings and philosophy of the Vedas do not accept that there is any thing as ‘Brihat’ 
or a measureless, vast and all-inclusive entity known as Brahm. In the absence of such 
erudition and knowledge, one cannot expect to attain that self-illuminated abode of 
Brahm. [This is because unless one knows precisely about the destination, one has 
difficulty going there.]  

Only those who are well versed in the fundamental principles enunciated by 
the eclectic and sublime Vedas, and are wise and erudite enough to understand their 
import regarding the truth about Lord Vishnu who is also known as the all-knowing 
and  all-pervading, omniscient and omnipresent supreme Lord called Vasudeo. This 
understanding or sublime realisation leads him to the honourable and exalted stature 
which is truly worthy of a learned and wise Brahmin (4). 

 
 

vFk g ;Rija czã lukrua ;s Jksf=;k vdkegrk v/kh;q% A 'kkUrks nkUr mijrfLrfr{kq;ksZ·uwpkuks 
áfHktKkS leku R;äs"k.kks áu`.kLra fofnRok ekSuh olsnkJes ;= dq= AA5AA 
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atha ha yatparamaṃ brahma sanātanaṃ ye śrotriyā akāmahatā adhīyuḥ / 
śānto dānta uparatistitikṣuhuryo’nūcāno hyabhijajñau samānaḥtyakteṣaṇo 
hyanṛṇastaṃ viditvā maunī vasedāśrame yatra kutra // 5 //  

5. A man who eagerly follows the eclectic teaching of the great Vedas and has firm 
conviction on the truth of their doctrines and tenets, and who has no worldly 
aspirations, desires, hopes and expectations, is able to realise and understand the 
truthful, transcendental, universal, eternal and infinite nature of the supreme Brahm. 
Such persons become an embodiment or a personification of the truthful Brahm. They 
automatically acquire such virtuous qualities as being peaceful and serene, as having 
forbearance, fortitude and tolerance, as being completely contented and fulfilled, as 
having no attractions for the comforts and pleasures of this material world, and as 
being truly renunciate, dispassionate, detached, indifferent and disinterested towards 
this world and its objects. Like those seeking emancipation and salvation, such 
persons have indeed realised the Supreme Being (5). 

 

 
vFkkJea pjea laizfo’; ;FkksiifÙka iøkek=ka n/kku% AA6AA 
 
athāśramaṃ caramaṃ saṃpraviśya yathopapattiṃ pañcamātrāṃ  
dadhānaḥ // 6 // 

6. Such an enlightened and wise person should disassociate himself from all worldly 
desires, aspirations and hopes. He should fulfill his obligations towards his ancestors 
and his teachers1. Having thus completed his moral obligations (which amounts to 
being free from debts), the wise renunciate who has realised and understood what the 
supreme Truth and the absolute Reality is, becomes calm, peaceful and serene. He 
becomes quiet and rested. He should then take up residence in some serene and 
secluded hermitage. As a final step, he should accept the rigorous life and stern vows 
of Sanyas (which is the 4th and the last phase of life of a man marked by total and 
wholesome renunciation and detachment from this world, and spending time on 
contemplation and meditation upon the pure self, the Atma, as well as Brahm, the 
Supreme Being). He should accept the five symbols of Sanyas as a final declaration of 
his intentions. He should endeavour to move ahead steadily, unwaveringly and 
sincerely on the path of emancipation and salvation (6).  

[Note--1The obligations and duties towards his ancestors is to establish and enhance 
the good name and fame of the family, to carry forward the family line by marrying 
and raising a family, and doing religious sacrifices and observing sacraments for the 
overall good of their spirits and for their eternal peace. The responsibilities to the 
teacher involve serving him, learning what is taught by the teacher properly so that 
the teacher does not get a bad name, spreading his good name and fame, giving credit 
to him whenever possible, paying his dues to him which include respect and honour, 
and to arrange for his care when he becomes old and infirm.]  
 
 

f=n.Meqiohra p okl% dkSihuosþue~ A f’kD;a ifo=feR;srf˜Hk`;k|konk;q"ke~ AA7AA 
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tridaṇḍamupavītaṃ ca vāsaḥ kaupīnaveṣṭanam /  
śikyaṃ pavitramityetad-bibhṛyādyāvadāyuṣam // 7  // 
 
7. Henceforth (i.e. after taking Sanyas), as long as he lives, he should always carry a 
‘Tri-Dand’ (an ascetic’s staff or sceptre made of bamboo with a short handle made up 
of two other types of wood measuring roughly four fingers width in length; these 
three pieces of wood stand for three glorious qualities expected of a Sanyasi such as 
exemplary self restraint and full control of the mind and thought, of speech and word, 
of body and deeds). [This Tridanda is a symbol that distinguishes a Sanyasi from the 
rest of the society. It symbolises that he has chosen the path of liberation and 
deliverance, that he has moral and spiritual authority, and that he has learnt to practice 
self-discipline and self-restraint.] 

He is ordained to also wear the sacred thread, carry the body wrapping one-piece 
cloth (to cover his body), use the loin cloth to cover his private parts, carry a latticed 
sling bag to hold emergency necessities of life, and the Pavitri (which is made of 
Kush grass and is worn as a ring on the finger during purification rites and religious 
activities; it is dark green in colour, and its Latin name is Agrostis Linearis) (7).  

[Note—It is to be noted here that these symbols are accepted in the initial stages of 
Sanyas. As has been pointed out in Yagyavalkya Upanishad, verse no. 7-9 (which is 
the 17th Upanishad of the Shukla Yajur Veda tradition and Chapter 3.7 of this Book), 
when he has risen to a certain level of spiritual maturity and become entitled to be 
called a Paramhans, at that stage he is expected to discard all external symbols of 
Sanyas. 
 The word ‘Tridanda’ consists of two parts—‘Tri’ and ‘Danda’. The word ‘tri’ 
means three, and the word ‘danda’ means a literally a stick, but by extension it 
implies self-control over the senses, because the stick is a metaphor that is employed 
to indicate keeping of discipline and maintaining order. For instance, a school master 
holds a stick to restrain naughty school children and inculcate a sense of discipline in 
them. A policeman holds a baton to control the crowd. A king holds his sceptre to 
imply his authority and powers.  

So therefore, the Tridanda is a symbol of the Sanyasi’s moral and spiritual 
authority and powers, of his superior standing in the society, of the fact that he has 
learnt to practice exemplary self-control. It also means that he has authority over all 
the three levels of existence—the past, the present and the future; he has controlled 
Maya or delusions which also has three aspects (known as the Trigunmayi Maya), 
and that he has overcome the effects of the three Gunas—viz. Sata, Raja and Tama 
Gunas. 

The word ‘Danda’ also means punishment. Hence the Tridanda of a Sanyasi also 
implies that he practices penances and austerities, and is ready to punish himself for 
any transgressions that his sense organs may dare to make.]    
 
 

iøkSrkLrq ;rsekZ=kLrk ek=k czã.ks Jqrk% A u R;ts|konqRØkfUrjUrs·fi fu[kusRlg AA8AA 
 

pañcaitāstu yatermātrāstā mātrā brahmaṇe śrutāḥ /  
na tyajedyāvadut-krāntirante’pi nikhanetsaha // 8 // 
 
8. The above mentioned five external signs distinguishing a person as a Sanyasi, 
should be collectively regarded as symbols of the supreme, transcendental Brahm. 
 Therefore, the mendicant, the reclusive ascetic should never abandon them, 
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never forsake them. He should always carry them under all circumstances (for these 
signs create a symbolic nearness to Brahm for him and constantly remind him that he 
has risen above this mundane world and has attained a stature that is equivalent to 
being one similar to Brahm, to being very close with the almighty Lord of this 
creation. 

After the death of a Sanyasi, these five symbols that he had carried with him 
while alive should be buried in the earth (8). 

[Note—There is no opposition or contradiction in what Yagyavalkya Upanishad, 
verse nos. 7-9 says regarding abandonment of external signs, and what these present 
verses say about the need to carry them as a routine practice. It all depends upon the 
type of Sanyasi he is, i.e. the school of philosophy to which he subscribes, as well as 
to the level of his spiritual attainment or elevation. If suppose he has reached a very 
high level of Brahm realisation where he is perpetually engrossed in mediating and 
contemplating upon Brahm and his pure conscious Atma, he would not even be aware 
whether or not he is carrying the staff, the pot, the tuft of hair, the sacred thread etc. 
He would not at all be bothered about them; rather these external signs and other 
prescribed formalities of religious way of Sanyas such as having a purification bath, 
offering prayers, observing certain sacraments, going out for begging etc.—all would 
be like a burdensome nuisance for him. He wouldn’t like to be bothered with them, 
and in such a case the prescription of Yagyavalkya Upanishad would apply.  

But in the initial stages of Sanyas and in all other cases where true Brahm 
realisation has not yet fructified, the instructions as prescribed in the present 
Upanishad applies. Even as all students who go to college do not become acclaimed 
scientists or philosophers, all Sanyasis do not reach that exalted and superior state of 
Brahm realisation when these signs of Sanyas are no longer needed and become 
redundant because they have already served their purpose. For the rest, certain codes 
of conduct are necessary just in order to guide them, to maintain discipline and a 
degree of decorum, and also to ensure a certain level of dignity, respect and honour 
for them in the society, for the people would recognise a man as a Sanyasi only when 
they see him wearing these signs as insignia, just like a doctor is recognised in a 
crowed hospital by his white apron, a priest by his priestly robe and other external 
signs, and a lawyer by his coat and tie in the congested court premises. It is for such 
people that these edicts are meant. Further on, this Upanishad itself stresses in verse 
nos. 12-13 that these formalities are not needed later on as one has progressed further 
in one’s spiritual journey.]   

 
 

fo".kqfy¯a f}/kk izksäa O;äeO;äeso p A r;ksjsdefi R;DRok irR;so u la’k;% AA9AA 
 

viṣṇuliṅgaṃ dvidhā proktaṃ vyaktamavyaktameva ca /  
tayorekamapi tyaktvā patatyeva na saṃśayaḥ // 9 //   
 
9. A renunciate ascetic who aspires to reach his chosen God Lord Vishnu carries with 
him signs identifying him as a devotee of the Lord to indicate that he has chosen the 
path of Sanyas to enable him to attain his Lord. The symbols are both external as well 
as internal1. He should never abandon either of them, for in the case he does so then 
he is deemed to be fallen from his chosen auspicious path and the exalted stature. 
There is no doubt about it (90.  

[Note--1The external symbols that a reclusive ascetic carries are mentioned in verse 
no. 7. The internal symbols or signs are the characteristic temperaments, tendencies 
and outlooks that distinguish a true renunciate from imposters. These internal mental 
setups and habits are enumerated in verse no. 11-12 and 19 below. One would 
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observe that more than the external symbols it is the internal signs indicated by 
mental temperaments and inclinations that are inherent to a person and which 
determine his thought processes that are of paramount importance because the latter 
keeps him steadfast on his chosen path with faltering and falling prey to temptations. 
External symbols can be lost and retrieved, but if one loses his integrity, all is lost for 
ever. It is also emphasised that the external signs are nevertheless necessary because 
they create the required background, ambience and motivation for spiritual pursuits 
with the fear of shame, denunciation and castigation by the society if one falls from 
the path. This makes him vigilant and alert to uphold the dignity and decorum of 
Sanyas and do nothing that would put the institution of Sanyas to shame. But it must 
be remembered that it is his sincere vows to be honest and truthful with himself and 
loyal to the signs of Sanyas that actually lead him to success. The ‘drive and 
motivation’ are represented by the internal symbol, while the external symbols act 
like a king’s royal ‘insignia or emblem’ that help to distinguish a Sanyasi as an 
exalted soul. 
 It ought to be noted clearly here that Lord Vishnu is regarded as a manifestation 
of the Supreme Being known as Brahm. Like Brahm who symbolises cosmic 
Consciousness that is the driving force of this creation and the only factor that not 
only makes this world ‘alive’ but also takes care of its sustenance, Lord Vishnu, the 
second of the three Gods of the Trinity (the other two being Brahma the creator, and 
Shiva the concluder) is also the sustainer and protector of this creation. And like 
Brahm who stands for the cosmic Consciousness, Vishnu also has a cosmic form 
known as the ‘Viraat Purush’, the invisible but all-pervading and immanent form of 
the Lord. Vishnu is also called the ‘Parmatma’, the supreme Atma—i.e. the cosmic 
form of the pure consciousness that is the true ‘self’ of all living beings. Hence, 
Vishnu is the supreme Self.  

In other words, when the Sanyasi worships Vishnu, he is not worshipping some 
ordinary God, but Brahm or the Supreme Being or the supreme Self or the cosmic 
Consciousness itself in this form. When he seeks to attain Lord Vishnu, he is seeking 
to attain his supreme Self. And this ‘supreme Self’ is the ultimate destination of the 
soul of all the living beings.]  

 
 

f=n.Ma oS".koa fy¯a fo izk.kka eqfälk/kue~ A fuokZ.ka loZ/kekZ.kkfefr osnkuq’kklue~ AA10AA 
 

tridaṇḍaṃ vaiṣṇavaṃ liṅgaṃ viprāṇāṃ muktisādhanam /  
nirvāṇaṃ sarva-dharmāṇāmiti vedānuśāsanam // 10 //    

      
10. The Tri-Danda (ascetic’s staff or sceptre as described in verse no.7) is regarded as 
a special symbol or an emblem of a Sanyasi (because it is like a king’s royal scepter 
that stands for his powers and authority). This symbol/emblem has the potential to 
provide liberation and deliverance to the soul of the erudite and wise Brahmin. [Here 
the word Brahmin refers not only to a particular class of people but all those who have 
risen above the mundane and humdrum activities of life in this deluding world and 
have stepped on the path of realisation of Truth. A Sanyasi is deemed to be a Brahmin 
because he has turned away from pursuing this mirage-like materialistic world, and 
instead has turned his attention towards self realisation and Brahm realisation.]  

This Tri-Danda represents the sacrosanct edicts of the Vedas. It is an 
embodiment of all those virtues which are described by the scriptures as auspicious, 
righteous, noble and proper. [That is, by holding the staff in his hand, the Sanyasi 
symbolically declares his intention to uphold all these virtues. As a consequence, he 
should ensure that all his conducts are above reproach and criticism. He should strive 
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to be an upholder of the truth and a keeper of good conscious, as it were. He should 
act as a custodian of these virtues and endeavour to live an exemplary life to illustrate 
by example what is meant by these virtues of auspiciousness, righteousness, probity 
and propriety. He should ‘walk the talk of the scriptures’. He sets an example of 
sacrifices to be made in order to attain an exalted stature of self realisation and self 
purification.] (10).  

 
 

vFk [kyq lkSE; dqVhpdks cgwndks gal% ijegal bR;srs ifjozktdkúkrqfoZ/kk HkofUr A loZ ,rs 
fo".kqfyf¯u% f’kf[ku miohfru% 'kq)fpÙkk vkRekuekReuk czã Hkko;Ur% 'kq)fpüwiksiklujrk 
ti;eoUrks fu;eoUr% lq’khfyu% iq.;Üyksdk HkofUr A rnsrn`pkH;qäe~ A dqVhpdks cgwndúkkfi 
gal% ijegal bo o`Ù;k p fHkék% A loZ ,rs fo".kqfy¯a n/kkuk o`Ù;k O;äa cfgjUrúk fuR;e~ 
AA11AA 

 
atha khalu saumya kuṭīcako bahūdako haṃsaḥ paramahaṃsa ityete 
parivrājakāścaturvidhā bhavanti / sarva ete viṣṇuliṅginaḥ śikhina upavītinaḥ 
śuddhacittā ātmānamātmanā brahma bhāvayantaḥ śuddhacidrūpopāsanaratā 
japayamavanto  niyamavantaḥ suśīlinaḥ puṇyaślokā bhavanti / tadetadṛcā-
bhyuktam / kuṭīcako bahūdakaścāpi haṃsaḥ paramahaṃsa iva vṛttyā ca 
bhinnāḥ / sarva ete viṣṇuliṅgaṃ dadhānā vṛttyā vyaktaṃ bahirantaśca 
nityam // 11//  

11. Parivrajaks or Sanyasis are classified into four types--(1) Kutichak, (2) Bahudak, 
(3) Hans, and (4) Param Hans. All of them wear a sacred thread, a knot of hair on 
their tonsured head, and other such signs that a renunciate 
ascetic/friar/monk/hermit/mendicant who is a devotee of Lord Vishnu is ordained to 
carry by the scriptures (see verse no.7-9). Their Chitta (the faculty of reasoning and 
thinking, understanding and remembering, paying attention and concentrating and 
other such faculties of the mind-intellect complex) is pure of any taints, is free from 
any corruptions and deluding influences. They worship the supreme, sublime and 
transcendental Brahm in their Atma or soul; they regard their Atma as a microcosmic 
image or revelation of Brahm as well as a seat of that Brahm. They adhere to the 
principle of doing Japa (constant repetition of the divine name of the Lord or holy 
words associated with him and having ethereal and mystical powers) in a prescribed 
manner. They diligently follow the rules and regulations pertaining to ‘Yam and 
Niyam’ (observing self restraint and control of the sense organs from their natural 
restlessness and tendency to be lured by the sensual objects of gratification in this 
world; the cessation of worldly pursuits; following rigorously the tenets and doctrines 
related to a disciplined way of spiritual life). They have a pleasing temperament and 
righteous demeanours. They are amicable, affable, civilized and charming in all their 
interactions with others.  

In this connection there is this maxim—‘The four types of Sanyasis–viz. 
Kutichak, Bahudak, Hans and Param-Hans—are segregated into these four classes 
merely because they have certain inherent and subtle Vrittis (temperaments and 
tendencies) that are very characteristic of them. Besides these, they are otherwise 
alike in all aspects. All bear the same external as well as the internal signs of a 
Sanyasi’. [Sanyaso-panishad of the Sam Veda tradition gives a detailed account of the 
special characteristics referred to here which distinguish them from one another. It is 
chapter no. 2.4 of this book.] (11). 
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iøk;Kk osnf’k% izfoþk% fØ;koUrks·fe laxrk czãfo|ke~ A R;DRok o`{ka o`{kewya fJrkl% 
laU;Lriq"ik jlesokÜuqokuk% A fo".kqØhMk fo".kqjr;ks foeqäk fo".okRedk fo".kqesokfi;fUr AA12AA 

 
pañcayajñā vedaśiraḥ praviṣṭāḥ kriyāvanto’mī saṅgatā brahmavidyām /  
tyaktvā vṛkṣaṃ vṛkṣamūlaṃ śritāsaḥ saṃnyastapuṣpā rasamevāśnuvānāḥ / 
viṣṇukrīḍā viṣṇuratayo vimuktā viṣṇvātmakā viṣṇumevāpiyanti // 12 //  

12. They are diligent and steadfast, honest and sincere in doing the so-called ‘Panch-
Yagya’ or the symbolic five sacred sacrifices. They are deemed to be experts in them, 
well versed in them, firmly committed to them1. All Sanyasis strictly follow the 
norms of behaviour and codes of righteous conduct laid down for them by the 
scriptures. They endeavour to accept the company of Brahm by pursuing all relevant 
paths pertaining to the truthful knowledge about Brahm, and that can take them to 
their destination. That is, instead of spending, or rather wasting their precious time in 
pursuing knowledge pertaining to the material world of illusionary but attractive 
looking objects which would lead them to nowhere, they endeavour to acquire the 
sublime knowledge about Brahm and take refuge and shelter in that knowledge.  

They abandon this tempting and charming world which is like a colourful tree 
(having so many branches with myriad varieties of multi coloured flowers, fruits and 
leaves), and instead of it they focus their attention on its root or the fundamental basis, 
and marvel at the stupendous creative powers of Nature which is beyond description. 
[That is, they appreciate the majesty and stupendity of the almighty Brahm that he not 
only created that tree but empowered it with the powers to recreate its self and other 
variants as a constant process of evolution.]  

In other words, instead of being laid astray and frittering away precious time 
in trying to understand and unravel the mysterious of the ultimate Truth of this world 
by attempting to seek it in the labyrinthine web of this world as well as in voluminous 
scriptures, they straight away go to the cause of it all---the ‘root’ of the so-called tree 
which is a metaphor for this world. If they understand the fundamentals, the rest 
become easy to grasp and follow. This fundamental aspect of the world is ‘Brahm’. It 
is this Brahm that all the scriptures talk about.  

This erudition and wisdom makes them realise the futility of elaborate rituals, 
religious practices and formality of observing sacraments. With enlightenment, they 
do not feel the need of doing these formalities and instead concentrate upon enjoying 
the divine taste of the ‘nectar of truth and reality’. [That is, they act like bees that 
home in on the flower’s nectar and remain oblivious to the surrounding beauty and 
enticing fragrances of other flowers in the garden. In fact they remain unbothered 
about the flower itself except the nectar that it offers to it.]  

Such erudite, wise, enlightened and self realised Sanyasi forsakes external 
deeds (i.e. they need not even do things that are righteous and auspicious and 
expected to be done as a matter of religious duty; they need not bother about worldly 
formalities of doing sanctified deeds or observing sacraments). They do not interact 
with the external world like ordinary mortals do. Instead, their interaction is with the 
supreme Lord Vishnu; they literally work and play with their Lord instead of working 
and playing with their worldly companions. They remain engrossed in the thoughts of 
Lord Vishnu instead of the thoughts of the world. They identify their Atma or soul 
and their true being with Lord Vishnu and treat it as an embodiment of Vishnu. Their 
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heart is an abode of Vishnu; they worship the Lord, adore him, honour him, revere 
him, and only him and no one else2.  

This commitment and singularity of purpose paves the way for their ‘Mukti’ 
or liberation and deliverance from the fetters that shackle a creature to this entrapping 
and deluding world of transmigration (i.e. they find emancipation and salvation for 
their soul and do not take birth again in this world) (12).  

[Note--(1) 1The five deemed sacred sacrifices are--(a) doing Japa which is 
repeating/chanting/reciting of the divine Mantra called the Gayatri Mantra which is 
especially prescribed for renunciate ascetics (see verse no. 14 below), (b) doing Yoga 
or meditation and contemplation upon divinity, (c) doing Tapa or observing 
austerities, doing penances, suffering hardships for spiritual enhancement, having 
noble thoughts and following virtuous path inspite of all the hurdles and 
inconveniences, (d) doing Swadhyaya or self study which entails the deep study of 
the scriptures and contemplating upon their teachings as well as meditating upon the 
Atma which is pure consciousness and the pure self, and (e) endeavouring to acquire 
Gyan which is the  truthful knowledge about the ultimate Truth and Reality in the 
creation, a knowledge that would help to dispel the dark veil of ignorance and 
delusions that surrounds the creature from all the sides, almost suffocating and 
pinning him down.  
 (2) 2This Upanishad treats Lord Vishnu as the patron deity of Sanyasis. The 

supreme Brahm and Lord Vishnu are synonymously treated. In other Upanishads 
dealing with Sanyas, the divine ethereal word OM is used for worship instead of the 
names of Vishnu. Basically there is no difference between them because the ultimate 
almighty Authority in the creation is known as ‘Brahm’ and the latter is also an 
imaginary name for that Authority which in essence has no names, designations, 
attributes and forms. Vishnu and OM are two of the numerous names of the Supreme 
Being. The name of Vishnu here only indicates that this particular Upanishad is 
meant for the followers of Lord Vishnu who wish to take to Sanyas. Such adherents 
are called ‘Vaishnavs’. Refer also to Yagyavalkya Upanishad of this book.]  
 
 

f=la/;a 'kfär% Lukua riZ.ka ektZua rFkk A miLFkkua iøk;KkUdq;kZnkej.kkfUrde~ AA13AA 
 

trisandhyaṃ śaktitaḥ snānaṃ tarpaṇaṃ mārjanaṃ tathā /  
upasthānaṃ pañcayajñānkuryādāmaraṇāntikam // 13 // 
   
13. Until the time of death, a Sanyasi should observe certain sacraments especially 
prescribed for this ascetic’s way of life. He should do ‘Sandhya’1, i.e. he should offer 
prayers to the supreme Lord three times a day—at dawn, at noon and at dusk. He 
should bathe daily, offer libation to his dead ancestors and oblation to the Gods. He 
should keep himself clean by doing the purification rites daily. Worship should be 
offered to the chosen deity (in this case, Lord Vishnu) while standing in reverence and 
respect for him. And finally, he should complete the so-called 5-Yagyas or sacred 
religious obligations towards the Gods, the dead ancestors, the guests of honour, all 
the creatures at large, and the supreme Brahm (13).  

[Note---1The Sandhya prayers offered three times a day are offered to the Sun 
God and the hymns used for the purpose is the Gayatri Mantra. See Jabalo-panishad, 
section 2, verse no.2, and Trishiki Brahmno-panishad, verse no. 109 in this context.  
This verse should be compared with verse no. 12 in which the Sanyasi is ordained to 
forsake all worldly deeds as well as formal rites and rituals. There is no contradiction 
in these verses. This present verse no. 13 outlines the bare fundamental codes of daily 
conduct of a routine life that a Sanyasi should adhere to—such as offering prayers, 



 295

taking a bath, making oblations or offering libations. These are not the activities 
relating to the gross material world, for doing no deeds and observing no rituals does 
not mean a blanket sanction to remain idle and become lazy enough to not even offer 
worship to the supreme Lord, the Brahm; it does not mean also to remain dirty and 
not taking a bath in the name of ‘not doing any worldly deed’. That interpretation is 
highly ridiculous. After all a Sanyasi is supposed to set an example of righteous and 
auspicious conduct to be emulated by others in the society who look up to him for 
guidance and treat him with utmost respect and honour. His not worshipping, not 
taking a bath, not observing sacraments, not doing the symbolic Yagyas described 
above, and not following proper rules of conduct would set a bad example and 
demean the high stature of the institution of Sanyas. The intention of verse no. 12 is 
to emphasis the fact that a true Sanyasi is not bound by any rigid set of sacrosanct 
laws and regulations, for they are intended to guide those who are not too well versed 
in what is to be done and what not to be done; they are not meant for those who are 
already enlightened and beyond reproach. They need not follow a set pattern of 
ritualistic way of life if they so wish, but it is expected of them that they do follow 
certain basic guidelines which only go to help them in their spiritual quest instead of 
acting as compulsory and inviolable laws which must be rigidly adhered to under any 
condition. A Sanyasi is expected to follow them voluntarily and freely.] 

 
 

n’kfHk% iz.koS% lIrO;káfrfHkúkrq"ink A xk;=hti ;Kúk f=la/;a f’kjlk lg AA14AA 
 

daśabhiḥ praṇavaiḥ saptavyāhṛtibhiścatuṣpadā /  
gāyatrījapa yajñaśca trisandhyaṃ śirasā saha // 14 //  

14. The Gyatri Mantra having four stanzas or steps1 (called a Anushtup Chand) should 
be invoked and recited while doing the sacramental fire sacrifice three times a day—
at dawn, at noon and at dusk. The divine, ethereal and eclectic word for Brahm or 
Pranav, which is OM, is invoked ten times2 so as to punctuate each word of the 
Mantra while reciting it, along with the seven ‘Vyahritis’3. The (Gayatri) Mantra has 
four ‘steps’ and a ‘head’4, and it should be ensured that the entire ‘body’ is invoked 
for the prayer. [That is, the full Mantra should be recited from the beginning till the 
end without any disruption.] (14).  

[Note--- 1The holy and famous Gayatri Mantra is a hymn in honour of 
Brahm composed in the typical style of a ‘Anustup Chanda’. That Mantra 

is the following:--‘OM BHURBHUVAHA SVAHA1, 

TATSAVIURVARENYAM2, BHARGO DEVASYA DHIMAHI3, DHIYO 

YO NAH PRACODAYAT4’. It means ‘OM is the supreme, 
transcendental Brahm. He is the lord of creation of the terrestrial, the 
celestial and heavenly worlds. That Brahm is luminous like the Sun. He 
is excellent, the best, the most exalted, a destroyer of sins, and a divine 
entity. May he imbibe, infuse and inspire our intellect with wisdom and 
enlightenment so that we are purified and move on the righteous and 
noble path’. The four phrases of the Anushtup Chanda are clearly marked 
by small numerals in this Mantra. This Mantra appears in the Rig Veda 
(3/62/10), the Sam Veda (1462), and Yajur Veda (3/35, 22/9, 30/2, 36/6).   

2 Another meaning of saying that OM should be repeated ten times is that the 
whole Mantra should be repeated ten times during one prayer sitting because OM is 
at the beginning and it has already stated that there should be no break in recitation. .  

3 The seven Vyahritis are the words—(1) Bhu, (2) Bhuvaha, (3) Swaha, (4) 
Maha, (5) Janaha, (6) Tapaha, and (7) Satyam. ‘Vyahriti’ means the root word uttered 
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by the creator at the time of creation which formed the nucleus around which the 
seven worlds formed. ‘Bhu’ was the nucleus for earth, ‘Bhuvaha’ for the sky above 
the earth, ‘Swaha’ for the space beyond the earth’s atmosphere and is generally meant 
for the heavens, ‘Maha’ stands for the greater heavens beyond the solar system, called 
the Maha-Loka where enlightened sages and seers are supposed to dwell (as opposed 
to earth where ordinary creatures including subterranean creatures would finally take 
up residence), ‘Tapaha’ was the place where exalted ascetics would to do penances 
and austerities, and ‘Satyam’ was the truthful and ultimate abode where the ultimate 
and irrefutable supreme truthful entity which is the only Authority in creation resides. 

The seven Vyahritis are also called the seven Subtle Worlds---
According to Sankhya Shastra and the Purans, Brahma, who is known as 
‘Swayambhu’ (self created in the sense that he had no father or ancestor) 
created seven elements called ‘Vyahriti’, viz. Bhuh, Buhvaha, Swaha, 
Mahaha, Janaha, Tapaha and Satyam respectively which constitute the 
fundamental elements which formed the gross body of the creation as its 
core building blocks at the macro level. Encircling this core is the 
rounded globe called ‘earth’ which is surrounded by concentric circles 
constituting of ‘water’, ‘energy’ called ‘Teja’, ‘wind or air’, ‘sky or 
space’, the notions that are described as ‘pride, ego, arrogance, 
haughtiness and vanity’ collectively called ‘Ahankar’, and the notions of 
‘importance, majesty, grandeur, magnificence and lordliness’ called 
collectively as ‘Mahattatva’.  Each of them was ten times larger than its 
preceding layer or circle. 

  4 The Gayatri Mantra of four steps is based on a particular style of poetic 
composition called the ‘Anushtup Chand’. The head of this Mantra is the divine word 
OM with which it starts, while the rest of the Mantra constitutes the body. The 
reference to the head, the leg and a body implies that the Mantra is a living 
personification of divinity; it embodies Brahm because of the use of the word OM as 
well as the deity who is being praised and honoured. Its invocation and worship is 
equivalent to invoking the stupendous powers of Brahm himself, and its worship is 
paying homage to the Supreme Being directly.] 

 
 

     ;ksx;K% lnSdkxz~;HkDR;k lsok gjsxqZjks% A vfgalk rq riks;Kks ok³~eu%dk;deZfHk% AA15AA 
 
yogayajñaḥ sadaikāgrabhaktyā sevā harerguroḥ /  
ahiṃsā tu tapoyajño vāṅmanaḥkāyakarmabhiḥ // 15 // 

 15. One should be diligent and steadfast in, focused on, and devoted to doing Yoga 
(meditation and contemplation)1 as well as performance of Yagya (religious sacrifices 
such as fire sacrifice)2, and simultaneously serving one’s Guru (teacher and moral 
preceptor; one who removes darkness of ignorance) and the Lord known as Hari (one 
of the names of Vishnu).  

One should be unwavering in following the prime tenet of ‘non-violence’ or 
‘Ahinsa’3 by his Mana (mind and heart; thought and emotions), by his speech and 
words, by his body, by his actions and deeds. Stern allegiance to the principles of non-
violence is equivalent to doing a great Tapa (because it involves a lot of sufferance, 
fortitude, boldness, strength of character and courage; it needs a lot of forgiveness, 
forbearance, tolerance, personal sacrifices, compassion, equanimity, mercy and 
resilience to be able to successfully implement it). This virtue has been honoured as 
being equivalent to the sacred sacrifice called ‘Yagya’ (because all religious sacrifices 
require the chief patron to observe a set of stern vows during the period of the 
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sacrifice, with the difference here being that this vow of non-violence has no time 
frame and it is a life long commitment, making its successful implementation all the 
more difficult) (15).  

[Note--1The word Yoga has a broad ramification. Besides its conventional meaning of 
contemplation and meditation, it also implies the various paths of spiritual 
enhancement of the aspirant. There are two broad views on the subject. According to 
one, Yoga involves four spiritual paths--(1) ‘Bhakti’ meaning devotion and faith on a 
chosen deity who represents the ideals of the follower; (2) ‘Gyan’ which is the use of 
the mind and intellect to reach the ultimate, irrefutable truth; (3) ‘Karma’ which 
implies doing righteous deeds and taking appropriate actions as a means of spiritual 
progress; and (4) ‘Raj’ which is the psycho spiritual practice of exercises and breath 
control. According to Patanjali who is considered to be the greatest exponent of 
Yoga, the latter consists of 8-fold path. These are briefly the following—(1) ‘Yam’ or 
self restraint; (2) ‘Niyam’ or observance of certain sacrosanct rules; (3) ‘Aasan’ or 
postures for meditation; (4) ‘Pranyam’ or breath control exercises for purification of 
the body and mind; (5) ‘Pratyahar’ or withdrawal of the mind and its control; (6) 
‘Dhaarna’ or having a firm conviction, faith and belief on the sanctity and 
truthfulness of the chosen path; (7) ‘Dhyan’ or contemplation and concentration of 
the faculties of the mind and intellect; and (8) ‘Samadhi’ or a state in which the 
aspirant loses all awareness of the external world and even himself, and remains 
perpetually in meditation.    

2 The word Yagya broadly refers to a fire sacrifice; but again it has a wide 
meaning. It incorporates in its ambit all activities that are done with a selfless motive 
with a religious zeal for the betterment of the self as well as of the society at large. 
With this broad meaning, even selfless teaching is a symbolic Yagya if the intention 
is not ulterior and it is done to remove the bane of ignorance and make others 
empowered with knowledge that would set them free. Therefore, ‘non-violence’ is 
also an auspicious Yagya as postulated in this verse because it involves the welfare of 
others and a lot of personal sacrifice and effort.  

3 This verse has a clear resonance in the principal teachings of other major 
religions, such as Buddhism, Jainism and Christianity as all of them lay the greatest 
of emphasis on this virtue of non-violence. It not only means not killing anyone but 
also includes not harming or causing any injury in any manner whatsoever. This 
implies not to harm anyone by saying anything that hurts his emotions and reputation 
directly or indirectly; not doing anything or taking any action that causes any pain or 
misery to others; to plan, think, listen to and even talk about anything that might 
inspire or cause to be inspired any kind of agony to another creature. This is truthful 
non-violence. It will be appreciated how tough it is to observe any single vow for a 
lifetime, and this particular vow entails a lot of personal sacrifices and sufferings.]  

 
 

ukuksifu"knH;kl% Lok/;k;ks ;K bZfjr% A vksfeR;kRekueO;xzks czã.;XukS tqgksfr ;r~ AA16AA 
 

nānopaniṣadabhyāsaḥ svādhyāyo yajña īritaḥ /  
omityātmānamavyagro brahmaṇyagnau juhoti yat // 16 // 

16. Diligent, regular and thorough study of and deep pondering over the subtle and 
sublime meanings and implications of the teachings of all the Upanishads is called 
‘Swadhyaya Yagya’. It involves a continuous and regular self study of the scriptures 
with the same fervour and devotion that is shown to a fire sacrifice, with due attention 
for details and their correct meaning. That is, the study of scriptures is no less 
important than doing a fire sacrifice; it is rather equivalent to it. The divine, holy and 
ethereal word OM is to be recited or pronounced while one symbolically offers one’s 
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Pran (the pure ‘self’ represented by the vital spark of life in a creature) as an 
oblation/offering to the sacred fire representing the supreme transcendental Brahm. 
 This symbolically implies total surrender to Brahm and sincerity in offering 
one’s self to (the service of) the almighty Authority which is the only and the ultimate 
Truth and Reality in this creation as well as the only Lord in this world. One should 
endeavour to make one’s Atma (or soul, the pure self and pure consciousness) 
inseparable and indistinguishable from one’s Lord, the supreme Brahm (and 
consequentially feel elated and exhilarated that such a humble being as the self has 
acquired the privilege of being so close to that Supreme Being and being identified 
with him, having the same glory and authority as the Supreme Being. This implies 
that the aspirant rises above the mundane and becomes as compassionate and 
magnanimous as the Lord!) (16). 

 

 
Kku;K% l foKs;% loZ;KksÙkeksÙke% A Kkun.Mk Kkuf’k[kk Kku;Kksiohfru% AA17AA 

 jñānayajñaḥ sa vijñeyaḥ sarvayajñottamottamaḥ / jñānadaṇḍā jñānaśikhā 
jñānayajñopavītinaḥ // 17 // 

17. ‘Gyan Yagya’, or diligent, focused and steady pursuance of truthful knowledge of 
the absolute and irrefutable Truth and Reality, is akin to a sacred religious sacrifice. In 
fact, it is the best form of sacrifice (because the main objective of any fire sacrifice is 
spiritual welfare of the self and the society at large, and acquisition of truthful 
knowledge not only removes ignorance, a major cause of delusions that trap the soul 
of the creature in the endless cycle of worldly desires and their attendant sorrows, 
sufferings and miseries, but also empowers him with the insight which he can use to 
show the correct path to others who are less fortunate; knowledge is empowerment).  

The Gyan or truthful and incisive knowledge about the reality that is possessed 
by an honest and sincere Sanyasi (a renunciate; an ascetic; a friar; a mendicant, a 
reclusive monk) is represented symbolically by his ‘Danda’, i.e. it is his scepter or his 
staff; it is his ‘Shikha’, i.e. it is his mandatory knot of hair on his tonsured head; and it 
is his ‘Yagyo-pavit’, i.e. it is his sacred thread1 (170.  

[Note--1That is, Gyan or the truthful knowledge of the reality that can dispel all types 
of delusions and ignorance has the same importance and significance for a Sanyasi as 
his three sacred symbols---the staff, the hair and the sacred thread. Even as these 
external symbols mark a Sanyasi and distinguishes him from the rest in the society, 
entitling him to instant recognition, reverence, respect, honour and praise, acquisition 
of knowledge too bestows him a distinguished place amongst his peers. Truthful 
knowledge will always stand him in good stead and protect him from going astray 
from his chosen spiritual path much like these three visible signs which are also 
basically intended to guard him and constantly remind him of his exalted stature so 
that he is always alert and vigilant. Knowledge always helps him to decide for 
himself what he should do and what he should avoid. 

The three external signs are worldly and gross in comparison to knowledge which 
is eternal and liberating for the soul. This verse emphasises that since the aim of 
taking to the difficult path of Sanyas is liberation and deliverance of the soul, it is of 
prime importance that one pays attention to acquisition of Gyan. As is obvious, 
external signs will perish with time, but knowledge is imperishable. Besides this, 
Sanyasi’s knowledge will benefit others; it will also inculcate humility in him and 
lend a spiritual aura about him that would act like the light of the Sun or the Moon for 
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the others. Instead, if he has no Gyan, mere carrying a staff, sporting the tuft of hair 
and wearing the thread would more likely make him proud and haughty of the fact 
that he is a superior person who gets respect as a matter of right, something abhorable 
for a renunciate person.]  

 
 

f’k[kk Kkue;h ;L; miohra p rUe;e~ A czkã.;a ldya rL; bfr osnkuq’kklue~ AA18AA 
 

śikhā jñānamayī yasya upavītaṃ ca tanmayam /  
brāhmaṇyaṃ sakalaṃ tasya iti vedānuśāsanam // 18 // 

18. A person who becomes so wise, erudite and enlightened so as to treat the knot of 
hair on his head, called a Shikha, as well as the sacred thread, called the Yagyo-pavit, 
worn by him as symbols of the supreme, transcendental Brahm, all things used by him 
or belonging to him become holy symbols of Brahm. This is the proclamation and 
assertion of the canons of the Vedas; this is their considered view, their discipline, 
their command, their advice, and their direction and instruction. This is the spiritual 
discipline they teach (18). 
 
 
vFk [kyq lksE;Srs ifjozktdk ;Fkk izknqHkZofUr rFkk HkofUr A 
dkeØks/kyksHkeksgnEHknikZlw;keeRokgadkjknhafLrrh;Z ekukoekukS fuUnkLrqrh p otZf;Rok o`{k bo 
fr"Bklsr~ A fN|ekuks u czw;kr~ A rnsoa fo}kal bgSoke`rk HkofUr A rnsrn`pkH;qäe~ A 
cU/kqiq=euqeksnf;Rokuos{;ek.kks }U}lg% iz’kkUr% A izkpheqnhpha ok fuoZrZ;aúkjsr AA19AA 
 
atha khalu somyaite parivrājakā yathā prādurbhavanti tathā bhavanti / 
kāmakrodhalobhamohadambhadarpāsūyāmamatvāhaṃkārādīṃstitīrya 
mānāvamānau nindāstutī  ca varjayitvā vṛkṣa iva tiṣṭhāset / chidyamāno na 
brūyāt / tadevaṃ vidvāṃsa ihaivāmṛtā bhavanti / tadetadṛcābhyuktam / 
bandhuputramanumodayitvānavekṣyamāṇo dvandvasahaḥ praśāntaḥ / 
prācīmudīciṃ vā nirvartayaṃścareta // 19 //  

19. Oh dear gentlemen! [I have described to you what steps a person should take to 
get himself formally initiated into the order of ‘Parivrajaks’ (renunciate, ascetic, 
friars, monks or mendicants). Now I shall enumerate their characteristic glorious 
virtues and basic temperaments that are inherent in their nature, and the disciplines 
and regimen they are expected to follow religiously and diligently with firm faith, 
conviction and sincerity. These Parivrajaks (Sanyasis) have overcome such negative 
traits as ‘Kaam’ (broadly meaning worldly passions, lust, desires and longing for 
sensual gratification), ‘Krodh’ (anger, wrathfulness, cursing and vehemence), ‘Lobh’ 
(greed, avarice, rapacity, longing for material gain), ‘Moha’ (worldly attractions, 
infatuations, delusions and ignorance), ‘Dambha’ (vanity, hypocrisy, deceit, conceit, 
pretensions and falsehoods), ‘Darpa’ (false pride, ego, arrogance, superiority complex 
and haughtiness), ‘Asuya’ (criticizing and finding faults with others, denouncing them 
and pricking holes in other people’s character and deeds), ‘Mamta’ ( having love and 
longing for someone or something; to be infatuated, to have undue endearment), 
‘Ahankar’ (ego, pride, arrogance, vanity, haughtiness and hypocrisy) etc.  

They remain unmoving, unruffled and unaffected by either being shown 
respect, honour and praise, or being treated with disdain, insult and contempt. That is, 
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they have exemplary equanimity, fortitude, forbearance and tolerance as their 
hallmark. They remain steady, firm and unwavering like a tree in the face of either 
praise or criticism; they treat praise and rebuke equally, with stoic calm and 
equanimity.  

They do not speak (i.e. do not curse, show no anger, are not vindictive, seek 
no retribution, punishment or revenge) inspite of being harmed or tormented in any 
manner by others (exactly the way Jesus Christ remained calm and forgiving when 
falsely implicated before being crucified).  

This is how those who are adroit, wise, erudite and enlightened find the 
nectar-like elixir of bliss and eternity, called Amrit*, which leads the soul to liberation 
and deliverance from the fetters that shackle it to this fearful world while they are still 
alive in it. [This is called ‘Jivan Mukti1, or being free from the bondages of this world 
while living a normal life, but with a difference that this world has no relevance for 
such exalted souls; for all practical purposes the world ceases to exist for them.]  

In this context, there is a sacred dictum of the Vedas--‘After having done 
one’s duty of taking due care of one’s brothers, sons etc. (i.e. the family) according to 
the best of one’s ability, one should not look back at them (i.e. one should not worry 
unnecessarily for them; one should not expect anything from them; one should not 
expect any reciprocal service and duty bound action from them to take care of their 
benefactor and mentor). It should be a case of ‘do your duty and forget’. In stead, 
once a person takes to Sanyas (i.e. once he becomes a friar or an ascetic), he should 
snap all ties with them and go out in the Eastern or Northern direction as a wandering 
mendicant. He should be constantly on the move, all the while meditating and 
contemplating upon the pure consciousness ‘self’ or the Atma. That is, he should stop 
getting sucked in the vortex of delusions and seek the Truth about the Atma which is 
pure consciousness, as opposed to wasting his time on pursuing falsehoods.  

[The Sanyasi is advised to go far away from his native place so as to ensure 
that he completely breaks all his ties with it. If he remains nearby, there are good 
chances of his peace being disturbed, and his renunciation and indifference being 
undermined by visits of his near and dear ones and their pleadings and narration of 
woes to him, of his remembering his past life and feeling a sense of re-attachment 
with the world he has left behind, etc. Being a human being after all, he is bound to be 
perturbed and feel mentally disturbed; he would be constantly buffeted and tossed 
emotionally by his past. It is better therefore to put his past life completely behind him 
and move ahead with his new life as a Sanyasi. So when he goes far away, by and by 
he would forget everything of his past. His ‘umbilical cord’ with his past world, 
which he had so assiduously built and nurtured from scratch, would be snapped for 
good. He would feel humble like the ordinary man next to him because he would 
forget that sometime back he was, say, a rich man or someone who occupied a high 
position in the society. He will feel free like a de-caged bird.  
 There is another significant point here—the fact that he is advised to go in the 
East and North direction. Why? It is because the Far East is the land of the rising sun, 
which is a metaphor for spiritual elevation and enhancement of one’s mental and 
intellectual reach. It is a place of origin of many ancient religions, many schools of 
eclectic thoughts and philosophies, an ancient land of enlightenment and wisdom, a 
land of philosophers and mystics. While moving east, the Sanyasi would see the rising 
sun everyday before him and its movement higher and higher into the sky till it 
reaches its zenith during noon, as opposed to the west direction where the rising sun 
would be at his back, and with the passing of each hour the sun would be sinking 
further and further, all the while losing a bit of its splendour and dazzle till it finally 
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vanishes in the realm of darkness of the night. The rising sun of the east would remind 
him of the rising in him of spirituality and divinity on a regular basis. On the contrary, 
if he had gone west he would be seeing the setting sun daily, symbolising the setting 
of these eclectic values and their giving way to darkness of the night representing the 
negative qualities of delusions, ignorance and spiritual decadence.  
 Similarly, the North direction is a metaphor for upliftment, enhancement and 
getting up, for rising and moving ahead to reach for something that is higher and 
better. It is the opposite of falling down and sinking into moral degradation and 
spiritual demotion, which would be the case if he was advised to move to the South. 
The south direction is a metaphor for demotion, degradation, degeneration, 
decadence, and spiritual fall of the aspirant. Besides this, from the perspective of 
geography also, the land mass of India has vast stretches of the ocean in the south, and 
it is practically impossible to move far in that direction. Instead, it is more practical 
and prudent to move to the rejuvenating, serene, tranquil and picturesque environment 
of the lust green verdant forests, vibrant wild life, blooming flowers, gurgling rivers 
and enchanting valleys of the lofty mountains in the Himalayan range located in the 
North to find a place that is conducive to spiritual pursuits, a place that could give 
peace, succour and solace to the soul of the tormented man in the final days of his life 
after he has spent his entire lifetime in tiring worldly pursuit.  
 Hence it is a practical advice given by the Upanishad to move either to the 
East or the North, instead of to the West and the South.] (19).  

[Note--1There are basically two types of Muktis—(1) Jivan Mukti, and (2) Videh 
Mukti. The word ‘Amrit’* appearing in the text refers to the eternal elixir of beatitude 
and felicity that a creature strives to obtain. A person who has attained Jivan Mukti--
which implies that he has obtained liberation from the fetters that shackles a creature 
to the body and the external world and has found deliverance from its horrible 
torments (Mukti) even while it is alive and has a body (Jivan)—is deemed to have 
tasted that elixir (Amrit). He physically lives in this world but remains oblivious of it.  

The concept of Jivan Mukti and Videha Mukti can be briefly described as 
follows:---The word ‘Jivan Mukta’ means that such persons will become 
emancipated even though they are still living in this world. They would 
become enlightened, wise and realised, and Maya or delusion and 
ignorance would no more have any effect on them. The concept of ‘Jivan 
Mukta’ has been described by other scriptures in the following way— (a) According 
to Brihad Aranakya Upanishad, 4/4/7, “When all the desires present in one’s heart are 
eliminated, then such a mortal being becomes immortal and attains Brahm in this 
body itself why he is still alive”; (b) According to VivekChudamani, 543, “A Jivan 
Mukta person is one who remains ever contented though he has no riches; he is very 
strong, potent and powerful though helpless and without support; he is perpetually 
satisfied though he does not enjoy the sense objects of comfort in this world; he treats 
everyone equally, and is an exemplar in this respect”; (c) According to Vivek 
Chudamani, 544, “A Jivan Mukta person is he who remains inactive (uninvolved) 
though doing everything; he remains untouched by the fruits of past actions though 
witnessing and experiencing them (i.e. he remains unaffected and unruffled); he does 
not identify himself with his body though he possess one”; (d) According to Laghu 
(minor) Yog Vashistha, 5/93, “He is called a Jivan Mukta  who, though buffeted by 
such emotions as love, hate, fear and the like, remains unaffected and pure and 
spotless in his heart as the sky”. 

Therefore, ‘Jivan Mukti’ means freedom from being mentally engrossed in this 
deluding and artificial world and becoming free from the shackles that tie a person to 
the cycle of transmigration in this world while he still physically lives in it and carries 
out his assigned and designated duties and works with dispassion and detachment. 
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The stimuli or impulses originating in the artificial external world that create 
emotions of likeness or un-likeness, love or hatred, dearness or aversions, are all 
received by the five sense organs of perception of the gross body (such as eyes, nose, 
ears, tongue and skin). They are analysed and sorted out in the subtle body by the 
mind and intellect. The Atma is given the final brief or gist by its assistant in the form 
of the intellect on these various stimuli, impulses or information received in the form 
of the various perceptions of the external world as gathered by the sense organs. 
Bereft of this physical  gross body having these sense organs —which act as the radar 
for the supreme boss which is the Atma sitting in the control room represented by 
causal body and using the mind-intellect complex of the subtle body as the instrument 
panel to receive all the information about the external world and ordering the body to 
act accordingly —there will be no reception of stimuli, and hence the Atma will be 
free of being deluded by such stimuli, and as a result, it will have no emotions or 
agitations caused by such stimuli. The Atma, therefore, will remain blissful, peaceful, 
tranquil and happy in its secluded, serene and sanitised environs. It is like 
disconnecting the boss from the external world by dismantling the link between his 
control room and the external world perceived through by the array of the radars 
present in the form of the sense organs of the body. Once the radar is cut off, all 
receptions cease, and the control panel goes blank. The Atma will be peaceful and 
blissful because it will not be agitated by constant bombardment by useless and 
annoying stimuli and impulses from the external world. 

Further, since the Atma, as an independent, individual entity, does not have its 
own physical body (remember, the creature’s body is merely the ‘habitat’ of the 
Atma; it is not its ‘own’ body in the sense that the Atma does not have any ownership 
right over the body, which is only a temporary residence for it much like a hotel or 
inn), it naturally follows that it wouldn’t have the various organs of perception and 
action which the physical gross body of the creature has. Therefore, in the absence of 
the physical body of its own, the Atma will have no chance or scope of being able to 
be disturbed by the different stimuli from the external world directly. It gets disturbed 
though indirectly through the sense organs of the gross body of the creature receiving 
stimuli from the external world. In brief the Atma is an independent resident of the 
gross body of the creature, and had it not been for the external sense organs of the 
body, the Atma would have lived perpetually in complete bliss in its causal body 
where it resides. 

Air is present everywhere, but it is neither visible nor felt unless it blows as a soft 
breeze when it is felt by its touch on the skin. So, in this case, the soul of a person 
who has become ‘Videha Mukta’ is compared to this all-pervading but invisible wind 
or air which is the mainstay of life in the form of breath or ‘Pran’. Consequentially, 
when a person dies, the breath easily moves out of the body without any trouble. Air 
as breath or Pran is not a dead entity but very much alive and active like the Atma or 
soul of the creature. Both the Pran and the Atma, as breath and consciousness 
respectively, are equally important to maintain life inside the body. They are like two 
sides of the same coin. When a person is freed from his body upon death, his Atma is 
liberated from the boundaries that are imposed upon it by the body. The Atma sets 
itself free and merges with the vast cosmos which is present outside the body even as 
the ‘Pran’ or breath present inside the body is liberated from it when it is exhaled and 
merges with the air present outside the body. This is tantamount to attaining complete 
liberation without any kind of restrictions that are normally imposed by the body on 
the Atma of the creature.  

Since the true identity of the creature is not his body but the Atma, in the case of 
‘Videha Mukti’, this Atma or soul exits from the trapping of the body much like the 
breath going out from inside the body and finding liberation in the outside air. Since 
the body has died, it will not breathe, and therefore the breath need not re-enter it 
again. The air (breath) called ‘Pran’ has found permanent liberation. Even as the air 
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does not perish after it leaves the body, the Atma which is the true identity of the 
creature also does not perish once it leaves the body and is set free. 

The word ‘Videha’ means ‘without a body’ while the word ‘Mukti’ means 
‘liberation and freedom, emancipation and salvation’. So loosely, the phrase ‘Videha 
Mukti’ means ‘freedom from the encumbrance and limitations of the body’. This 
‘Videha Mukti’, generally speaking, is possible when the individual Atma, which is 
the truthful identity of the creature, leaves the body to merge with the cosmic Atma 
present outside the body of the individual creature. The example of the breath leaving 
the body is the best way to explain the concept. While the breath is inside the body, it 
represents the Atma of the individual because it is surrounded by the physical, gross 
body, but as soon as it is exhaled it becomes synonymous with being provided with 
‘Videha Mukti’ because it finds freedom from the encumbrances and limitations of 
the body and merges with the wind present in the vast space outside the body. So if a 
wise creature becomes totally unaware of his body so much so that he does not even 
feel the pain of a pin pricking it, when he is totally oblivious of the fact that the body 
even exists, then in that state of existence he is equivalent to having actually lost the 
body altogether —that is, the creature has obtained ‘Videha Mukti’. This state is 
usually achieved during meditation by Yogis when they enter ‘Samadhi’ which is a 
trance-like state of consciousness.  

In Maho-panishad, canto 2, verse nos. 38-64 of the Sam Veda tradition (an 
English version has been published separately), king Janak emphasised to sage 
Sukhdeo that after inculcating all the virtues as enumerated therein, a person not only 
becomes ‘Jivan Mukta’, or freed from the burdens cast by this mundane world, but 
also attains ‘Videha Mukti’, or is freed from the encumbrances and limitations caused 
by the body at the same time. These two types of liberation and deliverance go hand 
in hand; they complement each other. The best example of a person having both these 
forms of Muktis simultaneously is king Janak himself because although he is a king 
taking care of the mundane work of the kingdom, internally he is completely 
detached from the world and is considered the most enlightened and wise king that 
ever existed. That is why he is also called ‘Videha’. The concept has also been 
explained in detail by Sri Ram to Hanuman in canto 1 of Muktikopanishad which is 
the 19th Upanishad of the Shukla Yajur Veda tradition. Similarly, Adhyatmo-
panishad, also of this Vedic tradition and its 15th Upanishad, deals with different 
aspects of Jivan Mukti, especially in its verses 44-47 dedicated to this concept.]  

 
 

ik=h n.Mh ;qxek=koyksdh f’k[kh eq.Mh pksiohrh dqVqEch A ;k=kek=a izfrx`g~.kUeuq";kr~ v;kfpra 
;kfpra oksr HkS{ka AA20AA 

 
pātrī daṇḍī yugamātrāvalokī / śikhī muṇḍī copavītī kuṭumbī yātrāmātraṃ 
pratigṛhṇanmanuṣyāt / ayācitaṃ yācitaṃ vota bhaikṣaṃ // 20 //   

20. Carrying a water pot and holding an ascetic’s staff, remaining focused on the two 
aspects of the pure Truth, viz. the Atma and the Brahm, and endeavouring to establish 
a union, or Yoga, between the two by developing and cultivating the inner sight of the 
mind by meditation, contemplation and deep pondering, wearing a tuft of hair or a 
knot, called the Shikha, on the tonsured head and the sacred thread, called a 
Yagyopavit, on his body which he regards as his only companion, kith and kin, a 
renunciate Sanyasi (monk/mendicant/ascetic/friar) should either beg for food by 
requesting people for it, or accept whatever is given to him by providence without his 
actually seeking it through begging. The food should just be sufficient enough to 
sustain his body to help the Pran (life in the form of his Atma, the pure conscious self) 
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to complete its journey in this mortal world, using the body as a vehicle. He should 
always be on the move subsisting on food got as described here (20).  
 
 
e`íkoZykcwQyarUrqi.kZik=a rÙkFkk ;Fkk rq yC/ke~ A {kk.ka {kkea r`.ka dUFkkftus p i.kZekPNknua 
L;kngra ok foeqä% AA21AA 
 
mṛddārvalābūphalaṃtantuparṇapātraṃ tattathā yathā tu labdham / kṣāṇaṃ 
kṣāmaṃ tṛṇaṃ kanthājine ca parṇamācchādanaṃ syādahataṃ vā  
vimuktaḥ // 21 // 

21. He should accept any kind of humble pot that is easily available—whether it be 
made of mud or clay (e.g. an earthen vessel), of wood or hollowed out pumpkin, or 
made of willow, wicker or folded leaves. For the purpose of a seat to sit upon or as a 
covering for the body, he should rely on bark of trees, dry grass, deer skin/hide of an 
antelope or dried leaves which have already been spoilt by insects. [The bark of tree, 
grass and leaves are beaten and padded together to form a coarse sitting mat or an 
over garment. Usually, the dried deer skin/antelope hide is spread on heaped grass and 
dried leaves upon which the Sanyasi rests. This deer skin is also used to cover the 
body. If that is not available, a Sanyasi should opt for large leaves to sit upon and 
cover his private parts. Or else, patted bark of tree or even dried up leaves stuffed in 
some old cloth bag which is then beaten to form a coarse blanket can be contrived to 
serve the dual purpose of a seat and a garment.] (21). 

 
_rqlU/kkS eq.M;sUeq.Mek=a uk/kks uk{ka tkrq f’k[kka u oki;sr~ A prqjks eklkU/kzqo’khyr% L;kRl 
;koRlqIrks·UrjkRek iq#"kks foðk:i% AA22AA 
 
ṛtusandhau muṇḍayenmuṇḍamātraṃ nādho nākṣaṃ jātu śikhāṃ na vāpayet / 
caturo māsāndhruvaśīlataḥ syātsa yāvatsupto’ntarātmā puruṣo viśva- 
rūpaḥ // 22 //  

22. At the time of change of seasons (for example, when summer ends and the rains 
start, then when the rains stop and fall arrives, then when winter comes, and when 
winter concludes and spring sets in etc.), the Sanyasi should get his head shaved but 
ensure that ‘Shikha’ or the tuft of hair on his head remains intact. During the four 
seasons when the ‘Viraat Purush’ or Lord Narayan or Vishnu, who embodies the 
whole universe in his being as the macrocosmic, all encompassing form of creation, is 
resting or sleeping1, the Sanyasi should spend those months at one place with a 
peaceful mind and calmness of demeanours. He should allow peace to prevail so that 
the Lord of the world can rest or sleep undisturbed in his inner self, i.e. in his heart, as 
his Atma2 (22).  

[Note—1This 4-month period is called ‘Chaturmaas’ during which a Sanyasi is 
supposed to stop his wonderings and stay at some secluded place outside the village. 
Usually, for itinerant monks, it is the rainy season. It was a practical measure devised 
by ancient sages because during these four months there is heavy rainfall and its 
attendant inclement weather. It would be very inconvenient and impractical for an old 
man to move around unprotected during such bad weather, for he might fall gravely 
sick with no one to look after him. Further, a break from constant wonderings is 
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necessary to give the body necessary rest and time to recuperate and rejuvenate. So 
we see that ancient scriptures were very wise and practical in their prescriptions, 
though practical aspects were cloaked in the language of religious duties and codes of 
conduct.    

2Since the heart of the Sanyasi is an abode of the Lord who resides in it as his 
Atma or soul, since the Sanyasi is an ardent devotee of Lord Vishnu as already 
indicated in verse no. 9 and 10 by the use of the words ‘Vaishnav Ling’ or having the 
sacred symbols of Lord Vishnu enshrined in his heart and represented  by the external 
marks on his body, and since Vishnu is the Viraat Purush according to the Purans, the 
Sanyasi should visualise that his patron God be not disturbed while he is resting in his 
heart. This is how a true devotee always thinks; he treats his subject of affection with 
great care, almost with kid’s gloves, as it were. So he remains absolutely calm and 
composed, both externally as well as internally. In practical terms, this is a device 
envisioned by ancient sages to give the wandering mendicant a period of some 
physical rest so that he can recuperate and feel rejuvenated. See also verse no. 23.]  

 
 

vU;kuFkkþkS iqu#fRFkrs·fLeULo deZfyIlqfoZgjs}k ols}k A nsokXU;xkjs r#ewys xqgk;ka 
olsnl¯ks·yf{kr’khyo`Ùk% A vfuU/kuks T;ksfrfjoksi’kkUrks u pksf}tsnqf}ts|= dq= AA23AA 

 
anyānathāṣṭau punarutthite’sminsva karmalipsurviharedvā vasedvā / 
devāgnyagāre tarumūle guhāyāṃ      vasedasaṅgo’lakṣitaśīlavṛttaḥ / 
anindhano jyotirivopaśānto na codvijedudvijedyatra kutra // 23 // 
 
23. Whether he stays at one place or wanders about, a Sanyasi seeking emancipation 
and salvation should not pursue or get himself involved in any worldly activity other 
than that prescribed for him (as described in verse no. 12-20 above). For his 
temporary residence, he should select a secluded place under the shadow of a tree in 
or near a temple, or in a cave. There, he should stay alone as a lonely recluse without 
any company, and as far as possible make himself anonymous, inconspicuous and 
unavailable for others. [That is, he should avoid contact with people and any kind of 
interaction with them.]  

He should be calm and peaceful; he should virtually be like the invisible ‘fire’ that 
is omnipresent everywhere but normally remains invisible, dormant, latent and 
imperceptible without its ignition with the help of the firewood1. He should never feel 
annoyed or frayed, agitated or perturbed in any manner at the sight of anyone because 
he should rise above the mundane and narrow mindedness, and treat everyone alike as 
being an image of the same Atma or soul that has revealed itself in so many myriad 
forms2 (23).  

[Note--1The fire element is present everywhere, even in the firewood, but it remains 
dormant and latent and hidden from view unless ignited when it jumps into view with 
all its majestic brilliance and splendour. Similarly, a renunciate friar is expected to 
live an anonymous life but make his presence felt only when deemed necessary, such 
as for begging for food or when someone seeks his spiritual guidance. This pensive 
and reclusive life prevents him from getting unnecessarily disturbed and perturbed 
mentally by the constant buffeting that the mind is subjected to from the various 
perceptions and stimuli that have their origin in this entrapping, external world. This 
withdrawal into one’s own self helps the Sanyasi to live a peaceful life free from 
agitations and restlessness, a life that is conducive to contemplation and meditation 
which is a matter of top priority for him. 
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2Since a realised and enlightened Sanyasi is expected to treat everyone alike—
whether he is a friend or a foe, whether that person had been causing him insult or 
embarrassment, or had been a cause of his torments and agonies in any way 
whatsoever, a Sanyasi should remain stoic and calm at his sight. This would be like a 
fire-test of his sense of equanimity, dispassion and indifference, of his enlightened 
views that all are alike and Brahm personified. The practical spin-off is that his 
tormentor or opponent would be ashamed of himself and would, in due course of 
time, relent and feel guilty. Why? It is because we must not forget that no matter how 
wicked and evil the man is, how pervert and sinful he might be, but once in a while 
his inner voice, his conscious pricks him. If the Sanyasi remains calm and forgiving 
and does not retort, if he shows love and compassion instead, the sinful and wicked 
man is bound to feel the prick of his own conscious turning hostile against his own 
self and bite him ferociously like the sting of a scorpion. He is bound to relent and 
repent. On the contrary, if the Sanyasi retaliates, then not only would he lose his own 
poise and calm but give the other man a chance to find an excuse to torment him 
further; he would jack up his affront and tease the Sanyasi more.  

After all, there is an old adage which says that it takes two hands to clap—if the 
Sanyasi shows no interest and complete indifference towards the world, the world 
would sooner or later leave him to himself.] 

 
 

vkRekua psf}tkuh;kn;eLehfr iw#"k% A fdfePNUdL; dkek; 'kjhjeuqlaTojsr~ AA24AA 
 

ātmānaṃ cedvijānīyādayamasmīti pūruṣaḥ /  
kimicchankasya kāmāya śarīramanusaṃjvaret // 24 //  

24. In the instance when a man realises that his Atma or soul is his true identity or 
true self, and that it is pure consciousness, then say, what is the purpose of his either 
taking so much care of his body or even neglecting it; what can he ever expect, hope 
or desire to have or do? That is, with the dawn of enlightenment, this gross and 
perishable body which is nevertheless separate and distinct from the Sanyasi’s true 
‘self’, his Atma, loses all relevance and importance. It is not only relegated to the 
background, but virtually and literally dumped for good by him. He stops taking any 
interest in his body (24). 

 
reso /khjks foKk; izKka dqohZr czkã.k% A ukuq/;k;k˜gwŒNCnkUokpks foXykiua fg rr~ AA25AA 
 
tameva dhīro vijñāya prajñāṃ kurvīta brāhmaṇaḥ /  
nānudhyāyād-bahūñchabdānvāco viglāpanaṃ hi tat // 25 //  

25. An erudite and wise Brahmin who is steady and persistent in his spiritual pursuit 
of seeking that which is the ultimate Truth and absolute Reality, i.e. Brahm who is 
imperishable, eternal and infinite, should fix his attention unwaveringly on that Truth 
and Reality once that enlightenment dawns upon him. He should establish his intellect 
and mind firmly on that ultimate, supreme and transcendental Truth (Brahm).  

One should not allow oneself to be trapped in a quagmire of words because 
they are like a trap and a misuse of the faculty of speech. [That is, a Sanyasi should 
guard against indulgence in debates, discussions, gossiping and chattering as well as 
attending lectures or giving them himself or answering queries, because they are all a 
cause of vexation for the spirit. The supreme Truth is so indefinable, 



 307

incomprehensible and irrefutable that it cannot be explained and defined by words; its 
profundity and endless vastness cannot be canned and encrypted in words, and neither 
can it be ascertained or deduced by debates and discussions. That is why it is ordained 
that he observes silence.]  (25).  

 
 

ckY;suSo fg fr"BklsféfoZ| czãosnue~ A czãfo|ka p ckY;a p fufoZ| eqfujkReoku~ AA26AA 
 

bālyenaiva hi tiṣṭhāsennirvidya brahmavedanam /  
brahmavidyāṃ ca bālyaṃ ca nirvidya munirātmavān // 26 // 

26. He should be unattached to anything just like a child1. A Sanyasi should remain 
firm in his renunciation, detachment, dispassion and indifference towards the external 
world. ‘There is nothing besides Brahm’—this should be his firm conviction, faith 
and belief; he should be firmly grouted in this truth. He should realise the truth of 
Brahm like an enlightened, wise, learned and scholarly adult, while like a child he 
should remain indifferent and detached from this materialistic world. Consequentially, 
he should enjoy the company of his Atma or his pure consciousness and see it 
everywhere. Therefore, he never feels alone, because the Atma is always there to give 
him company. That is, once he has realised the truth about the ubiquitous and supreme 
Atma, he should forsake all that is non-Atma, i.e. the deluding and misleading 
artificial world. Once illusions are dispelled, the Truth prevails; he sees the Atma in 
the other person as much as he sees it in his own self. In fact, all that he surveys 
become one Atma because he is able to peer behind the veil of the gross world and 
see the same universally sublime and immutable Truth as the subtle Atma 
everywhere. When he reaches this enlightened state when he understands the real 
meaning of ‘non-duality’, it can be safely said of him that he has attained liberation 
and deliverance from the fetters that shackle a creature in this world (26).   

[Note---1A child gets a toy to play; for a little while he remains engrossed and 
infatuated with it, then he throws it away and forgets it for good. He starts doing 
something else and never bothers about that toy again. A child is also not bothered 
about all that is happening around him in this world as long as he is playing with the 
same toy; he remains lost within himself. A child also makes an easy friend and 
hardly can be called anybody’s enemy. A child is easy to please and befriend. A child 
has a pure and innocent heart which is untainted or biased by any worldly 
considerations. A child would treat everything alike; it would not distinguish between 
a rope and a snake. That is why a friar is compared to a child—pure and uncorrupt, 
unattached and unbothered, one who remains engrossed within himself and is 
oblivious of the external world, one who is a friend of all and enemy of none; one 
who treats all alike.  

Jesus Christ has clearly emphasised this fact about the child in the Holy Bible, 
Gospel of St. Matthew, 18/1-5 when he says, ‘Who is the greatest in the kingdom of 
heaven; and Jesus called a little child unto him and set him in their midst; and he 
said—Verily I say unto you, except ye be converted and become as little children, ye 
shall not enter into the kingdom of heaven; whosoever therefore shall humble himself 
as this little child, the same is the greatest in the kingdom of heaven; and who 
receiveth one such little child in my name receiveth me’.] 

 
 

;nk losZ izeqP;Urs dkek ;s·L; âfn fJrk% A vFk eR;ksZ·e`rks HkoR;= czã leJqrs AA27AA 
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yadā sarve pramucyante kāmā ye’sya hṛdi śritāḥ /  
atha martyo’mṛto bhavatyatra brahma samaśnute // 27 // 

27. When all the desires, yearnings, hopes and expectations of the heart subside, calm 
down, or are eliminated and vanquished altogether, then he (the Sanyasi), though 
being mortal like other ordinary creatures, becomes immortal and tastes the 
exhilarating elixir of bliss and happiness obtained by contentedness (27).  

[Note—No one can hope to fulfill all his dreams and accomplish all his desires in 
full. Some part of it will certainly remain unfulfilled. For an ordinary man, this is a 
cause of frustration, dismay, distress and perplexity. He begins to pursue his objective 
with renewed vigour and might even succeed in actually accomplishing the 
unfulfilled part of his objective, but all this leaves a trail of consequences, good or 
bad, for him. For example, his peace of mind is affected, his body groans under the 
stress; he cannot please all around him and this leaves so many disgruntled people, 
and so on and so forth. In brief, ‘true peace’ is never possible unless all worldly 
aspirations and expectations are done with for good. ‘To become immortal’ is a 
metaphor for being liberated from the dark pit of delusions and illusions, because the 
latter create the fear of failures and getting trapped. A person who has no desires and 
aspirations will not have the chance to face failures and frustrations. The peace and 
bliss that is attendant to such detachment is tantamount to being freed from the 
bondage of fear, frustration, distress, dismay, vexations, uncertainties and perplexities 
which are symbolic signs of death of the freedom of the Spirit.] 
 
 

vFk [kyq lksE;sna ifjozkT;a uSf"BdekRe/ke± ;ks fotgkfr l ohjgk Hkofr A l czãgk Hkofr A l 
Hkzw.kgk Hkofr A l egkikrdh Hkofr A ; geka oS".koha fu"Bka ifjR;tfr A l Lrsuks Hkofr A 
xq#rYixks Hkofr A lfe=/kzqXHkofr A l Ñr?uks Hkofr A l loZLek YyksdkRizP;qrks Hkofr A 
rnsrn`pkH;qäe~ A Lrsu% lqjkiks xq#rYixkeh fe=/kzqxsrs fu"Ñrs;kZfUr 'kqf)e A O;äeO;äa ok 
fo/k`ra fo".kqfy¯a R;té 'kq/;snf[kySjkReHkklk AA28AA 

 
atha khalu somyedaṃ parivrājyaṃ naiṣṭhikamātmadharmaṃ  yo vijahāti sa 
vīrahā bhavati / sa brahmahā bhavati / sa bhrūṇahā bhavati / sa mahāpātakī 
bhavati / ya imāṃ vaiṣṇavīṃ niṣṭhāṃ  parityajyati / sa steno bhavati / sa 
gurutalpago bhavati / samitradhrugbhavati / sa kṛtaghno bhavati / sa 
sarvasmāllokātpracyuto bhavati / tadetadṛcābhyuktam / stenaḥ surāpo 
gurutalpagāmī mitradhrugete niṣkṛteryānti śuddhim / vyaktamavyaktaṃ vā 
vidhṛtaṃ viṣṇuliṅgaṃ tyajanna śudhyedakhilairātmabhāsā // 28 //     

28. Oh dear gentleman! A Sanyasi who falters from his path, who abandons or 
violates any of the doctrines and sacrosanct codes of conduct meant for such an 
exalted and hallowed life of a Sanyasi, who falls prey to temptations (which are like 
baits thrown by the devil), is equivalent to a person who has compromised on his 
manhood, who has ruined his reputation of manliness and courage as well as of 
having the virtues of fortitude, strength and virility. Such a man is equivalent to a 
person who has killed a noble Brahmin or has harmed the cause of Brahm, is like a 
person who has killed an embryo (i.e. has done an abortion which is equivalent to 
murder of a helpless and innocent infant), and is like a great and unpardonable sinner.  

A Parivrajak (a renunciate Sanyasi, friar, monk, mendicant, ascetic, recluse) 
who abandons any of the strict vows taken at the time of taking to Sanyas is like a 
thief, is like an adulterer who has extra-marital affair with the wife of his Guru 
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(teacher), is like the one who betrays a friend, and is deemed to be most unfaithful, 
disloyal, ungrateful and treacherous by nature.  

He is condemned from all higher and noble worlds, and is relegated to and 
dumped in the backyards of creation and goes to a most disgraceful lower world. 
[That is, he is convicted of a serious crime, and like a criminal is condemned to the 
gallows, as it were.]  

In this context, there is this saying:--‘A thief, a drunkard, one who has sexual 
relationship with the wife of his teacher, and a betrayer of a friend—they can free 
themselves of these sins by repentance and atoning for them by doing penances, but 
violating, compromising, abandoning or showing disrespect towards any of the 
sacrosanct and inviolable principles, signs, vows and tenets pertaining to the order of 
Sanyas, whether implied or explicit, whether invisible or visible, can never expect to 
have any forgiveness or leniency shown to him for his errors of commission or 
omission, for his misdeeds and falling prey to temptations under any pretext 
whatsoever (28). 

 
 

R;DRok fo".kksfyZ¯eUrcZfgokZ ;% LokJea lsors·ukJea ok A izR;kifÙka Hktrs okfrew<ks uS"kka xfr% 
dYidksVîkkfi n`þk AA29AA 

 
tyaktvā viṣṇorliṅgamantarbahirvā yaḥ svāśramaṃ sevate’nāśramaṃ vā / 
pratyāpattiṃ bhajate vātimūḍho naiṣāṃ gatiḥ kalpakoṭyāpi dṛṣṭā // 29 //  

29. Parivrajak (as defined above) who abandons any of the sacred marks or signs and 
does not follow the inviolable tenets of the order of Sanyasis (Parivrajaks), whether 
they are external signs (such as a staff or the sacred thread) and behaviours (such as 
begging for food and living alone in a secluded place), or internal temperaments and 
inclinations (such as being disinterested in and unattached to the affairs of the world, 
especially his family and kin, being of a calm mind and equitable demeanours towards 
all, being contemplative and meditative, being tolerant and forgiving etc.), is always 
surrounded by troubles and miseries (i.e. he never finds peace), is continuously 
tormented and pursued by misfortunes and adversities whether he prefers to stay at 
one place or roams around in far off places.  

Such people cannot hope and cannot expect to have an auspicious end or have 
any success in their spiritual pursuit even in a long time (29). 

 
 

R;DRok lokZJekU/khjks olsUeks{kkJes fpje~ A eks{kkJekRifjHkzþks u xfrLrL; fo|rs AA30AA 
 

tyaktvā sarvāśramāndhīro vasenmokṣāśrame ciram /  
mokṣāśramātparibhraṣṭo na gatistasya vidyate // 30 //  

30. A righteous person who is steadfast, patient, courageous, resilient and serious in 
his pursuit of Sanyas should refrain from taking shelter in any ‘Ashram’1 other than 
the one that gives him an opportunity to have ‘Moksha’ (meaning liberation and 
deliverance, emancipation and salvation of the soul from the fetters that tie down a 
creature to this deluding and entrapping world). Verily, those who are fortunate 
enough to find shelter in this hermitage called ‘Moksha-Ashram’, the stage which is 
the final launching pad for liberation and deliverance from this entrapping world, and 
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then unfortunately step down from this high altar, will have no solace and succour 
anywhere else. They would have lost a golden opportunity, as it were (30).  

[Note---1The word Ashram literally refers to a hermitage, a shelter for recluses, a 
refuge-house or any other place meant to house those who have left their homes and 
have no where else to go. But here the word is used to denote a way of life governed 
by a set of rules with a particular aim in mind; a school of thought or philosophy 
which directs its adherents so that they can lead a better life by following a particular 
line of thought and philosophy, and regulate their deeds and actions accordingly. In 
Hinduism, there are four Ashrams--viz. (a) Brahmacharya—this is the 1st phase of 
life in which a person studies the scriptures under the tutelage of a wise teacher. This 
phase of life is marked by austerities, keeping of vows, observing celibacy, 
abstinence and continence as well as leading a regimental life style, (b) Grihastha —
when a person has studied and prepared himself to face the world, he comes back to 
his house and enters the second phase called Grihastha Ashram which is a 
householder life. He marries, raises a family, produces wealth and helps to carry 
forward the cycle of creation. This is the most important and enjoyable phase as well 
as the most tough one because on the one hand there are the comforts and pleasure of 
the world to be enjoyed, and on the other hand there are the various tribulations and 
miseries of a family life and dealings with this deceptive world with all their 
accompanying horrifying problems, (c) Vaanprastha —this is the 3rd phase when a 
man hands over the responsibilities of the world to his heirs and renounces his 
attachments to the house as well as the world, and heads for the forest, leaving the 
home for his next generation. It is now that he goes on pilgrimage and prepares for 
the final stage of his life, and (d) Sanyas —this is the 4th and last stage of life when 
there is complete cutting off of all the ties with the world, spending time in 
contemplation and mediation, living a life of total renunciation and begging for food, 
and single mindedly pursuing the goal of emancipation and salvation for the soul. 

This verse essentially means that a true seeker of Moksha (spiritual emancipation 
and salvation) should be focused on his goal of attaining Moksha. All other things 
become secondary and inconsequential for him. If he finds that a particular way of 
life is more conducive to his mental peace and would help him in obtaining Moksha, 
although it might not find express mention or sanction in the scriptures or may also be 
unconventional and untraditional, but if it suits him nevertheless, he is free to adopt it 
and pursue it. We will observe the openness in the approach of the Upanishads. After 
instilling fear of punishment for violating any of the sacrosanct rules, the Upanishads 
become magnanimous and liberal, leaving the man to decide things for himself as he 
grows mature. Initial discipline is necessary just like a child needs to learn discipline 
in the formative years of his life, but when the same child grows up to become a 
responsible adult he is left to fend for himself and decide his own future. But the root 
of his way of thinking, his manners, his temperament, his outlook for life and his 
behavioural norms as an adult have been moulded during his earlier days. His adult 
life would reflect the discipline that he was subjected to as a child by his parents and 
teachers. The same logic applies to a Sanyasi. In the initial stages of Sanyas, he is 
supposed to adhere strictly to certain fixed laid out rules of conduct, but later on this 
is relaxed and he is supposed to look after himself and select the path best suited to 
him. 

So we see that once a person has reached the last stage which is considered as the 
doorway to final liberation, and then wavers and falls, then obviously he is most 
unfortunate! This is what is meant here in this verse. ]  

 
 

ikfjozkT;a x`ghRok rq ;% Lo/kesZ u fr"Bfr A rek:<P;qra fo|kfnfr osnkuq’kklue~ AA31AA 
 

pārivrājyaṃ gṛhītvā tu yaḥ svadharme na tiṣṭhati /  
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tamārūḍhacyutaṃ vidyāditi vedānuśāsanam // 31 // 
 
31. A person who has just ascended the high altar of the ‘Order of 
Sanyasis/Parivrajaks’, accepts its vows, and then falters or wavers in upholding the 
sanctity and holiness of that exalted state, should be regarded as ‘fallen and 
disgraceful, lowly and condemned, worthy of reproach and sanction’. This is the order 
of the Vedas; this is their edict and final verdict; this is the discipline outlined by them 
(31).  
 
 
vFk [kyq lksE;sea lukruekRe/ke± oS".koha fu"Bka yC/ok ;Lrkenw"k;UorZrs l o’kh Hkofr A l 
iq.;Ükkšsdks Hkofr A l yksdKks Hkofr A l osnkUrKks Hkofr A l czãKks Hkofr A l loZKks Hkofr 
A l LojkM~ Hkofr A l ija czã HkxoUrekIuksfr A l fir`UlacfU/kuks ckU/kokUlqânks fe=kf.k p 
HkoknqÙkkj;fr AA32AA 
 
atha khalu somyemaṃ sanātanamātmadharmaṃ vaiṣṇavīṃ niṣṭhāṃ labdhvā 
yastāmadūṣayanvartate sa vaśī bhavati / sa puṇyaśloko bhavati / sa lokajño 
bhavati / sa vedāntajño bhavati /  sa brahmajño bhavati / sa sarvajño 
bhavati / sa svarāḍ bhavati / sa paraṃ brahma bhagavantamāpnoti / sa 
pitṛnsaṃ-bandhino bāndhavānsuhṛdo mitrāṇi ca bhavāduttārayati // 32 // 
 
32. Oh dear gentleman! A person who remains steady and unwavering on the chosen 
path which is truly holy and traditionally sanctioned as the correct path that is the 
righteous and auspicious way to follow for a renunciate ascetic who is an ardent 
follower of Lord Vishnu, is regarded as the one who has vanquished all temptations 
and has also observed the strict laws of self restraint. He attains great fame, glory and 
majesty as the exemplary upholder of religious tenets. He is known throughout the 
world, and he knows whatever is worthy to be known in this mortal world. He is 
deemed to be realised about the supreme Brahm, and about everything else (i.e. he 
becomes all knowing and omniscient like Brahm himself). He is like an Emperor from 
whom nothing is hidden and for whom nothing is inaccessible.  

Verily, he attains the supreme, transcendental Brahm who is the Lord Emperor 
of the entire creation. [It is a situation where one great king meets another king; the 
Sanyasi meeting his Lord, the supreme Brahm, is similar to this situation.]  

He becomes so much empowered with divine powers and authority that he is 
able to provide liberation and deliverance to his ancestors, called Pittars, his kith and 
kin, his brothers, friends and compatriots (32). 

 
 

rnsrn`pkH;qäe~ A 'kra dqykuka izFkea cHkwo rFkk ijk.kka f=’kra lexze~ A ,rs HkofUr lqd`rL; 
yksds ;s"kka dqys laU;lrhg fo}ku~ AA33AA 

 
tadetadṛcābhyuktam / śataṃ kulānāṃ prathamaṃ babhūva tathā parāṇāṃ 
triśataṃ samagram / ete bhavanti sukṛtasya loke yeṣāṃ kule saṃnyasatīha 
vidvān // 33 //  
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33. There is a sacred hymn in this context which stipulates the following doctrine:--‘A 
wise person who accepts the vows of the Order of Sanyas (i.e. voluntarily decides to 
renounce the world and its allurements, and becomes a friar, a monk, an ascetic, a 
mendicant or a hermit), becomes so honourable and purified that a hundred 
generations before him and three hundred generations after him find liberation and 
deliverance. It is once in a long while, it is a rare occurrence rather than the standard 
norm that such enlightened and self realised, wise and erudite renunciate souls take 
birth in the world in order to oblige it, to benefit it by their exalted presence, to 
redeem it, to provide it guidance, to make it feel cared for and fulfilled and 
emancipated by their august presence and righteous deeds and noble actions’ (33). 

[Note—The phrase ‘hundreds of generations’ is only a figure of speech, and not a 
physical count, to emphasise the greatness of a Sanyasi and the divine nature of his 
soul. He virtually becomes as holy as the supreme Lord himself. Even in today’s 
modern world we have numerous examples of great individuals whose lives had 
completely changed the course of history, and hence have affected generations after 
generations of peoples.]  
 
 

f=a’kRijkafL=a’knijkafL=’kPp ijr% ijku~ A mÙkkj;fr /kfeZ"B% ifjozkfMfr oS Jqfr% AA34AA 
 

triṃśatparāṃstriṃśadaparāṃstriṃśacca parataḥ parān /  
uttārayati dharmiṣṭhaḥ parivrāḍiti vai śrutiḥ // 34 // 
 
34. The scriptures aver that a righteous, honest and steadfast Parivrajak (Sanyasi) is so 
spiritually powerful and potent that he provides emancipation to thirty generations of 
his future descendents, thirty generations of his past ancestors, and thirty generations 
of his descendents’ branches (34).  

[Note—If one man becomes a truthfully righteous follower of Brahm, or in other 
words if he is spiritually enlightened, holy and pious, that entire clan along with those 
who are even distantly related to them are benefited by his holiness and divinity. It is 
like a bright candle being lit in a dark room; the light benefits all those who are 
around and illuminates even the far corners of the room. An illustration will prove the 
point. Suppose there is a very sinful and pervert man in a family and he happens to 
migrate to a distant place and live for some time in an alien society. His host society 
will judge the whole community from where he comes by their experience of this 
single man, and unfortunately in this example he is not a good man. So they begin to 
revile that whole parent society because they treat this man as a sample representing 
the whole. A similar thing holds true for a good man. Taking another example, a 
lighted incense stick or an open bottle of perfume, though located in one certain area 
of a room, would however fill the entire room with their sweet fragrance. Therefore, a 
righteous and honourable monk renders glories and honour to his folks, whether they 
are his former family members or his peers in monk-hood or the society to which he 
belongs. People hold him in high esteem; they look unto him for selfless guidance 
and moral support. Verse no. 33 clearly states that such honourable souls are born 
once in a while. Closer home, the truth of these verses can be observed in the life of 
great saints and prophets—they are literally store houses of divine energy which 
forms as aura around them and radiates from them like the rays of the sun or moon to 
evenly spread everywhere and benefit all. Their presence nourishes the soul of those 
present near them. They personify the virtues of love, compassion, graciousness, bliss 
and tranquillity in their best forms. Their words of wisdom guide many generations of 
peoples. Even after their bodily death, their august presence is felt and people of all 
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faiths go to their tombs to seek their blessings and pray to them so as to find solace, 
succour and deliverance from their troubles.] 
 
 

 laU;Lrfefr ;ks czw;kRd.BLFkizk.kokufi A rkfjrk% firjLrsu bfr osnkuq’kklue~ AA35AA 
 

saṃnyastamiti yo brūyātkaṇṭhasthaprāṇavānapi / tāritāḥ pitarastena iti 
vedānuśāsanam // 35 // 
 
35. Even when a man is in the throes of death and grasping for breath before dying, if 
he honestly and sincerely says at that moment that ‘I have taken the vows of Sanyas’, 
or in other words gets filled with deep and true renunciation even at that eleventh 
hour, it must be assumed that he has indeed become a Sanyasi, and therefore all the 
benefits that accrue to a truthful Sanyasi would also accrue to him. Consequentially, 
he also is able to provide deliverance to his ancestors. This is the declaration of the 
Vedas (35).  

[Note---One must be careful to interpret this verse. It does not mean that a man 
spends his entire lifetime in pursuing this materialistic world like a greedy man and 
say ‘I am a Sanyasi’ at the last moment and hope to join the legion of exalted souls 
and holy men! No, it is never possible; it is too far-fetched. This is because it is not 
easy to even think of Sanyas in its truest form by such a man whose mind is 
overwhelmed by the thoughts of the world, and who has spent his entire life 
wallowing in the filth of this deluding world. At the time of death he would be more 
concerned about his unfinished tasks, about his family, about his obligations, about 
his material assets, about his bodily agonies etc., and he would be so overcome by the 
fear of impending death that he wouldn’t have the time and the inclination to even 
think of such spiritual matters that require a peaceful mind and a lot of contemplation. 
He would be under such great physical and mental stress and distress that the 
prospect of taking to Sanyas can hardly occur to him.  

The message here is to highlight the potentials and powers of the institution of 
Sanyas. This state, even if reached for such a short time, is so high and glorious that a 
vow taken at the last moments of a man’s life can deliver him as well as his ancestors; 
so one can imagine the immense benefits that accrue if a whole life is spent pursuing 
it! This realisation would inspire righteous souls who are wise and expedient enough 
not to wait for the last moment and do the needful while still there is ample time so 
that they can enjoy its benefits to the full.] 

 
 

vFk [kyq lksE;sea lukruekRe/ke± oS".koha fu"Bka uklekI; izczw;kr~ A ukuwpkuk; ukukRefons 
ukohrjkxk; ukfo’kq)k; ukuqilék; ukiz;rekulk;sfr g Lekgq% A rnsrn`pkH;qäe~ A fo|k g oS 
czkã.kektxke xksik; eka 'ksof/kþs·gefLe A vlw;dk;ku`tos 'kBk; ek ek czw;k oh;Zorh rFkk 
L;ke~ AA36AA 

 
atha khalu somyemaṃ sanātanamātmadharmaṃ vaiṣṇavīṃ niṣṭhāṃ 
nāsamāpya prabrūyāt / nānūcānāya nānātmavide nāvītarāgāya nāviśuddhāya 
nānupasannāya  nāprayatamānasāyeti ha smāhuḥ / tadetadṛcābhyuktam / 
vidyā ha vai brāhmaṇamājagāma gopāya māṃ śevadhiṣṭe’hamasmi / 
asūyakāyānṛjave śaṭhāya mā mā brūyā vīryavatī tathā syām // 36 //  
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36. Oh dear gentleman! A wise man should not preach these great tenets pertaining to 
the most righteous and auspicious traditional path of leading a renunciate life, which 
steadily takes the follower forward on the eternal and truthful path to Lord Vishnu, 
unless he himself is a faithful and strident follower of it. [That is, only those who lead 
an exemplary life of a renunciate are entitled to teach others about it. They should set 
an example themselves first before preaching others.]  

Other than this, those who are not well versed in the principles of Vedanta and 
its basic teachings pertaining to the Atma or the immaculate soul (which is pure 
consciousness), who are not self realised and enlightened about the supreme nature of 
the Atma as a manifestation of the supreme Brahm (which is also pure 
consciousness), who is not an honest renunciate (i.e. is a deceitful imposter), who is 
not dispassionate towards and detached from the sensual objects of this material 
world, who is not of a pure and clear mind and intellect, who is not humble, pious and 
polite, and who is not an honest and sincere seeker of the Truth who would endeavour 
to seek it at all costs—such persons should not preach the teachings of this 
Upanishad.  

The sacred hymn incorporating this doctrine asserting these sanctions or 
restrictions is this:--‘The Brahm-Vidya (the truthful body of knowledge pertaining to 
the supreme transcendental Brahm) once assumed a form and came to a Brahmin, 
seeking his protection. It said to him, ‘Oh Brahmin! Protect me. I am your asset. Do 
not hand me over (i.e. teach me) to those who are wicked, deceitful, imposters, lowly, 
stupid, ignorant and pervert. [That is, protect me from unscrupulous and incompetent 
people!] If you do not do that, I will lose my stupendous potentials, powers and 
glories’ (36). 

 
 

;esoS"k fo|kPNqfpeizeÙka es/kkfoua czãp;ksZiiée~ A vLek bekeqilék; lE;d~ ijh{; 
n|k}S".kohekRefu"Bke~ AA37AA 

 
yamevaiṣa vidyācchucimapramattaṃ medhāvinaṃ brahmacaryopapannam / 
asmā imāmupasannāya samyak parīkṣya dadyādvaiṣṇavīmātmaniṣṭhām // 37 
//  
 
37. Before teaching or preaching this profound knowledge to those who come seeking 
it, the aspirant (i.e. the applicant) should be properly judged and tested as to their 
eligibility to receive this divine knowledge pertaining to the Atma/soul. The criterions 
used for such judgment are the following:--his ability to observe self restraint, his 
conquest of desires and yearnings, his purity of thought and purpose, his eagerness to 
do penances and observe austerities, his lack of pride, ego, haughtiness and arrogance, 
his alertness and diligence, his intellectual aptitude and astuteness, and his ability to 
comply with the strict laws of Bramacharya (celibacy, abstinence, self control of the 
sense organs, ability to undergo hardships and sufferings, ability to concentrate on 
contemplation and remain steady in his spiritual pursuits, and his eagerness to lead a 
strict and regimental life of self discipline) . [That is, the knowledge enshrined in this 
Upanishad should be given only to competent and eligible persons who have the 
proper aptitude and intellectual depth; otherwise it is likely to be spoilt and misused 
like giving pure gold to a foolish person who would barter it for worthless things.] 
(37). 
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v/;kfirk ;s xq#a ukfü;Urs foizk okpk eulk deZ.kk ok A ;FkSo rsu u xq#HkksZtuh;LrFkSo pkéa u 
Hkqufä Jqra rr~ AA38AA 
 
adhyāpitā ye guruṃ nādriyante viprā vācā manasā karmaṇā vā / yathaiva 
tena na gururbhojanīyastathaiva cānnaṃ na bhunakti śrutaṃ tat // 38 // 
 
38. Those people who, inspite of being educated, do not show due respect to their 
elders such as their parents and teachers by their deeds and actions, by their thoughts 
and behaviours, by their words and speech, the food offered as charity/alms by such 
people are not to be accepted by those who aspire to attain spiritual welfare and 
auspiciousness for themselves. Even the teacher of such sinful people should refuse to 
accept food offered to him by them. Similarly, the scriptures advice that an ascetic, a 
monk, a hermit, a mendicant, a friar or any one who follows the auspicious and noble 
path of Truth and self realisation should not accept food (as charity/alms) from such 
men and their household (38). 
 
 
xq#jso ijks /keksZ xq#jso ijk xfr% A ,dk{kjiznkrkja ;ks xq#a ukfHkuUnfr A rL; Jqra riks Kkua 
òoR;ke?kVkEcqor~ AA39AA 
 
gurureva paro dharmo gurureva parā gatiḥ / ekākṣarapradātāraṃ yo guruṃ 
nābhinandati / tasya śrutaṃ tapo jñānaṃ sravatyāmaghaṭāmbuvat // 39 //  
 
39. [This verse describes the importance and glory of a moral preceptor, spiritual 
guide, an all-rounder advisor and a practical teacher, called a Guru. It is deemed here 
that he is wise, erudite, sagacious, learned and enlightened, simply because only a 
person who knows something himself can teach it to others; the rest are only 
imposters.] Guru1 is the supreme Dharma. That is, one should faithfully serve and 
follow the advice and instructions of one’s Guru just like one must sincerely, 
diligently and ardently follow one’s religiously sanctioned norms of behaviour and 
righteous codes of conduct, duties and responsibilities, which are collectively called a 
person’s Dharma as established by the scriptures. It also refers to a noble conduct that 
is conducive to happiness and liberation from the shackles that tie a creature to the 
deluding and entrapping world. 

Likewise, the Guru is the last shelter and refuge for a person (because it is he 
who guides a person when he is confused, doubtful and perplexed; when he needs 
support and succour; when he needs a true friend by his side). It is he who guides a 
person on the correct path and removes all consternations from his mind; it is in him 
that a disciple can confide without any fear of betrayal, back-stabbing, blackmailing 
and revenge. It is he who sincerely and selflessly advises a person on all matters as it 
is in him a person blindly reposts all faith and confidence. In fact, a Guru is the best 
council.  

A person who does not show due respect and honour to the Guru who has 
selflessly given him the bounty of truthful knowledge, who teaches him and makes 
him wiser, more knowledgeable, skilled and educated, then all the Gyan (i.e. all the 
knowledge, all skills, all wisdom, all erudition and all learning that the person has 
acquired or gained) as well as all the good effects of the Tapa (i.e. penances, 
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austerities, sufferings and hardships that he has endured in his quest for an all round 
welfare and enhancement) gradually fade away or decline and lose their potentials, 
powers, prowess and effects, rendering that unfaithful, ungrateful and disloyal 
disciple shorn of all glories, fame and moral strengths that should have otherwise 
accrued to him just like the case where water slowly seeps out of an earthen pot made 
from half-baked mud or clay. [In other words, if a man does not show due respect to 
his teacher, he will be cursed and all the good virtues that would have normally given 
him good name and fame would abandon him. He would be deemed to be unfaithful, 
ungrateful and disloyal, and would be just like a traitor who has betrayed his country. 
No good virtues would stay with him. This verse is an extension of the observations 
made in verse no. 38 above.]  (39).  

[Note--1The word Guru has two parts---(1) ‘Gu’—meaning darkness, and (2) ‘Ru’—
meaning light. Hence the word ‘Guru’ means a person who can remove the darkness 
symbolising ignorance and illusions that has engulfed the disciple from all sides and 
act as a hindrance or an obstacle in his emancipation and salvation by showing him 
the truthful path, or lighting his path with the light of knowledge and holding out his 
hands to support him when he falters.  

He is the one who is expected to have risen above self vested 
interests and keeps the welfare of the disciple as his main objective. He 
is the one who has transcended the mundane and has acquired sublime 
awareness of the supreme Reality, because only those who are themselves 
aware of anything can hope to tell others about it. A true Guru is treated 
as being equivalent to the ‘Trinity Gods’—(1) Brahma, the creator, 
because he creates or helps to take birth good virtues and noble qualities 
in his disciple; (2) Vishnu, the sustainer, because he nourishes, sustains 
and helps to inculcate and develop wisdom and enlightenment in his 
disciple and leads him on the truthful path; and (3) Shiva, the concluder, 
because he helps to end, conclude and eliminate ignorance and negative 
traits in his disciple. He is ‘God like’ because he functions in all these 
capacities at the same time, besides being exalted in all knowledge, being 
virtuous, of high moral character and beyond reproach, being a source of 
unbound spiritual energy, being self realised and enlightened, and being 
eternal in the sense that what he advises to his disciple, the path he 
shows, the light that he lights in the dark heart of the creature, makes 
him immortal. Therefore, a Guru is honoured for the divine virtues that 
he represents and embodies, that he teaches and implements in his life, 
for the divinity, for the Lord and for the personification of the great 
teachings of the scriptures that he exemplifies. It in not his physical body 
that is of any value for veneration, for the soul and not the body is 
venerable. 

There is a minor Upanishad called ‘Dwayo-panishad’ which describes 
the chief characteristics of a true Guru. It has only seven Mantras.]  

 
 

;L; nsos ijk Hkfä;ZFkk nsos rFkk xqjkS A l czãfoRija izs;kfnfr osnkuq’kklue~ bR;qifu"kr~ AA40AA 
 

AA bfr 'kkVîkk;uh;ksifu"kn~ AA 
 

yasya deve parā bhaktiryathā deve tathā gurau / sa brahmavitparaṃ preyāditi 
vedānuśāsanam / ityupaniṣat // 40 // 
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                            // thus ends Shatyayani Upanishad // 
 

40. A person who has great devotion for his chosen God, who is his personal deity 
whom he worships and adores with great devotion and faith, and shows the same 
intensity and depth of devotion for his Guru, then such a wise man—who incidentally 
is known as the one who is enlightened about the true meaning of the supreme 
Brahm—attains the highest stature attainable by a wise, self realised and enlightened 
person. That is, by the blessings of his Guru, he rises higher and higher in whatever he 
does, gains acclaim and achieves greater success in all his endeavours. His education 
bears him fruit; his name and fame spread far and wide, and in due course of time he 
is shown the same respect and honour by his descendents, followers or disciples as the 
case may be as he has shown to his own Guru. This is the proclamation and mandate 
of the Vedas; this is their edict, this is their assertion and this is the sanction of their 
canons. Verily, this is what this Upanishad declares. Amen! (40).  
 
                                                       
 
                                                 --------*****-------- 
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                                ANTHOLOLOGY OF  
                       THE ‘SANYAS’ UPANISHADS 
 
            (Sanskrit, Roman Transliteration, English rendering, Notes) 
 
 
               Chapter 4: Sanyas Upanishads of the Krishna Yajur Veda 
 
 
This Chapter contains the following Upanishads of the Krishna Yajur Veda that deal 
with the theme of Sanyas:- 
 

4.1 Avadhuto-panishad 
4.2 Kathrudro-panishad (verse nos. 1-11)  
4.3 Varaaha Upanishad (Canto 2, verse nos. 4, 37-45)  
 
 
                                   ------------********---------- 
 
 
 

                                   (4.1) Avadhut Upanishad: 
 
                                                              
The Avadhuta Upanishad deals with the concept of Avadhut Sanyas which is a 
spiritual way of life of an ascetic marked by exemplary renunciation and total 
detachment from the world and its material sense objects along with its deluding 
charms as lived by a most enlightened and self-realised person. Emphasis is laid on 
describing his enlightened thought processes and mental bearing which is central to a 
man’s behaviour, personality and temperament. It is marked by an extreme sense of 
dispassion, detachment, equanimity, fortitude, holiness and piety. This attitude of the 
mind and intellect would automatically lead to a commendable state of all-round 
calmness of demeanours and tranquillity of the mind.  

This mental bearing can only happen when the enlightened ascetic has risen 
above the mundane and has reached a high level of spiritual evolvement when he can 
actually experience the eclectic Truth about the great tenets of the scriptures outlining 
the divine and glorious nature of one’s Atma and its equivalence with the supreme 
Atma of the creation known as Brahm. The Avadhut leads a life worth emulating by 
other spiritual aspirants and marks the pinnacle of self-realisation. The great tenets of 
Sanyas as espoused in this Upanishad are complimented by the Kath Rudra 
Upanishad which is the 25th Upanishad of the Krishna Yajur Veda tradition.  

This Upanishad was expounded by the great seer and sage Dattatreya who is 
considered as an incarnation of the Trinity Gods (Brahma the creator, Vishnu the 
sustainer, and Shiva the concluder) to answer queries on the subject raised by sage 
Sankriti. Dattatreya is regarded as the patron saint of all Avadhut Sanyasis.  
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The word Avadhuta is an acronym derived from the first letters of the 
following words—the letter ‘A’ form Akshar meaning imperishable, eternal and 
infinite; the letter ‘Va’ from Varenya meaning worthy of accepting and honouring; the 
letter ‘Dhu’ referring to the worldly deceit and conceit known as Dhut; and the letter 
‘Ta’ from the word Tyakta meaning to abandon and discard. Hence, the term Avadhut 
refers to the person who moves straight to his aim of life, which is self-realisation and 
truth-realisation, as well as liberation and deliverance of the soul from the cycle of 
transmigration and worldly miseries, and obtaining eternity and peace. This is 
accomplished by discarding all deceits and conceits associated with life in this 
materialistic world of delusions and artificiality.  
 The Avadhuta state is one of the highest categories of the life of Sanyas. This 
Upanishad details its characteristic features, especially the mental state more than the 
physical state, and highlights the fact that such people are so engrossed in 
contemplation that they are free from external pretensions of piety and holiness to 
such an extent that their external worldly behaviour is often construed as being 
unconventional and strange. But this oddity is not out of some defect in their character 
or due to some evil design on their part but out of a high level of spiritual attainment 
which is not understandable by ordinary people. 
 
 
 
vFk g lkad`frHkZxoUreo/kwra nÙkk=s;a ifjlesR; iizPN A HkxoUdks·o/kwrLrL; dk fLFkfr% fda 
y{e fda lalj.kfefr A ra gksokp Hkxoks nÙkk=s;% ijedk#f.kd% AA1AA 
 
atha ha sāṃkṛtirbhagavantamavadhūtaṃ dattātreyaṃ parisametya papraccha 
bhagavanko’vadhūtastasya kā sthitiḥ kiṃ lakṣma kiṃ saṃsaraṇamiti / taṃ 
hovāca bhagavo dattātreyaḥ paramakāruṇikaḥ // 1 // 
                                                              
1. Sage Sankriti1 went to the great seer and sage Dattatreya2 and requested him—‘Oh 
Lord! Please tell me who is an ‘Avadhuta’. What are his characteristic features; what 
are his unique signs, special qualities and virtues? How does he live, and what 
characterises his way of life? How does he interact with the world, and what is his 
way of thinking?’ 
 Hearing his earnest query, the most merciful and compassionate Dattatreya 
replied—(1).  

[Note—1Sankriti was a great devotee of the Sun God and an Avadhut Sanyasi, a 
renunciate ascetic of the highest order. He was enlightened and a self-realised wise 
sage. Two Upanishads of the Krishna Yajur Veda tradition are attributed to him—viz. 
Akchu Upanishad and Avadhut Upanishad. In the Akchu Upanishad, Sankriti has 
offered his obeisance to the Sun God by praying to him in specially composes hymns 
in the Lord’s honour, and as a blessing the Sun God revealed this Upanishad to him in 
which he expounded the eclectic virtues and divine characteristics of those who have 
attained success in doing Yoga (meditation and contemplation); it describes the seven 
Bhumikas or signs of such success in simple terms. The Avadhut Upanishad is an 
exposition on the grand characteristics of Avadhut Sanyas which is the highest 
spiritual stage of renunciation, and was preached by sage Dattatreya to Sankriti. This 
fact establishes that Sankriti was a contemporary of Dattatreya.  

2Lord Dattatreya is a fractional incarnation of Lord Vishnu, the supreme Lord of 
creation in his cosmic form as the Viraat Purush from whom the rest of the creation, 
including the creator Brahma himself, was created. The word ‘Dattatreya’ means ‘one 
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who was given to Atri’. According to mythological accounts, sage Atri and his chaste 
wife Anusuyia were childless, and having a desire to have a son they prayed and did 
severe penance. All the three gods of the Hindu Trinity, i.e. Brahma the creator, 
Vishnu the sustainer, and Shiva the concluder appeared before the couple and 
requested them to ask for a boon. Upon the couple’s request, all the three Gods 
became their sons. Brahma became the sage known as Chandra representing the 
Moon God, Vishnu became the wise and enlightened sage Dattatreya, and Shiva 
became the angry sage Durbasa.   

According to another version of this story, the three Gods decided to check the 
chastity vows of the wife of Atri and came disguised to cheat on her. Anusuiya was 
no ordinary lady, and realising their ill intentions she transformed them into her son 
with three heads and six arms, each head standing for one of the Gods.  

Dattatreya is counted amongst the seven celestial sages called the Sapta Rishis. 
He is said to have created the Som Plant whose juice, called the ‘Som Rasa’, is used 
during fire sacrifices as an offering to Gods.  

Iconographically, Dattatreya is shown with three heads and six arms holding the 
emblems of the three Gods, Brahma, Vishnu and Shiva, viz. a water pot, a conch and 
a discus, and a trident respectively. A bull representing Dharma (righteousness) is 
depicted as his mount. Four dogs representing the four Vedas are his constant 
companion.  

The concept of Dattatreya is an attempt by ancient sages and seers to harmonise 
the three cults of Brahma, Vishnu and Shiva that had created an artificial and 
unwarranted rift in the edifice of religious unity amongst the Hindus. 

An Upanishad titled ‘Dattatreya Upanishad’ appears in the Atharva Veda 
tradition. He had also preached Prahalad, the great devotee of Lord Vishnu, about the 
eclectic state of Avadhut Sanyasi in the form of huge python. He had taught many 
kings and saints on the essential principles of metaphysics and spiritual truth. The 
prominent ones are the following— 
(i) During Sata Yuga, he had taught Lord Kaartikeya and Lord Ganesh. 
(ii) During Treta Yuga, he had preached king Alark, king Purukhaa and king Aayu.  
(iii) During Dwapar Yuga, he had sage Parashuraam, and kings Kaartaviryaarjuna 
and Yadu as his disciples.  
(iv) In the current Kali Yuga, it is believed that great saints such as Shankaracharya, 
Gorakhnaath, Chaitanya Mahaaprabhu, siddha Naagaarjuna,  Gyaneshwar, Eknaath, 
Tukaaraam etc. had benefited by his teachings.  

Being a great Sanyasi himself, he was endowed with stupendous mystical powers 
called Siddhis. One of the sects of Siddhas regard him as their patron sage.  

Sage Dattatreya had made twenty four Gurus or teachers. The remarkable thing is 
that none of these twenty four Gurus was a human being—he had learnt even from 
the elements (earth, water, fire, air, sky), animals (elephant, deer), birds (pigeon, 
hawk), reptiles (snake, worm), insects (moth, bee, spider), a fish, the moon and the 
sun, a child, a girl, a prostitute, an arrow-smith etc. This is a very interesting episode, 
and is being briefly summarized here.  

The following are the twenty four teachers and what Dattatreya learnt from them. 
(1) Earth—the earth sustain all sorts of life and nourishes each creature, even those 
who virtually eat into her bosom by mercilessly and ruthlessly exploit her and dig 
into the bowls for his vested self interests. (2) Air—the wind moves everywhere, 
visits all kinds of places but never gets attached to any place or thing. It purifies 
everything and gives life to all without any discrimination on the basis of gender, 
caste, race, creed etc. It gives life to a friend as much as it gives life to one’s enemy. 
(3) Sky or Akash—the space of the sky accommodates everything and everyone. This 
taught him to accept and accommodate all in life but remain uninvolved in or 
unattached with them just like the sky which harbours uncountable things in its 
bosom but remains totally indifferent to them and unaffected by them. (4) Water—it 
is refreshing and cool and nourishing. No life is possible without water, and it is 
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regarded as the only universal elixir of life. This taught him to sustain all and be 
soothing and refreshing for all the creatures. (5) Fire—it gives light, heat and energy. 
It is upwardly mobile—as is evident from the direction the flame of a raging fire 
takes. It is all-purifying on the one hand, and burns to ashes whatever impurity is put 
in it on the other hand. This taught him to welcome everything like the fire but purify 
them before finally accepting anything, and reduce to ashes all that is impure and 
tainting for the purity of the Atma. (6) Moon—it appears to wax and wane but really 
it remains the same. This taught him the fact that the world and the body undergo 
innumerable changes but the true ‘self’ remains uniform and immutable. (7) Sun—it 
is the ‘eye’ of the world and gives the latter light, heat and energy in a selfless and 
unbiased manner. The sun illuminates all but does not need anything to illuminate it 
and neither does it get tainted by the thing it illuminates. This taught him to 
illuminate the world and removes its darkness of ignorance by the light of knowledge 
and wisdom while remaining immune to the darkening effects of this world. (8) 
Pigeon—this is the typical story of a householder’s life. The parent pigeons went out 
in search of food for their young one day when a bird-catcher spread his nets and 
caught the offspring. When the parents return, the mother pigeon saw the plight of the 
young one and jumped into the net. Then the male pigeon too jumps into the net 
because he cannot live without the family. The bird-catcher was overjoyed. This 
taught him that worldly attachments lead to ruin and downfall. (9) Python—it stays at 
one place and swallows any creature that happens to pass that way. He would not 
forage for food but wait for it to come to him. This taught him to be contented with 
what comes his way. (10) Ocean—it never overflows when rivers flow into it 
continuously. It remains contented, calm, un-wanting, fathomless, steady and endless. 
These are grand virtues that a wise man should inculcate. (11) Moth—it gets attracted 
to the fire and gets caught and burnt. This taught him not to be caught by the beauty 
and charm of colour and form of this artificial world. (12) Honey Bee—it collects 
nectar from numerous flowers and converts them into one homogenous honey. This 
taught him to imbibe knowledge from whatever source available. A mendicant should 
also collect a little bit of food from different household instead of relying on one 
house. (13) Elephant—it is notorious for the sense of touch. During the mating season 
they rub against each other. This weakness is exploited by hunters to catch them. This 
weakness taught the sage that he should be wary of the pleasure obtained by touching 
sensual things in this world. (15) Honey Gatherer—he stealthily takes away all the 
honey collected by the honey-bee assiduously over a long period of time involving 
immense labour. This taught him two things—it is useless to hoard things as one day 
death would snatch everything away, and second it is futile to hoard without sharing 
things with others because one day they are bound to be snatched from us. (15) 
Deer—it is by nature attracted to music, a weakness exploited by the hunter to trap it. 
So, one should be wary of pleasant and sweet sounds emanating from this world 
because poison is more often than not laced with sugar. (16) Fish—it is attracted to 
the hook and got caught due to its desire to eat the bait. So, the fish taught him to 
have control over the taste buds of his tongue. (17) Pingala—she was a prostitute. 
One day the saint, during his wanderings, came to take rest under the tree on a street 
where she lived. He watched her eagerly waiting for a customer who never turned up. 
She finally gave up and went to sleep with the realisation that if she had spent so 
much time invoking the Lord present in her own bosom, she would not have to wait 
for him so long. This taught the saint that disappointments come to us when we 
expect something from this world and hope it to provide us with comfort and joy. The 
real happiness lies inside. (18) The Kurara Bird (a species of Hawk; an Osprey)—the 
bird had a small piece of flesh in its beak and other larger and stronger birds pounced 
on it. Distraught, the Kurara suddenly realised that the cause of its torments is the 
piece of meat, and so it dropped it from its beak. The other birds swooped on the meat 
and stopped pursuing the Kurara. This incident taught the saint that if one clings on to 
material things, no matter how desirable they are, they would never let him live in 
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peace. It is better to drop them at the earliest; it is better to drop all worldly 
attachments and devote time to the Truth of life. (19) Child—a child becomes so 
engrossed in his playthings that he forgets hunger and other bodily needs. Children 
fight with each other during the course of playing, but soon forget everything. This 
taught him to remain engrossed in contemplation on the ‘self’ and play with it like the 
child, remaining immune to the world and even to one’s own bodily problems. A 
wise man must be innocent like a child—he might get angry at others but never takes 
anything to heart. The child plays with toys, but suddenly throws them away and 
wants something new. Likewise, the wise man enjoys the world but never gets 
hooked to it at the emotional and sentimental plane. (20) A Girl—some people had 
come to see the girl with a proposal for marriage. She went inside the house to 
prepare food for them. In the course of grinding spices her bangles clashed with each 
other and made a disturbing noise. She removed them one by one until one 
remained—then there was no noise. This taught him that when the mind is distracted 
by so many things, the man never finds peace. So the best way to concentrate the 
mind is to remove all extraneous distractions in the form of numerous paths and 
philosophies, and instead focus on one ultimate Truth preached by the Upanishads, 
the Truth that is absolute, uniform and immutable. (21) An Arrow-smith—he was so 
engrossed in his single pointed devotion to his work of preparing the arrows and 
giving them the right contours, aerodynamic shape and the sharpness to their tip that 
he was unaware that the king’s entourage was passing by. This taught the saint the 
importance of single-minded pursuit of one’s goal. (22) Snake—it never makes its 
own hole and lives in holes made by nature or other animals. A true saint should 
realise that the Atma has no body of its own but lives on borrowed bodies during its 
sojourn in this world. Again, the snake effortlessly leaves its dead cuticle to teach him 
that the Atma would similarly leave this body without any effort, pain or attachment 
to find a new abode for itself. (23) Spider—it creates a web from itself, moves around 
it and then swallows it, the supreme Lord has created this world, sustains it and 
finally retracts it into himself. Further, the spider creates the web and remains trapped 
in it much like the creature who creates this artificial world by his mind and then 
remains trapped in it for life. And finally (24) Worm—a wasp caught hold of a worm 
and kept it in a hole. The wasp kept humming around this worm that was so terrified 
of the wasp and continuously subjected to this humming that ultimately it became a 
wasp itself. Similarly, when a man concentrates upon something continuously, 
whether willingly or unwillingly, he would become one like the subject on which he 
contemplates. If he contemplates upon the world, he would become one like other 
mortal ignorant creatures, and if he contemplates upon the sublime and divine he 
would become sublime and divine himself.] 

 
 

v{kjRok}js.;Rok)wrlalkjcU/kukr~ A rÙoeL;kfny{;Rokno/kwr  brh;Zrs AA2AA 
 
akṣaratvādvareṇyatvāddhṛtasaṃsārabandhanāt /  
tattvamasyādilakṣyatvā-davadhūta itīryate // 2 // 

 

2. ‘An Avadhuta1 is an exalted and realised person who has the following eclectic 
qualities and divine virtues ingrained in him—he firmly believes in the concept of 
the imperishable nature of the soul, the pure conscious Atma, as well as in the 
divine entity that has this unique characteristic, i.e. on the supreme transcendental 
Brahm; he is worthy of being accepted and honoured as a realised and enlightened 
soul (i.e. he is pious, holy and divine by nature and behaviour, and is worth 
emulating and looking up to); he is free from all the fetters that are represented by 
the various aspects of this entrapping world of ignorance, artificiality and 
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delusions; and he is one who visibly exemplifies or personifies the great tenets of 
the scriptures such as ‘Tattwamasi’—‘that supreme essence and truth is you’1 (2).  

[Note—1The word Avadhuta is an acronym derived from the first letters of the 
following words—the letter ‘A’ form Akshar meaning imperishable, eternal and 
infinite; the letter ‘Va’ from Varenya meaning worthy of accepting and honouring; 
the letter ‘Dhu’ referring to the worldly deceit and conceit known as Dhut; and the 
letter ‘Ta’ from the word Lakshaya meaning aim or target—referring to the person 
who moves straight to his aim of life, which is self-realisation, truth-realisation, 
liberation and deliverance of the soul from the cycle of transmigration and worldly 
miseries, and obtaining eternity and peace without getting entangled in the cobweb-
like world and without having any of the evil characteristics and negative attributes 
that veil an ordinary man who is less wise and enlightened in this world.  

2The life and thoughts, the behaviour and temperaments of such a realised and 
enlightened Avadhut Sanyasi showcase in practical terms what is meant by this 
‘Tattwamasi’ and other great sayings of the scriptures that basically teach that each 
individual creature, including the Avadhuta, is an image of the one and non-dual 
supreme transcendental Lord known as Brahm, that there is no distinction between 
two individuals, and that the ubiquitous Atma residing inside all living beings is 
essentially one and the same; it is a non-dual divine entity that is universal, uniform, 
immanent, quintessential and personified Consciousness. Hence, there is no cause for 
any kind of distinction and dichotomy to exist in this world. 

There are a number of other Upanishads that describe the great sayings of the 
Vedas, called the Mahavakyas. (i) Rig Veda—Atmabodha Upanishad. (ii) Shukla 
Yajur Veda—Paingalo-panishad, Canto 3, verse no. 2-3, 8; Mandal Brahmin 
Upanishad, Brahman 2, section 2, verse no. 5; Brahman 2, section 4, verse no. 4; 
Brahman 3, section 1, verse no. 6; Brahman 3, section 2, verse no. 2; Adhyatma 
Upanishad of the Shukla Yajur Veda tradition, in its verse nos. 2, 10 describe the 
great saying ‘So-a-Ham’, i.e. ‘that essence is me’, and in verse nos. 30-31 describe 
the other great saying ‘Tattwamasi’, i.e. ‘that essence is you’. (iii) Krishna Yajur 
Veda—Shuk Rahasayo-panishad, verse no. 22; Kaivalya Upanishad, verse no. 16; 
Sarwasaar Upanishad, verse no. 12-14; Varaaha Upanishad, Canto 4, verse nos. 32, 
37. (iv) Sam Veda—Chandogya Upanishad of Sam Veda tradition describes the great 
saying ‘Tattwamasi’ in great detain in its Canto 6, sections 1-16 with numerous 
examples when Uddyalak, son of Aruni, taught this great axiomatic maxim of the 
Vedas to his son Shwetketu. It winds up the exposition with the final declaration of 
‘Tattwamasi’, ‘that art thou’, in verse no. 3, section 16 of Canto 6. (v) Atharva 
Veda—Atma Upanishad. 

The term Tattwamasi has been explained in detail in the Shukla Yajur Veda’s 
Paingal Upanishad, Canto 3, verse nos. 3 and 8, and Adhyatma Upanishad, verse nos. 
30-31; Sam Veda’s Chandogya Upanishad, Canto 6; and Krishna Yajur Veda’s 
Sarwasaar Upanishad, verse nos. 12-14.] 

 
 

;ks foy«îkkJekUo.kkZukReU;so fLFkr% lnk A vfro.kkZJeh ;ksxh vo/kwr% l dF;rs AA3AA 
 

yo vilaṅghyāśramānvarṇānātmanyeva sthitaḥ sadā /  
ativarṇāśramī yogī avadhūtaḥ sa kathyate // 3 //   
 
3. An ascetic and self-realised person who rises above the restrictions imposed by the 
different Ashrams and Varanas in society1, and instead lives a life centred around the 
Atma, the pure Consciousness and the ultimate quintessential Truth of creation which 
is not only immanent and irrefutable but universally present in an uniform manner in 
all the creatures as their ‘true self’, is eligible to be called an ‘Avadhuta’. [That is, 
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such a person believes in only one universal truth known as the Atma which is one 
and the same in all the creatures. He does not distinguish between any two individuals 
or any two circumstances—because for him all are alike; sufferings and joys are the 
same for him as are his enemies and friends. He does not recognise anything other 
than the truthful Atma as being of any consequence and value. For him everything is 
either the truth in the form of the consciousness known as the Atma which is worthy 
of being accepted, or false and non-Atma and hence worthy of being abandoned. 
Obviously, such a person is highly enlightened, wise and erudite; he has understood 
the essence of the scriptures, and hence he need not adhere or conform to the strict 
codes of conduct and behaviour as ordained by them for they are basically meant for 
maintaining orderliness and discipline in the vast society and regulate its functioning, 
because even without any formal restraint imposed upon him or the guidelines shown 
to him such a man would himself act in a well regulated and disciplined manner. He 
would not need someone to tell him what is auspicious, good and righteous, and what 
is not.] (3).  

[Note—1The Hindu society has been divided into four Ashrams and Varanas by 
ancient sages and seers for its regularization and smooth functioning by delegation of 
authority and powers.  

Briefly, the four Ashrams are the following—(a) Brahmacharya—this is the 1
st
 

phase of life in which a person studies the scriptures under the tutelage of a wise 
teacher. This phase of life is marked by austerities, keeping of vows, observing 
celibacy, abstinence and continence as well as leading a regimental life style of a 
boarding school. (b) Grihasta—when a person has studied and prepared himself to 
face the world, he comes back to his house and enters the 2nd phase called Grihasta 
Ashram which is a householder’s life. He marries, raises a family, produces wealth 
and helps to carry forward the cycle of creation. This is the most important and 
enjoyable phase as well as the most tough one because on the one hand there are the 
comforts and pleasure of the world to be enjoyed, and on the other hand there are the 
various tribulations and miseries of a family life alongside the dealings with this 
deceptive world with all its accompanying horrifying problems. (c) Vanprastha—this 

is the 3
rd

 phase when a man hands over the responsibilities of the world to his heirs 
and renounces his attachments to the house as well as the world, and heads for the 
forest, leaving the home for his next generation. It is now that he goes on pilgrimage 

and prepares for the final stage of his life, and (d) Sanyas—this is the 4
th

 and last 
stage of life when there is complete cutting-off of all the ties with the world, spending 
time in contemplation and mediation, living a life of total renunciation, and begging 
for food for survival while single mindedly endeavouring for emancipation and 
salvation. This phase of Sanyas also has many stages depending upon the spiritual 
elevation and accomplishments of the aspirant, viz. Kutichak, Bahudak, Hansa, 
Paramhans, Turiyatit and Avadhut.  
 These four Ashrams, their characteristic features and virtues are described in 
detail in an Upanishad called ‘Ashramo-panishad’ belonging to the Atharva Veda 
tradition.  
 The four Varanas are the following—(a) Brahmins*—the learned and teaching 
class; a wise one well-versed in the knowledge of the ultimate Truth about the 
supernatural Being called Brahm. They also presided over religious functions as 
priests, because these functions were central to life in the Vedic period; (b) 
Kshatriyas—they were the warrior, fighting, kingly class. They were assigned the job 
of giving protection to the society, dispensing justice and maintaining general law and 
order. (c) Vaishyas—they were the trading and farming class responsible for 
commerce and wealth generation. They provided for the necessities for a comfortable 
life. And finally (d) the Shudras —the service class of people whose main function 
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was to free the other three classes from the humdrums of daily chores and concentrate 
their energies to the particular jobs assigned to those classes to which they belonged. 

*The salient features of Brahmins are the following—they should possess these 
noble qualities—(1) ‘Riju’-be expert in the Rig and the Yajur Vedas, (2) ‘Tapa’-
should be involved in doing penances, observing austerities and enduring sufferings 
for the welfare of the soul and the society, (3) ‘Santosh’-be contented and satisfied, 
(4) ‘Kshamaa’-to be forgiving and tolerant, (5) ‘Sheel’-to have such virtues as good 
character, dignity, decorum and virtuousness, (6) ‘Jitendriya’-to have self control 
over the sense organs, (7) ‘Data’-to be a giver, one who sacrifices his own interests 
for the benefit of others, (8) ‘Gyani’-one who is well learned, wise, enlightened and 
erudite, (9) ‘Dayaalu’-to be merciful and compassionate. [Shatpath Brahmin.] An 
entire Upanishad called Vajra-shuchiko-panishad, belonging to the Sam Veda 
tradition is devoted to the subject. The eclectic virtues of Brahmins have been 
expounded in Brihad Aranyaka Upanishad, Canto 3, Brahmin 5 as well as in Canto 3, 
Brahmin 8, verse no. 10  

These four classes of the human race were created from the single father, the 
Viraat or Brahma. Their origins are indicative of the different jobs that they were 
assigned so as to enable the creator perform the task of governance just like a king 
assigns separate jobs to his different ministers. But it must be clearly understood here 
that each class of the human race was like a part of the body of the Supreme Being, 
and even as a man feels disfigured and handicapped as well as feels the pain equally 
if his leg is cut off from the rest of his body as he feels when his arm or head is 
severed, the Lord feels betrayed and hurt when even one of his sons is subjected to 
humiliation and pain. The four classes had specific jobs cut for them so that the 
society could function smoothly.  

The Brahmins have their origin from the mouth of Brahma the creator. Since the 
mouth is used to give advice and teach others, the primary job of the Brahmins was to 
act as moral guide to their brethrens. The four Vedas, which are repository of all 
knowledge that exist, were also created from the mouth of Brahma; hence these 
Brahmins were considered most wise and learned. The arms are metaphors for 
strength and powers; they are used to protect and help others. Hence, the Kshatriyas, 
who were created from the arms of Brahma, were those sons of his who would give 
the needed protection and security to their other brethrens. In order to feed his 
creation, Brahma had to toil and labour to provide for the maintenance and financial 
and material well being of the society for merely teaching and protecting would not 
suffice without some one to take care of the other necessities of life. So he created the 
Vaishyas from his thighs, symbolising labour, to pick up the mantle of mundane 
affairs of life. But there must be someone who would do the daily chores, such as 
tilling the fields, doing the harvesting, washing and cleaning, and all other such odd 
jobs. This was assigned to the Shudras created from Brahma’s feet symbolising 
service.  

Yajur Veda 31st Chapter, 11th Mantra says that Brahmins are the mouth of 
society, the Kshatriyas are its arms, Vaishyas are its stomach or abdomen, and 
Shudras are its legs. The body is regarded as a symbol of the society. As is obvious in 
this analogy, all these four units of the body must function properly and in close 
cooperation with each other in order that the body can survive and live comfortably 
and carry on with its assigned duties in an orderly fashion. The mouth is important 
because it is the medium by which the body takes food and speaks; the arms procure 
food and gives protection to the body against enemies; the stomach digests food and 
supplies the whole body with the energy needed by it; the abdomen holds all the 
internal organs; and the legs carry the body wherever it wants to go such as the place 
where food is available. Since food is the basis necessity of life, this instance is cites 
here. And the logic can be extended to everything else. Each component of the 
society must work properly in order that the whole society survives; each component 
is as vital as the other; each has its own importance in the bigger picture.  
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The Paingalo-panishad of Shukla Yajur Veda tradition, in its Canto 1, verse no. 7 
and Canto 2, verse nos. 3 describe how the three basic Gunas of Sata, Raja and Tama 
were used by the supreme Brahm to create different types of creatures in this creation. 
Other Upanishads which give a graphic detail of these four Varanas are the Brihad 
Aranyak Upanishad, 1/4/11-15 and the Aeitereyo-panishad, 1/1/4. The Niralambo-
panishad of Shukla Yajur Veda, in its verse no. 10, states the reason for the 
classification of the society in four classes. The Subalo-panishad of Shukla Yajur 
Veda tradition, in its Canto 1, verse 6, and Canto 2, verse 1 describes the origin of 
these four classes in society. 
       The Mantriko-panishad, verse no. 5, the Shewata-shwatar Upanishad, Canto 4, 
verse 4-5, and the Paingalo-panishad, Canto 1, verse no. 3 narrate how the colour of 
the skin was used symbolically to indicate the dominance of one or the other of the 
three basic Gunas, the Sata, the Raja and the Tama, in a particular individual that 
determines to which class of society he belongs, and which formed the basis of this 
classification which depend heavily on the quality displayed by an individual to 
become eligible to belong to one or the other class. The Gunas displayed by him 
holds a greater importance than his mere birth in a particular section. ] 
 
 

rL; fiz;a f’kj% ÑRok eksnks nf{k.ki{kd% A izeksn mÙkj% i{k vkuUnks xks"ink;rs AA4AA 
 

tasya priyaṃ śiraḥ kṛtvā modo dakṣiṇapakṣakaḥ /  
pramoda uttaraḥ pakṣa ānando goṣpadāyate // 4 // 
 
4. For such an exalted ascetic, whatever is very dear to him, i.e. is his ‘Priya’, is 
located in the region of the head1. 
 Being in a constant state of eternal happiness and joyous abandon, he feels 
happiness and delight everywhere he sees or goes; there is happiness and joy to the 
right of him and to the left of him. This fact is symbolically depicted by his right and 
left arms—the right arm symbolising ‘Moda’ and the left symbolising ‘Pramod’. [The 
words Moda and Pramod both refer to happiness, joy, delight and pleasures.] 
 With such an eclectic state of existence overflowing and submerged in eternal 
sense of ‘Anand’ (extreme bliss and ecstasy), he is like a cow1 whose feet supports its 
holy body. [Here the ascetic is compared to a cow to indicate that he is as revered and 
holy as the sacred animal.] (4).  

[Note—1The dearest entity for a wisened and enlightened ascetic is the supreme 
Brahm symbolically located in the exalted point of the body, which is the head. 
According to Yoga Upanishads, Brahm resides in the are of the head called the 
Brahm Randhra (i.e. the area around the cranium), in the Vyom Chakra as the eclectic 
sky element, as well as in the Agya Chakra located in the tri-junction of the two 
eyebrows and the root of the nose (i.e. the area of the cerebrum) as the virtues of 
wisdom, erudition, enlightenment, insight and knowledge. It is here that the ‘third 
eye’ of deep insight and ability to think and analyse is located. Brahm is also depicted 
as being present a little further from the tip of the nose, symbolising the vast and 
fathomless sky element. That is the reason why a divine halo of diffused glow of light 
is witnessed around the head of self-realised and Brahm-realised persons.   

The mind and intellect (i.e. the brain) also have their location in the head, and 
since Brahm is an embodiment of wisdom, erudition, enlightenment and knowledge, 
this mind-intellect apparatus is an apt symbol of Brahm.  
 Brahm is the Emperor of creation, and emperors have their residences on a raised 
or elevated ground such as a hill or mound, called the ‘capitol’ or ‘citadel’. The high 
location is symbolic in nature to indicate that is this is the seat of final authority and 



 327

the central government. In the individual creature’s case, the head is clearly such a 
seat because the mind and the intellect is the controlling authority of everything in 
this world. 

2The cow is regarded as a holy animal, and by alluding to it in this verse it is 
meant that once the ascetic develops this divine view regarding his own body as not 
being merely an entity having physical organs that are meant to enjoy the transient 
sensual pleasures and comforts of the material world and its sense objects but to 
enjoy the eternal bliss obtained by realisation of the Atma, he becomes as holy as the 
cow. The four legs cited here represent the four aspects of self-realisation mentioned 
in this verse—viz. Priya, Moda, Pramoda and Anand. Basically, all the four refer to 
the divine state of ecstasy and bliss obtained when one becomes self and Brahm 
realised. This state is perpetual and it constantly accompanies the ascetic wherever he 
is and in whatever condition he is in. It ensures that he remains in a constant state of 
bliss and joyous mood of self-realisation, unconcerned by the world and its attendent 
sorrows and miseries. 

A very similar concept occurs in Taitteriyo-panishad, 2/5.]  
 
 

xksokyln`’ka 'kh"ksZ ukfi e/;s u pkI;/k% A czã iqPNa izfr"Bsfr iqPNkdkjs.k dkj;sr~ A ,oa prq"ina 
ÑRok rs ;kfUr ijeka xfre~ AA5AA 

 
govālasadṛśaṃ śīrṣe nāpi madhye na cāpyadhaḥ / brahma pucchaṃ 
pratiṣṭheti pucchākāreṇa kārayet / evaṃ catuṣpadaṃ kṛtvā te yānti paramāṃ 
gatim // 5 // 
 
5. A wise ascetic should not treat this symbolic cow’s head, middle part of the body or 
the legs as symbolising Brahm. [Then what is to be regarded as an emblem of Brahm? 
The answer is--] The tail of the cow represents the established glory of Brahm1. A 
wise person who knows Brahm in this way is able to obtain the most exalted stature 
which is equivalent to Brahm2 (5).  

[Note--1It is believed that the dignity and self-esteem of the cow is in its tail though it 
is at the rear of its body. The tail hides the cow’s private parts, the vagina and the 
womb in which the embryo is conceived. It alludes to the fact that Brahm hides inside 
his bosom the entire secrets of creation. Further, it is noticed that the cow uses the tail 
to wave off flies etc. that keep tormenting it by flapping them with the brush of hair at 
the end of the long tail. This is symbolic of the effort made by the wise creature to 
ward off worldly torments that constantly nagging at him by relying upon Brahm. 
That is, a person who has inculcated wisdom as expounded by the Upanishads 
realises that the body is not the real thing to be worried about or indulged with, but 
attention should be diverted to higher targets of life such as contemplating upon the 
Truth and the proper path to be followed so that liberation and deliverance of the 
soul, or spiritual emancipation and salvation can be achieved in the least possible 
time. The wisdom of the Upanishads wizens him about the fact that the organs of the 
body have a natural tendency to be teased by their respective sense organs because 
these organs have an inherent affinity for them. This situation is like the flies 
constantly teasing and causing irritation for the cow which uses its tail to ward them 
off. Similarly, the wise ascetic should use the wisdom of the Upanishads to ward off 
the attractions of the body and the sense objects of the world in the light of their 
entangling effect on his soul and keeping him restless and agitated.  

The tail also represents the fag end of the cow’s body, implying that when the 
creation comes to an end, it ends in Brahm. When cowherds try to tame a calf or 
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control a cow or a bull, they usually catch hold of the tail, indicating that a wise 
person can tame this world by holding on to Brahm. 

It also might mean that by following Brahm, one can reach one’s spiritual goal in 
life just like young cowherds who get lost in the vast stretches of land while 
accompanying the cattle set lose to graze at will catch hold of their tails and follow 
them calmly back to their homes without worrying to find out the way back. This is 
because the animal has an uncanny sense that helps it to trace its path correctly back 
to its home. The catching of the tail also ensures that the cow does not run and gets 
lost, or goes beyond the reach of the cowherd and leave him perplexed and lost in the 
wilderness, not knowing what to do.  

2This observation means that one who sees Brahm not only in the physical 
existence of creation represented by the body of the cow which gives milk but even in 
its fag end or ‘tail end’ is really aware of Brahm’s all-incorporating nature. A man 
usually pays scant attention to an animal’s tail and judges its worth by examining its 
body. So this statement means that even the most inconsequential and lowly aspect of 
creation that is usually sidelined is as important as the prominent aspects. Each aspect 
and unit of creation is a manifestation of Brahm, and one should not show disrespect 
or neglect even the lowliest and the humble even as the cow has great respect for its 
tail.  

It is pertinent to note here that a major Upanishad, the Birhak Aranyak 1/1/1-2 
belonging to the Shukla Yajur Veda tradition uses the metaphor of a sacrificial horse 
to describe Brahm. The Aieteriya Upanishad of Rig Veda tradition, Canto 1, section 
2, verse nos. 2-3 says that Brahm created three bodies in the beginning of creation 
where his personified forms as various Gods could take up their residences—a cow, a 
horse and a human.] 

 
 

u deZ.kk u izt;k /kusu R;kxsuSds ve`rRoeku’kq% AA6AA 
 

na karmaṇā na prajayā dhanena tyāgenaike amṛtatvamānaśuḥ // 6 // 
 
6. The state of eternity and attainment of the exalted stature of divinity cannot be 
obtained by a person either by doing various deeds, or with the help of his subjects 
(such as sons, kith and kin), and also with the aid of money and power1.  
 The only way (and easy one at that) to achieve it is the path of ‘Tyag2’ [This is 
the eclectic spiritual path of Sanyas.] (6).  

[Note--1That is, if one believes that one can obtain eternity and the exalted stature of 
being one like the Supreme Being by doing righteous deeds such as doing great 
religious sacrifices, making charities and giving donations, then it is not possible and 
he is very mistaken. Had it been so, poor mendicants, hermits, ascetics, sages and 
friars would have had no chance of ever attaining this auspicious niche for the soul 
and it would be dominated by the rich and powerful who can spend large sums of 
money on such deeds.  

Similarly, just like the case that the medicine has to be taken by the patient 
himself and not by his son to cure a disease, attainment of spiritually advanced stature 
and reaching of the pinnacle of divine spiritual glory is to be achieved by the person 
concerned himself by his own efforts and not by the aid of anybody else. That is, it is 
futile to believe that the son or one’s kith and kin would do some great religious 
sacrifice in order to enable the person to go high up in the heaven or obtain liberation 
and deliverance for his soul. He would have to tread the path himself. A similar idea 
has been expressed in Kathrudra Upanishad, verse no. 13. This is the 25th Upanishad 
of the Krishna Yajur Veda tradition. 
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2Tyag—The concept of Tyag (pronounced as “Tyaag”) is an important and 
central to Hindu philosophy of religion and finds a prominent place in the scriptures. 
Broadly speaking it covers such virtues as to give up something that is very dear to 
one, voluntarily and willingly for a noble cause; to surrender; to renounce; to 
relinquish; to make sacrifice; to forsake; to be dispassionate and detached; to resign 
and forfeit one’s claim and rights. It assumes different connotations under different 
circumstances, and all these definitions would apply to the eclectic concept of Tyag 
depending upon the different situations one is dealing with.  

Tyag usually involves sincere giving away and renouncing something for an 
auspicious and noble cause. When one develops natural dispassion towards the 
charms of the material world, when one does deeds selflessly without expecting any 
rewards from them, when one sacrifices his own comforts and pleasures for the good 
and welfare of others, when one remains a neutral observer to this world and forsakes 
all involvement in its affairs, when one does not yearn for anything and gives up his 
rights cheerfully and willingly, when one forsakes falsehood, non-truths, delusions 
and misconceptions, when one assumes a state of total neutrality and develops 
exemplary equanimity and fortitude—he is said to be observing Tyag in its purest 
form. Merely physically abstaining from material comforts of the world but mentally 
very much attached to them or even remembering them, or not doing deeds in the 
false belief that doing deeds would entangle him in this world or pretending to be a 
renunciate monk is no Tyag at all. Rather, it is worse than openly remaining involved 
because it is pretension and deceit which is abhor-able and demeaning for the soul.  
 The great spiritual and metaphysical importance and significance of Tyag has 
been succinctly summed up in Kaivalya Upanishad of Krishna Yajur Veda in its verse 
no. 3 which says that one can access the essential elixir of eternity and bliss, called 
Amrit, only by observing Tyag and not by doing numerous deeds (including religious 
sacrifices), or by the help of subjects (such as sons, family members, priests etc.), or 
by the help of wealth (such as by making huge donations and doing great charities).  
 The immense importance of non-involvement in deeds as a significant form of 
Tyag is highlighted in Geeta pronounced by Lord Krishna, in its Canto 5, verse nos. 
7-9 which briefly declare that he who has transformed himself as an embodiment of 
Yoga in its various connotations, who is a living example of Yoga and what it stands 
for, who has cleansed his self and his soul from all impurities and taints, who has 
learnt to exercise self-restraint of the sense organs and his inner self (mind), who sees 
no difference between himself and others—such a man remains un-involved in deeds 
inspite of doing everything in a normal way. He who has developed exemplary 
equanimity and dispassion, who treats everything alike should realise that he is not 
doing anything at all. He must realise that the various deeds done by the body are the 
normal functioning of its sense organs, such as seeing, hearing, touching and feeling, 
smelling, eating, walking, sleeping, breathing, speaking, giving, accepting, arising 
and lying down, getting excited and feeling low etc. The best approach is to offer 
these deeds as an offering to the Supreme Being, and this would absolve the aspirant 
of all ill-effects of such deeds. This is called Tyag because one does not expect any 
rewards from these deeds, thereby remaining indifferent and unconcerned with them 
as if they do not belong to him at all. 
 The Bhagvad Geeta, 18/2, gives a general definition of Tyag as giving up the 
fruits of all actions, i.e. not expecting any rewards of deeds and doing them selflessly 
and dispassionately. It categorizes Tyag or abandonment of actions into three basic 
types—viz. Satvic, Rajsic and Tamasic.  
 Satvic Tyag consists of performing one’s duties but doing them selflessly and 
dispassionately, being detached from them and their fruits, or not expecting anything 
from them. Rajsic Tyag is not doing anything because it entails a lot of physical 
exertion or difficult to do. Tamsic Tyag is doing deeds in a confused manner and 
under delusory effects of ignorance. [Refer Bhagvad Geeta, 18/7-9.] 
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 It ought to be noted that auspicious deeds such as Daan (charity, alms giving, 
donation), Yagya (any religious exercise) and Tapa (sufferance for some noble cause, 
observing austerities and doing penances) should not be given up on the pretext of 
Tyag, but done without expecting any reward.     
 If one is unable to achieve anything desired, and realising it is inaccessible for 
him pretends to forgo it by saying that he is renouncing it or surrendering his right 
over it or giving it up for some noble objective or did not wish to have it, he is only 
cheating himself as well as others. Similarly, if anything is forcibly taken away by a 
stronger opponent and cannot be retrieved, giving it up is not Tyag.  
 Tyag has two vital aspects—Daan and Vairagya. Daan is giving away voluntarily 
and without coercion to those who are in need, such as making donation, charity and 
alms. Vairagya is renunciation when one becomes wise and enlightened about the 
truth and reality of existence, about the falsehood of the material world and anything 
related with it, about the futility of possessing anything that is perishable and 
transient and which acts as an obstacle hindering one’s pursuit of his spiritual goal.]  
 
 

LoSja LoSjfogj.ka rRlalj.ke~ A lkEcjk ok fnxEcjk ok A u rs"kka /kekZ/kekSZ u es/;kes/;kS A lnk 
lkaxzg.;sþ~;kðkes/keUr;kZxa ;trs A l egke[kks egk;ksx% AA7AA 

 
svairaṃ svairaviharaṇaṃ tatsaṃsaraṇam / sāmbarā vā digambarā vā / na 
teṣāṃ dharmādharmau na medhyāmedhyau / sadā sāṃgrahaṇyeṣṭyāśva-
medhamantaryāgaṃ yajate / sa mahāmakho mahāyogaḥ // 7 //  

   
7. The ascetics are at liberty to behave as they want. [That is, no restrictions are 
placed upon them to do this and not to do that. It is left to their own wisdom to decide 
what is auspicious and righteous, and what is not. This freedom is based on the 
premise that once a person has become an ascetic or taken the sincere vows of Sanyas, 
he would exercise the greatest of self-restraint and never do anything inauspicious or 
unrighteous even though freedom is given to him. This is because he is deemed to be 
a self-realised, wise, enlightened and exalted man. It is not expected of him to act in a 
frivolous, irresponsible, deceitful and undisciplined manner.]  
 For example, so many of them wear clothes, and there are so many who 
remain naked. For the exalted self-realised and enlightened ascetics there is no such 
concept as one thing being auspicious and righteous and the other not, or one thing 
being pure and holy and the other not. [This is because they see nothing but the Atma 
or the ultimate Truth everywhere, and therefore they do not distinguish between any 
given two entities. For them all are alike; a child for them is the same as the old man, 
a woman is likewise the same as the man. They have developed an eclectic sense of 
neutrality and profound equanimity marked by great equity and total detachment. 
There is another reason for the development of this temperament—they are so deeply 
engrossed in contemplation and meditation upon the Truth and the Atma that they are 
virtually in a perpetual state of Samadhi, a trance-like state when one is not even 
aware of his own body, what to talk of the external world, and hence such a man 
cannot distinguish between any two entities because he is not even aware of their 
presence or importance; he does not see any difference between them and treats them 
equally.]    
 From the point of view of a man’s natural tendency of collecting and hoarding 
assets, such enlightened ascetics collect their sense organs and keep them restrained. 
This is their equivalence of collecting and hoarding assets of the material world as 
done by ordinary men1. [The sense organs have a natural tendency to move towards 
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this material world and spread out in every direction much like the wealth that is 
spread in all the corners of the world and is to be collected with great effort and stored 
in a treasury by a man. In other words, a wise ascetic reins in his sense organs and 
prevents them from moving out towards the world and its charms, and instead diverts 
their efforts towards enabling him to achieve success in his spiritual pursuit. He uses 
his mind to contemplate and his sense organs to help him to meditate and help to 
maintain the strict discipline and observe the rigours of a renunciate way of life meant 
for him.] 

The external fire sacrifice done by others, such as the great Ashwa Medh 
Yagya (the horse sacrifice), is replicated by them internally in a symbolic manner by 
sacrificing the sense organs and the mind by exercising greatest of self restraint on 
their natural wayward tendency and their worldly yearnings and desires. They turn 
inwards and spend time on contemplation and meditation on the pure ‘self’, the 
consciousness known as the Atma. This is their Ashwa Medh Yagya2.  

For a truly enlightened ascetics, this is the greatest of Yoga (meditation) and 
the greatest of Yagyas (fire sacrifices) (7).  

[Note—1This paragraph can be explained in a different way. A man works hard and 
earns money and collects assets which are clearly visible to every person. For 
example, his salary is known to all, the yield of his field is known to all, and even the 
stock of his go-down is also there for everyone to see. But he would not let others 
know about his personal finances, how he keeps his personal wealth and how he hides 
his gold and cash. The open harvest of a farmer’s land is hidden by him in his barn as 
it becomes his personal property after he has paid the labourers who worked for him 
their due. He hides the produce for fear of thieves, tax-collectors and even from his 
enemies who are jealous of his affluence. In other words, he collects known assets 
openly from the external world but hides them in a secret place known only to him, 
and he protects these assets from inquisitive and preying eyes. Similarly, the sense 
organs have a natural tendency to rest on their respective objects in this external 
world. The wise Avadhut ascetic withdraws them from these external objects and 
hides them in his own self by restraining them and using their powers and strength to 
achieve spiritual high. This is a metaphoric way of saying that he collects his sense 
organs from the external world and fixes them inside. 

2Turning inwards and contemplating upon the Atma is a great spiritual activity 
that is compared to doing the famous Ashwa Medh Yagya or the horse sacrifice 
because the offering here is made by controlling and sacrificing the freedom of the 
mind and the sense organs which are no less restless and outwardly mobile than the 
horse. They are equivalent to a wild horse as all of them have a natural urge to gallop 
away towards their respective sense objects in this world, allured by the enticing 
charms and countless attractions proffered by them. It is difficult to tear them away 
from these objects and teach them self discipline and restraint much like the wild 
horse clamouring to break away from its shackles and cantor away to freedom, 
throwing its bridle, breaking its harness and bothering the least about the rider. The 
severe Tapa, i.e. the observance of austerity, doing of penance and sufferings 
undertaken by the spiritual aspirant are no less than important and rigorous than the 
ones observed when doing the elaborate fire sacrifice called Ashwa Medh Yagya. 

If the restraint of the mind and the sense organs is equivalent to restraining the 
sacrificial horse, the actual practice of Yoga, i.e. the contemplation and meditation 
done to realise the ‘true self’ or the pure conscious Atma, is like physical rituals 
during the horse sacrifice when oblations and offerings are made to the deity 
worshipped, which however in this case is the Atma. Since the Atma is the micro 
level representative of the supreme transcendental Consciousness known as Brahm, it 
follows that the ultimate deity worshipped by contemplating upon the inner self and 
the Atma is Brahm. The sacred fire in this case would be represented by the pure 
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consciousness illuminating the inner self, and the offering are made by doing Yoga 
involving many exercises and auspicious observances. The various Yoga Upanishads 
enumerate them in great detail.  

Like the Ashwa Medh Yagya which establishes a king’s fame and glory not only 
in his own kingdom but even in distant lands as a person who does noble deeds, 
undertakes great religious exercises, is pious and god-fearing, gives huge donations 
and make large charities as a necessary accompaniment of such Yagyas, and 
generally bestows him with welfare and great auspicious rewards, bestowing him 
with honour and respect besides granting him lordship over a large area on earth if he 
is able to successfully accomplish it, this internal Yagya provides the practitioner 
with equal auspicious rewards, but this reward is much higher, more valuable and 
spiritually better as it pertains to the Atma which is eternal and imperishable as 
compared to worldly rewards gained by external Ashwa Medh Yagya. This sacrifice 
gives him access to the supreme Truth of this creation, bestows him with great 
mystical powers called the various Siddhis, and paves the path for his final liberation 
and deliverance from this world and its endless cycle of ignorance and delusions as 
well as birth and death along with their endless chain of miseries and torments. A 
person who has been successful in this internal fire sacrifice gains access to spiritual 
glories and finds liberation that sets him free from all the fetters that shackle an 
ordinary man to the body and its sense organs; he is no more bound to this gross 
world as he has become the ethereal entity known as the Atma. This is because he has 
now realised that his true ‘self’ is the pure consciousness known as the Atma, and not 
the gross body consisting of both the gross sense organs as well as the subtle mind-
intellect complex. He gains honour and respect much like a great and noble king who 
has successfully done the Ashwa Medh Yagya.  

Again, as only kings who were strong and fearless could successfully complete 
the Ashwa Medh Yagya because the if the sacrificial horse was caught by an 
opponent and held captive, it was considered a defilement of the sacrifice and invited 
wars to liberate the horse which only powerful kings could afford and win, it follows 
that only strong-willed, really wise and enlightened and sincere spiritual aspirant can 
successfully do such internal fire sacrifice as envisioned and described in this verse. It 
may be possible to subdue an enemy with the strength of the arm of a strong and 
well-trained army, but it is virtually impossible to control one’s own self and one’s 
own sense organs; it is very easy to lecture others but most difficult to implement 
what one preaches.   

The concept of doing the great fire sacrifice internally as opposed to doing it 
externally is also described in detail in Pran Agnihotra Upanishad of the Krishna 
Yajur Veda tradition. Its verse nos. 21-22 especially are very explicit on this subject. 

A brief word on the Ashwa Medh Yagya would be in order. The Ashwa Medh 
Yagya is called the horse sacrifice because a horse is sacrificed in it. It is most ancient 
sacrifice and can be successfully done by very powerful kings or emperors. The horse 
is let free to go anywhere it wants for one year and the land where it sets foot is either 
annexed by treaties or by force in war. The actual sacrifice is though for only three 
days. The sacrificial horse is protected by the army and if by chance it is killed by the 
opposing king then the sacrifice is deemed to be defiled. In practical terms, it was a 
means to spread a king’s area of influence.]   

 
 

ÑRLuesrfPp=a deZ A LoSja u foxk;sÙkUegkozre~ A u l ew<ofYyI;rs AA8AA 
 

kṛtsnametaccitraṃ karma / svairaṃ na vigāyettanmahāvratam / na sa 
mūḍhavallipyate // 8 // 
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8. In this way, the entire character and behavioural pattern of such ascetics are unique 
and more often than not unconventional, baffling, mysterious, funny and erratic. One 
should not make any kind of derogatory remarks against them, insinuate or insult 
them, call them disgraceful, lowly, vile, possessed of evil spirit etc., or in any way 
cast any kind of demeaning and wild aspersions on them for their unconventional, 
strange and odd behaviour which is often inexplicable and inconsistent with the norms 
set down for civilized, auspicious and righteous conduct in the society.  

This is their great sacrifice that they bear with stoic fortitude and calmness 
sneers and comments of the world; it is their great sacrifice that they have forsaken 
artificiality and pretensions so much evident in the formalities and niceties observed 
by ordinary people in this world. They do not adhere to the norms created for the 
artificial world because they do not subscribe to the principle of creating an artificial 
and false sense of being civil, cultured, well-behaved and learned by observing codes 
of conduct and decorum at the cost of freedom of the soul. Besides this, their 
heightened level of self-realisation and spiritual enlightenment has turned their 
attention inwards towards their conscious ‘self’, their Atma, so much so that they 
remain oblivious of their body and what it does, as well as unconcerned of how the 
world would treat them and respond to their actions and behaviour. They are so lost in 
the bliss obtained by contemplation and meditation and the subsequent experiencing 
of the presence of the supreme transcendental Divinity inside their own self as the 
pure conscious Atma that they do not have the time or the inclination to bother about 
what others think of them and how they treat them. 
 Such spiritually enlightened and self-realised exalted ascetics do not remain 
attached to this world and therefore need not bother to observe worldly formalities 
and niceties that are usually followed by ordinary people who remain busy in 
appeasing the world and trying to pretend to be civil, well-behaved and cultured in 
this artificial world so that they are given respect and honour but in the process are 
actually robbing their Atma of its inherent freedom and liberty to do what it wishes. 
[The Atma is an ethereal entity, and therefore is as free as the wind and the sky. The 
Atma cannot be bound by fetters; it cannot be shackled; it can fly to wherever it 
wants, think what it wants, and do what it wishes to do.]   
 Hence, wise and renunciate ascetics roam around freely without getting 
perturbed and being burdened by the necessity of observing useless and perfunctory 
formalities which act like millstones around the neck of less enlightened men. They 
roam freely without being encumbered by anything, by being deterred by anything, or 
getting attached to anything. They are not concerned whether what they do is correct 
or not because it is deemed that all their deeds and actions would be auspicious and 
righteous. [This is because it has already been said that they have obtained full control 
over their senses organs, both those of perception and those of action, so there is no 
scope of these organs doing anything that is not considered auspicious and righteous 
by scriptural standards. The ascetic has no time for the external world and neither the 
inclination of indulging in worldly pursuits or the need to please this world at any 
cost, so the question of either appeasing the world or getting annoyed and perturbed 
by it does not arise as far as they are concerned.] (8). 

[Note--This is the way of life led by truly self-realised and renunciate ascetics who 
have not only detached from the external world of sense objects but remain 
submerged in experiencing the bliss of self-realisation and Brahm-realisation. They 
are unaware of their bodies and how it acts; their mind is so engrossed in 
contemplation and meditation that it has no time and inclination to bother how to 
behave nicely that would be acceptable to the world. So to accuse them of behaving 
strangely and unconventionally is only showing ignorance of their heightened state of 
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enlightenment and exemplary detachment. They do not come within the purview of 
codes of conduct that are applied to ordinary persons who appear to be observing 
imaginary and artificial niceties and formalities of the material world and think that 
they are cultured and civilized, whereas actually they are only pretending to be so 
because they have never witnessed the inherent exhilaration obtained when the soul is 
set free like the bird. The soul of ordinary people is tied in worldly fetters and it has 
forgotten its inherent free nature, so such worldly people act in an artificial manner 
and become pretenders of freedom. They may dance the whole night, appear to be 
merry externally and enjoying the world to the hilt, but internally they are unhappy, 
disquiet, distressed and most stressed-out. A non-enlightened man lives an artificial 
life of bondage—bonded to his body and its myriad needs and problems, to the world 
and its own set of needs and problems, besides the requirement to observe formalities 
and maintain artificial relationships. The soul actually knows no such things and 
needs to observe no formalities or codes of conduct because it is eternally free and an 
ethereal entity that is all-pervading and all-encompassing.  
 It ought to be noted here that the oddity in the external behaviour of self-realised 
ascetics is not due to any defect in their mind-intellect or their character but due to the 
fact that they have tasted the divine elixir of spiritual bliss and ecstasy effusing from 
their inner self and therefore they are not concerned with external formalities or 
enjoyments. They are not mentally sick, evil, pervert or reckless, they are not lunatics 
or deranged in any manner. Some of the oddities in their behaviour are their not 
taking regular bath or meals or attending to nature’s call. They may not pray regularly 
and perform religious sacraments daily which seems unrighteous on the face of it. But 
it should be noted that this is due to the fact that they worship the supreme Lord not 
somewhere in the external heaven but inside their own Atma, the pure consciousness 
residing in their own bosom. This highly evolved state of his mental faculty is clearly 
highlighted in the following verses.]  
 
 

;Fkk jfo% loZjlkUizHkq³~äs gqrk’kuúkkfi fg loZHk{k% A rFkSo ;ksxh fo"k;kUizHkq³~äs u fyI;rs 
iq.;ikiSúk Óq)% AA9AA 

 
yathā raviḥ sarvarasānprabhuṅkte hutāśanaścāpi hi sarvabhakṣaḥ /  
tathaiva yogī viṣayānprabhuṅkte na lipyate puṇyapāpaiśca śuddhaḥ // 9 //  
 
9. Just like the fact that the Sun accepts all sorts of oblations offered to it and the Fire 
can devour anything put into it with neither of them affected at all by such offerings, 
an ascetic remains detached from and indifferent to all the sense objects of this world 
and their inherent attractions, charms, comforts and pleasures inspite of his having to 
use them in the course of his routine life in this world. Therefore, he remains 
untainted and untouched by them and remains as pure and uncorrupted as if he has 
had no contact with them at all. 

Since he is not involved internally (mentally, intellectually and emotionally) 
with any of the sense objects of pleasures and comforts in this material world, he is 
not tarnished by their tainting effects, and neither can he be accused of having 
committed any sins or misdeeds pertaining to their use or contact, nor pretending to 
be too upright and righteous by not being attached to these objects. In fact, he is 
completely unaware of their existence at all for all practical purposes (9).  

 
 



 335

vkiw;Zek.kepyizfr"Ba leqüeki% izfo’kfUr ;}r~ A r}Rdkek ;a izfo’kfUr losZ l 'kkfUrekIuksfr 
u dkedkeh AA10AA 

 
āpūryamāṇamacalapratiṣṭhaṃ samudramāpaḥ praviśanti yadvat /  
tadvatkāmā yaṃ praviśanti sarve sa śāntimāpnoti na kāmakāmī // 10 // 
 
10. Similarly, just like the vast ocean filled with water has no desire whatsoever of 
acquiring more water to replenish its stock but accepts the water when it is incessantly 
pours into it by rivers etc., the ascetic too accepts whatever comes his way calmly and 
with stoic indifference though he has no desire for anything. That is, inspite of being 
surrounded by the enticing objects of the material world which give comfort and 
pleasure, he remains unruffled by their illusive and transient charms which are no less 
then traps to ensnare him in their vice-like grip. He remains unattached to them; he 
maintains his mental peace, poise and calm demeanours. He is never in dearth of these 
noble and eclectic virtues, thereby remaining ever contented and fulfilled like the vast 
ocean cited here1.   
 Ordinary men who have desire and yearning for enjoyment of the pleasures 
and comforts offered by the sense objects of this material world cannot ever hope to 
achieve this state of calmness and peace (10).  

[Note--1Rivers continue to pour their water in the ocean, but it never boils over and 
submerges the land due to this continuous pouring. The heat of the sun continuously 
evaporates its water, there are hot summers and rainless days, there might be drought 
on the land, the rivers and lakes dry up and there is all round shortage of water so 
much so that crops dry up and people die due to thirst, but the ocean never dries up, 
nor its level of water falls short of the normal mark. Rivers may at one time flood the 
plains and inundate huge tracts of land, or completely dry up to leave a parched bed, 
but the ocean never breaks its laws and never submerges the earth. Come to think of 
it—the ocean occupies roughly three-fourths of the surface of the earth as compared 
to rivers which are not even seen from the outer space, and had the ocean wished it 
could have easily submerged the entire land by just raising its level by a foot or so. 
But it has never done so; it is so self-controlled that it has not even devoured an inch 
of sandy banks on its side. Could not the ocean have gnawed at the sands gradually 
and imperceptibly over million of years and spread its tentacles—or realm—over 
large tracts of land by its shore? Global warming has melted the glaciers, but they 
have not raised the level of the ocean nor reduced its water content. The rivers change 
course, but the ocean never does so. It roars like a lion, but never devours. 
 The same thing applies to the Avadhut Sanyasi. He is always the same; he neither 
boils over with pride when praised or by the great mystical powers that he possesses, 
nor does he get angry at being chided or insulted. He is personified virtues of 
calmness and poise, equanimity and fortitude, forgiveness and charity, blessedness, 
piety, divinity and holiness et al combined into one.] 
 
 

u fujks/kks u pksRifÙkuZ c)ks u p lk/kd% A u eqeq{kquZ oS eqä bR;s"kk ijekFkZrk AA11AA 
 

na nirodho na cotpattirna baddho na ca sādhakaḥ /  
na mumukṣurna vai mukta ityeṣā paramārthatā // 11 //  
 
11. Therefore, the factual position is that there is no such thing as dissolution of the 
soul and freedom from birth or the fetters and bondages that are deemed to be tying a 
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creature to this world. An aspirant does not have to follow some special path to 
achieve an exalted stature and find liberation and deliverance of his soul from worldly 
shackles and the cycle of birth and death, nor is there any special state which can be 
designated as being free from any bondage.  
 In other words, everything depends upon how a man thinks and treats his self, 
his present circumstances and the world around him that determine whether or not he 
is liberated and emancipated, whether or not the world has been able to tie him in 
knots, whether or not he has renounced the world and its illusive charms, whether or 
not he is really peaceful and happy, and such other noble virtues that characterise the 
life of a wise, erudite, enlightened and self-realised man. 

If only he detaches himself from getting emotionally, mentally and 
intellectually involved in this world and its illusionary charms, if only he remains 
distanced internally from the objects of the senses in this world, if only he remains 
neutral and indifferent to everything extraneous to his pure conscious Atma which is 
the only truth recognised by wise men, if only he treats everything with stoic 
calmness, if only he remains unruffled, unperturbed and unmoved by the gravest of 
provocations from this world, neither hating anything nor getting attached to them, if 
only he can maintain sincere and profound sense of equanimity, neutrality and 
fortitude—it is only then can he be said to be truly self-realised, wise, erudite and 
enlightened. He is deemed to be eternally free and emancipated; he is not under any 
bondage or shackled to anything. He need not run away from this world and find a 
separate existence of physical distance from this world, because even if he remains in 
close proximity to this world but maintains mental distance from it then he is better 
off than a man who stays far away in a forest but remains mentally attached to the 
world (11). 

 
 

,sfgdkeqf"edozkrfl)îkS eqäsúk fl);s A cgqÑR;a iqjk L;kUes rRloZe/kquk Ñre~ AA12AA 
rnso ÑrÑR;Roa izfr;ksfxiqj%lje~ A nq%f[kuks·Kk% laljUrq dkea iq=k|is{k;k AA13AA 
ijekuUniw.kksZ·ga laljkfe fdfePN;k A vuqfr"BUrq dekZf.k ijyksdf;;klo% AA14AA 
loZyksdkRed% dLeknuqfr"Bkfe fda dFke~ A O;kp{krka rs 'kkL=kf.k osnku/;ki;Urq ok AA15AA 
;s·=kf/kdkfj.kks es rq ukf/kdkjks·fØ;Ror% A fuükfHk{ks Luku’kkSps usPNkfe u djksfe p AA16AA 
üþkjúksRdYi;Urq fda es L;knU;dYiukr~ A xq°kkiq°kkfn násr ukU;kjksfirofõuk A ukU;kjksfirlalkj 
/kekZusoega Hkts AA17AA 

 
aihikāmuṣmikavrātasiddhayai mukteśca siddhaye / bahukṛtyaṃ purā syānme 
tatsarvamadhunā kṛtam // 12 // 
tadeva kṛtakṛtyatvaṃ pratiyogipuraḥsaram / duḥkhino’jñāḥ saṃsarantu 
kāmaṃ putrādyapekṣayā // 13 // 
paramānandapūrṇo’haṃ saṃsarāmi kimicchayā / anutiṣṭhantu karmāṇi 
paralokayiyāsavaḥ // 14 // 
sarvalokātmakaḥ kasmādanutiṣṭhāmi kiṃ katham / vyācakṣatāṃ te śāstrāṇi 
vedānadhyāpayantu vā // 15 // 
ye’trādhikāriṇo me tu nādhikāro’kriyatvataḥ / nidrābhikṣe snānaśauce 
necchāmi na karomi ca // 16 // 
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draṣṭāraścetkalpayantu kiṃ me syādanyakalpanāt / guñjāpuñjādi dahyeta 
nānyāropitavahninā / nānyāropitasaṃsāra dharmānevamahaṃ bhaje // 17 // 
 
12-17. ‘In order to fulfil my worldly obligations and ensure at the same time that I get 
Mukti after death (i.e. I get final liberation and deliverance from this world of 
transmigration so as not to enter this cycle again), it was necessary and ordained for 
me to do certain auspicious and righteous deeds. I have fulfilled all my obligations 
and have done whatever I could do to the best of my ability. But that phase is past 
now, and I am free’. With this sense of satisfaction and feeling absolutely contented 
with his life and the deeds that he had done, he becomes calm, quiet and peaceful [12 
½ ].  
 Then he begins to ponder further—‘Ignorant persons remain trapped in this 
world by hoping for sons and other worldly acquisitions. [That is, ordinary worldly 
men desire to have a large family and the need to have sons to carry on the family line 
and maintain and enhance the assets accumulated by them. People desire to have a 
son to carry forward their achievements and good name, or complete unfinished tasks, 
or even to accomplish something which the man had strongly yearned for but could 
not do himself due to so many constraints.] [13].  

But I am fulfilled and overwhelmed with the happiness and joys of having led 
a fruitful and auspicious life. I have no desires left in me, so why should I allow 
myself to get unnecessarily trapped in the snares of this world? [13 ½]  
 Those who desire to go to heaven or aspire to have some auspicious future for 
themselves after death continue to do auspicious and righteous deeds in the hope that 
their desires and aspirations for a sound future would be fulfilled [14].  

Let them do what they want. But I have realised that I am the Atma which is 
immanent, imperishable, universal and all-pervading, not only in the present but 
would also remain the same in the future. I have become universal, uniform and 
immanent in the sense that my true identity is this Atma, and it is a universal, 
ubiquitous and quintessential entity in creation. So there is no point in my doing 
something to ensure a better future for my Atma because it is not affected by any 
dimension of time and circumstance, and would constantly remain always the same. 
Therefore obviously, why should I bother about doing any deed (to better my future 
or enhance my present stature which is already exalted and divine)? [14 ½]  

Let those who so wish and have the expertise to read and preach the scriptures 
do what they are good at—i.e. read and preach the scriptures. But I am not eligible to 
do so and I remain completely inactive and neutral. [That is, studying and teaching of 
the scriptures are no longer needed by me as I have already understood their essence 
and principle teaching by realising the truth about my Atma and the supreme Brahm 
of which this Atma is an image.] Therefore, I need not study or preach the scriptures 
[15 ½].  

I have no desire or the need for sleep, to beg for food, to bathe or to attend to 
other daily routine chores of life (because these are needed by the body whereas I am 
the ethereal Atma or the universal soul, and not the gross body) [16]. 

Those who think that they are wise and erudite thinkers, well, let them indulge 
in futile ponderings and imagining things for themselves. I am not concerned with 
such artificial imaginations [16 ½].  

Ignorant people might imagine the presence of a latent fire in the shrub known 
as Gunja (Abrus presotorious) because of its red colour, but their imagination of fire 
in it would not burn and harm this shrub at all. Likewise, the inner self is immaculate 
and pure, unaffected by any of the taints and shortcomings  associated with the world, 
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so how can I imagine that I need to worship any divine entity and seek its intercession 
to either protect myself or clean my inner self? [17]. (12-17).  

 
 

Ük`.oURoKkrrÙokLrs tkuUdLekPN`.kksE;ge~ A eU;Urka la’k;kiék u eU;s·gela’k;% AA18AA 
 

śṛṇvantvajñātatattvāste jānankasmāñchṛṇomyaham /  
manyantāṃ saṃśayā-pannā na manye’hamasaṃśayaḥ // 18 // 
 
18. Those who are not able to know and understand the essential Truth themselves, let 
them hear about it and get it explained by others. But I, being an exalted Avadhuta, 
am fully conversant with it myself. So why should I hear about it from others?  
 Those who have doubts and confusions, let them study and ponder to remove 
their doubts and confusions. But I do not have any sort of doubts and confusions, and 
that is the reason why I do not study the scriptures or ponder over their tenets. [This 
statement is not meant to indicate that the Avadhut Sanyasi is boastful and 
pretentious, but to highlight the level of his enlightenment and self-confidence. After 
all, one reads and studies the scriptures for self improvement and realisation of one’s 
spiritual goal, and once this aim is achieved it would be a futile exercise in spending 
time delving in the vast and endless volumes of the scriptures just to find out 
something that has already become known. It is highly incredulous and unimaginable 
that an enlightened man would boast of himself and his knowledge, and treat the 
scriptures with any kind of disrespect.] (18). 
 
 
foi;ZLrks fufn/;kls fda /;kuefoi;Z;s A nsgkReRofoi;kZla u dnkfpötkE;ge~ AA19AA 
 
viparyasto nididhyāse kiṃ dhyānamaviparyaye /  
dehātmatvaviparyāsaṃ na kadācidbhajāmyaham // 19 // 
 
19. Those who are inclined to forget or get confused about the Truth, those who 
develop misconception about the Truth, let them remember it again and again to 
refresh their memory and reinforce their belief, faith and commitment. But where 
there is no confusion or forgetting, there is no need for repetitively remembering the 
Truth.  
 I am not misled to believe that the body is true and it is my truthful identity, so 
there is no need for me to constantly remind my self that the body is not my ‘true self’ 
(and instead of it, it is the pure conscious Atma residing in this gross body as my ‘true 
self’) (19).  
 
 
vga euq"; bR;kfnO;ogkjks foukI;eqe~ A foi;kZla fpjkH;Lroklukrks·odYirs AA20AA 
 
ahaṃ manuṣya ityādivyavahāro vināpyamum /  
viparyāsaṃ cirābhyastavā-sanāto’vakalpate // 20 // 
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20. ‘I am a human being’—this conception about the Atma is also due to ignorance 
and forgetting about its eternally ethereal and divine nature. [This is because the 
human being is mortal and has a lot of worldly faults and limitations associated with 
the gross body, whereas the Atma is divine, ethereal and eternal, not at all subjected to 
any taints and limitations that mire the man’s physical existence.] 
 This misconception about who the truthful ‘self’ is, is also due to prolonged 
indulgence in worldly passions and desires. [This is because the world can be enjoyed 
only through the medium of the gross body, and when one becomes habituated to 
enjoying the sense objects of the world he forgets who he actually is. That is, he 
forgets that when asked the question ‘who are you?’ the man should answer ‘I am the 
universally pure conscious Atma which has no attributes’ instead of ‘I am the man 
with this body having certain characteristics’.] (20).  
 
 
vkjC/kdekZf.k {kh.ks O;ogkjks fuorZrs A deZ{k;s RolkS uSo 'kkE;s)îkkulgòr% AA21AA 
 
ārabdhakarmaṇi kṣīṇe vyavahāro nivartate /  
karmakṣaye tvasau naiva śāmyeddhyānasahasrataḥ // 21 // 
 
21. It is only when the effects of past deeds wear out that this worldly behaviour 
comes to an end. But as long as the past deeds and their accumulated results continue 
to exert influence upon the creature (through his mind-intellect complex that controls 
his thoughts and the functioning of the gross body), he would continue to remain 
entangled in worldly behaviour. [That is, as long as any man does not distance himself 
from the body which is actually the entity that does all the deeds, he cannot get rid of 
allowing himself to be involved in the deeds done by the body, and as long as this 
situation prevails he is bound to the chain of rewards, bad or good, that these deeds 
produce. It is only when he disassociates himself from the body and becomes highly 
neutral towards the deeds done by it that he absolves himself from their consequences. 
Anyone is punished or rewarded for things done by him or her, and since the wise 
man has realised that his ‘true self’ is the Atma which is ethereal and pure 
consciousness, and separate from the body, he is not the one who is doing the deeds 
now under changed circumstances, and therefore cannot be either punished or 
rewarded for these deeds.] (21).  
 
 
fojyRoa O;oârsfjþa ps)îkkueLrq rs A ckf/kdeZO;oâfra i’;U/;k;kE;ga dqr% AA22AA 
 
viralatvaṃ vyavahṛteriṣṭaṃ ceddhyānamastu te /  
bādhikarmavyavahṛtiṃ paśyandhyāyāmyahaṃ kutaḥ // 22 // 
 
22. If you (here referring to Sankriti who is hearing this preaching) have a desire to 
continue doing deeds and thereby remain entangled in their web, then do as it pleases 
you. But in my considered view, the doing of deeds have no role to play in one’s 
spiritual upliftment and the soul’s final liberation and deliverance. So why should I 
(i.e. the Avadhut Sanyasi) contemplate and ponder on this matter any longer? Why 
should I think what to do and what not to do? (22).  
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fo{ksiks ukfLr ;LekUes u lekf/kLrrks ee A fo{ksiks ok lekf/kokZ eul% L;kf}dkfj.k% AA23AA 
 
vikṣepo nāsti yasmānme na samādhistato mama /  
vikṣepo vā samādhirvā manasaḥ syādvikāriṇaḥ // 23 // 
 
23. My (the Avadhut Sanyasi’s) mind and intellect never become restless and 
agitated, and therefore I need not engage myself in special sessions of Samadhi to 
tame them. [Samadhi is a trance-like state obtained during the higher stages of 
meditation when the mind is completely annihilated and controlled, making the 
spiritual aspirant oblivious of the body and the surrounding world.]  
 It is only when the mind is eclipsed and tainted by the dark shadow cast by 
various faults and imperfections associated with this mundane material world 
characterised by uncountable delusions, and is buffeted by various misconceptions 
that arise out of ignorance that it becomes darkened and corrupted, unstable and 
agitated. It is only then that one needs to practice Samadhi to cleanse it of his taints 
and make it regain its original poise and calmness along with its pristine purity and 
high level of wisdom. [The word ‘Samadhi’ here would mean training the mind to be 
consistent and constantly stable, to become calm and poised and remain non-involved 
with the sense perceptions of the body. This would calm it down and remove the 
cause of it getting tainted or deluded by the numerous faults originating in the 
artificial world of material sense objects. Being free from being constantly nagged at 
by these perceptions and the charms of the world and the desires of the sense organs 
for gratification, the mind would have the energy and time left to ponder on nobler 
things of life, delve into the mysteries and secrets of creation, and contemplate about 
the great import of the spiritual truths as expounded and enunciated by the scriptures.] 
 I am experiencing this profound calmness, equilibrium, peace and stability of 
the mind and intellect on a regular basis; so where is there any special need to sit in 
meditative postures and engage in Samadhi to achieve this end? Is there anything 
different from what I am experiencing now that can be obtained or experienced during 
Samadhi? [So why should I do it? In other words, special sessions of meditation and 
Samadhi are not needed by me as I have already achieved the spiritual high that is the 
aim of meditation and Samadhi.] (23). 
 
 
fuR;kuqHko:iL; dks es·=kuqHko% i`Fkd~ A Ñra ÑR;a izki.kh;a izkIrfeR;so fuR;’k% AA24AA 
O;ogkjks ykSfddks ok 'kkL=h;ks ok·U;Fkkfi ok A eekdrqZjysiL; ;FkkjC/ka izorZrke~ AA25AA 
 
nityānubhavarūpasya ko me’trānubhavaḥ pṛthak /  
kṛtaṃ kṛtyaṃ prāpaṇīyaṃ prāptamityeva nityaśaḥ // 24 // 
vyavahāro laukiko vā śāstrīyo vānyathāpi vā / mamākarturalepasya 
yathārabdhaṃ pravartatām // 25 //  
 
24-25. I (the Avadhut Sanyasi) have done regularly what I was supposed to do 
according to the mandate of the various scriptures, and I have also got regularly what 
I was supposed to get (as a result of my deeds and efforts). Therefore, why should I 
do anything ordained or prescribed by the scriptures, traditions or any other authority? 
That is why I do not conform to them, and do nothing.  
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 I do not have any aspirations and desires, nor do I expect anything. So I do not 
lose sleep over anything; I accept whatever comes my way in the normal course of 
life and respond normally according to the event (24-25).  
 
 
vFkok ÑrÑR;ks·fi yksdkuqxzgdkE;;k A 'kkL=h;s.kSo ekxsZ.k orsZ·ga ee dk {kfr% AA26AA 
 
athavā kṛtakṛtye’pi lokānugrahakāmyayā /  
śāstrīyeṇaiva mārgena varte’haṃ mama kā kṣatiḥ // 26 // 
 
26. Even if I (the Avadhut Sanyasi) behave and act according to the sanction of the 
scriptures it is because I wish to set a visible example to be followed by other ordinary 
people, so what is the harm in my doing so. [In other words, I am not contradicting 
myself when I act according to the traditional norms of behaviour inspite of my firmly 
asserting that I am free to do what I wish to do. Though I am at liberty to act strangely 
and at variance to established norms, but I prefer not to do so because less enlightened 
people would construe it in the wrong light and cite my example to justify their own 
pervert and reckless demeanours and conducts; they would act wrongly and then cite 
my example to justify their misdemeanours though they are no match for the level of 
spiritual enlightenment and maturity that I have. I do not wish to set a wrong example 
for this ignorant and deluded world and push it down further in the drain of evil 
behaviour and pretensions.] (26). 
 
 
nsokpZuLuku’kkSpfHk{kknkS orZrka oiq% A rkja tirq okDr}RiBRokEuk;eLrde~ AA27AA 
fo".kqa /;k;rq /kh;Z}k czãkuUns foyh;rke~ A lk{;ga fdafpnI;= u dqosZ ukfi dkj;s AA28AA 
 
 
devārcanasnānaśaucabhikṣādau vartatāṃ vapuḥ /  
tāraṃ japatu vāktadva-tpaṭhatvāmnāyamastakam // 27 // 
viṣṇuṃ dhyāyatu dhīryadvā brahmānande vilīyatām /  
sākṣyahaṃ kiṃcidapyatra na kurve nāpi kāraye // 28 // 
 
27-28. The body might remain engaged in offering formal worship to Gods, praying 
to them, performing religious rites, cleaning itself by washing and bathing 
(performing ablution), or in studying and learning the scriptures or other bodies of 
knowledge, the faculty of speech might remain engaged in repeating the ethereal 
Mantra called OM and reciting the Upanishads [27], the mind might remain 
constantly engaged in remembering Lord Vishnu or it might even remain submerged 
in the thoughts of the supreme Brahm and enjoy the extreme bliss obtained by this 
remembrance—but I must say that none of these bothers me in the least as I am a 
mere witness and a neutral observer of all that the body does, without getting involved 
in any of the activities of the body.  
 I (the Avadhut Sanyasi) do none of these things nor do I instruct or advise 
others to do anything of any sort [28]. (27-28).  
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ÑrÑR;r;k r`Ir% izkIrizkI;r;k iqu% A r`Riésoa Loeulk eU;rs·lkS fujUrje~ AA29AA 
 
kṛtakṛtyatayā tṛptaḥ prāptaprāpyatayā punaḥ /  
tṛpyannevaṃ svamanasā manyate’sau nirantaram // 29 // 
 
29. I (the Avadhut Sanyasi) am fully contented and fulfilled. I have achieved and 
acquired whatever there was to be achieved and acquired. My mind is firmly 
convinced of this fact; it is the irrefutable truth (29). 
 
 
/kU;ks·ga /kU;ks·ga fuR;a LokRekue°klk osfÖk A /kU;ks·ga /kU;ks·ga czãkuUnks foHkkfr es Liþe~ AA30AA 
 
dhanyo’haṃ dhanyo’haṃ nityaṃ svātmānamañjasā vedmi /  
dhanyo’haṃ dhanyo’haṃ brahmānando vibhāti me spaṣṭam // 30 // 
 
30. I (the Avadhut Sanyasi) am blessed and most fortunate. Indeed, I am blessed and 
most fortunate! It is because I have come to know, in a natural way (i.e. without any 
strenuous study of the scriptures and hard practices of Yoga or Tapa—severe forms of 
meditation and observance of austerity and penance respectively), my inherently and 
truly eternal, imperishable and infinite form that is the universally pure consciousness 
known as the Atma.  
 I am certainly blessed and most fortunate as this realisation (of my ‘true self’ 
as being the self-illuminated and pure conscious Atma which is a manifestation of the 
supreme cosmic Consciousness known as Brahm) provides me with the extreme bliss 
and ecstasy that comes with Brahm-realisation. It clearly illuminates my inner being 
with the light of enlightenment and fills me with its accompanying bliss and ecstasy 
that is nothing but ethereally divine in nature. [In other words, when I have come to 
know what my true identity is, I feel absolutely exhilarated at this knowledge, and it 
bestows upon me the blessedness that comes with self-realisation and obtaining the 
elixir of divinity and eternity. I feel absolutely overjoyed at having the acquaintance 
of something as astoundingly magnificent, as profoundly grand and as majestically 
divine as the supreme Brahm. This glorious illumination of realisation removes all 
traces of darkness arising out of ignorance and delusions that might have lingered on 
in some corner of my inner being, i.e. in my heart and mind, thereby giving me the 
much sought-after light of enlightenment. I indeed feel most fortunate and blessed!] 
(30).  
 
 
/kU;ks·ga /kU;ks·ga nq%[ka lkalkfjda u oh{ks·| A /kU;ks·ga /kU;ks·ga LoL;kKkua iykf;ra Dokfi AA31AA 
 
dhanyo’haṃ dhanyo’haṃ duḥkhaṃ sāṃsārikaṃ na vīkṣe’dya /  
dhanyo’haṃ dhanyo’haṃ svasyājñānaṃ palāyitaṃ kvāpi // 31 // 
 
31. I (the Avadhut Sanyasi) am blessed and most fortunate. Indeed, I am blessed and 
most fortunate! It is because I do not see the miseries and sorrows of this mortal and 
perishable world in the least. [That is, now I do not see death and decay anywhere, I 
do not see misery and sorrow anywhere as now I am able to see the eternal and 
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imperishable Brahm everywhere. In other words, my perception of the world had 
undergone a sea change for the better. Whereas earlier I had seen unhappiness and 
distress as reigning everywhere and found no happiness and contentedness in 
anything, now I feel fully contented and blissful with no trace of discomfort and 
unhappiness of the earlier times. I perceive the world in wonder and awe as a 
magnificent creation of the supreme craftsman and maverick creator known as Brahm, 
and marvel at his stupendous abilities, astounding wisdom, expert craftsmanship and 
creative skills that he has moulded such a vast creation from virtually nothing to start 
with and in such a way that no two units of it are exactly alike. I look at the positive 
aspect of the world and see the body as the only chance to break free from the cycle of 
birth and death, instead of as bondage and a cumbersome burden on my soul. This is 
because as a human I can study the scriptures and decide for myself about my destiny 
as compared to my earlier lives where this option and opportunity was not available to 
me. I have got a golden opportunity not only to find liberation and deliverance for 
myself but I can also show others who are less fortunate the way for it. I can serve the 
supreme Lord in his myriad forms as the numerous creatures of this world, and I need 
not worship him separately to please him.]   
 I am blessed and most fortunate. Indeed, I am blessed and most fortunate! It is 
because my ignorance and delusions had been completely eliminated for good a long 
time ago. [That is, although my ‘true self’, the pure conscious Atma, was inherently 
wise, erudite and enlightened, I was not aware of it, and therefore I had been thinking 
that I need to acquire knowledge and become wise. But now I have discovered the 
truth about my eternally wise heritage and the fact that the Atma is never unwise and 
ignorant. It was only out of delusions and the evil effects of Maya or illusions created 
about the ‘truth’ that I had felt that I was ignorant and unwise. Now, having acquired 
the divine insight into the reality, I have woken up to the ‘reality and truth’ of the 
Atma, and therefore all my misconceptions and misgivings about it are dispelled. I 
have realised who I truly am.] (31).  
 
 
/kU;ks·ga /kU;ks·ga drZO;a es u fo|rs fdafpr~ A /kU;ks·ga /kU;ks·ga izkIrO;a loZe= laiée~ AA32AA 
 
dhanyo’haṃ dhanyo’haṃ kartavyaṃ me na vidyate kiṃcit /  
dhanyo’haṃ dhanyo’haṃ prāptavyaṃ sarvamatra saṃpannam // 32 // 
 
32. I (the Avadhut Sanyasi) am blessed and most fortunate. Indeed, I am blessed and 
most fortunate! It is because I have nothing more to do as there is nothing left for me 
to do. I am fulfilled and contented.  
 I am blessed and most fortunate. Indeed, I am blessed and most fortunate! It is 
because whatever I wished to have or acquire or gain access to has already been done. 
Nothing remains to be had or acquired or accessed now as it is already with me. I am 
absolutely contented, satisfied, fulfilled and accomplished (32).  
 
 
/kU;ks·ga /kU;ks·ga r`IrsesZ dksiek HkosYyksds A /kU;ks·ga /kU;ks·ga /kU;ks /kU;% iqu% iqu/kZU;% AA33AA 
 
dhanyo’haṃ dhanyo’haṃ tṛpterme kopamā bhavelloke /  
dhanyo’haṃ dhanyo’haṃ dhanyo dhanyaḥ punaḥ punardhanyaḥ // 33 // 
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33. I (the Avadhut Sanyasi) am blessed and most fortunate. Indeed, I am blessed and 
most fortunate! It is because there is nothing to compare with the degree of 
contentedness and fulfilment that I enjoy now.  
 I am indeed blessed and most fortunate. I repeat and assert that I am indeed 
blessed and most fortunate! (33).  
 
 
vgks iq.;egks iq.;a Qfyra Qfyra n`<e~ A vL; iq.;L; laiÙksjgks o;egks o;e~ AA34AA 
 
aho puṇyamaho puṇyaṃ phalitaṃ phalitaṃ dṛḍham /  
asya puṇyasya saṃpatteraho vayamaho vayam // 34 // 
 
34. Oh Auspiciousness and Righteousness (collectively called ‘Punya’)! [Here, the 
good virtues of ‘auspiciousness’ and ‘righteousness’ have been personified.] You 
have borne ripe fruits for me and have fully rewarded me in a perpetual manner for 
being faithful to you by pursuing the virtues of auspiciousness and righteousness 
diligently in my life. How fortunate and blessed are we1! (34). 

[Note—1Here the use of the plural pronoun ‘we’ instead of the singular ‘I’ indicates 
that the Avadhut wishes to say that all ascetics who have realised the ‘truth’ as he has 
done are blessed and fortunate.]  
 
 

vgks Kkuegks Kkuegks lq[kegks lq[ke~ A vgks 'kkL=egks 'kkL=egks xq#jgks xq#% AA35AA 
 

aho jñānamaho jñānamaho sukhamaho sukham /  
aho śāstramaho śāstramaho gururaho guruḥ // 35 // 
 
35. Oh Gyan (truthful knowledge of the reality; the virtues of wisdom, erudition, 
sagacity and enlightenment personified)! Oh Sukha (the divine sense of pleasure and 
happiness obtained by self and Brahm realisation personified)! Oh Scriptures! [Here, 
‘scriptures’ have also been personified.] Oh Guru (moral preceptor, teacher and 
spiritual guide)! [I thank you all for my eclectic and blessed state of self-realisation 
and enlightenment. It is because of your grace, blessings and patronage that this has 
been made possible for me.]’ (35).  
 
 
bfr ; bne/khrs lks·fi ÑrÑR;ks Hkofr A lqjkikukRiwrks Hkofr A Lo.kZLrs;kRiwrks Hkofr A 
czãgR;kRiwrks Hkofr A ÑR;kÑR;kRiwrks Hkofr A ,oa fofnRok LosPNkpkjijks Hkw;knksalR;feR;qifu"kr~ 
AA36AA 
 

AA bfr vo/kwrksifu"kr~ lekIrk AA 
 

iti ya idamadhīte so’pi kṛtakṛtyo bhavati / surāpānātpūto bhavati / 
svarṇasteyātpūto bhavati / brahmahatyātpūto bhavati / kṛtyākṛtyātpūto 
bhavati / evaṃ viditvā svecchācāraparo bhūyādoṃsatyamityupaniṣat // 36 // 
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                               // thus ends Avadhut Upanishad // 
 

36. In this way, a person who studies this Upanishad becomes spiritually 
accomplished, fulfilled and contented. Even those who are sinful and have committed 
grave offences like drinking wine and getting intoxicated, stealing gold, killing 
Brahmins (or for that matter any living being unnecessarily and unprovoked), and 
generally does things not warranted and not worthy of doing, are forgiven and 
absolved of their horrendous sins and misdeeds by studying and understanding the 
tenets and principles of this Upanishad1.  
 In fact, a man becomes holy and pure by merely reciting and regularly reading 
this scripture. [This is because regular and deep study of this Upanishad would 
automatically mould the character of the man, inculcate auspicious and noble virtues 
in him, and generally help him to develop deep insight into what is righteous, 
auspicious, noble and truthful for his soul, and what is not. He would voluntarily 
inculcate these virtues in a normal way even without any external prodding or 
inducements of any kind. Then he can choose the path most suited for him and 
voluntarily pursue it. After all, this is the end result of study of the scriptures, for what 
is the use of studying anything if one does not implement its teaching in his practical 
life and gain from this knowledge. It would be a waste of time, energy and effort if 
this is not achieved.]  
 ‘OM’ representing the supreme transcendental Brahm is the only Truth—
verily, this is the essential teaching of this Upanishad. Amen! (36). 

[Note—1This blanket amnesty should not be construed as a license for being pervert 
and sinful in the hope of first enjoying the vices and then be pardoned for them. 
Actually, this edict is meant for sincere persons who had been unwittingly trapped in 
the quagmire of sins and now wish to atone for their misdeeds at any cost. Their 
regret is sincere and their desire for repentance is equally sincere. Such persons 
should be given a chance for redemption, for every man can err, and the wise one is 
he who wakes up at the earliest and reaches his destination in time. Evidently, such 
pardon is an opportunity for undoing the wrong, and is given once. It is not that one 
goes on committing sins and each time read this Upanishad or for that matter any 
other religious text in the false hope that his earlier sins would be forgiven; nothing is 
more absurd than this. ‘Reading’ means reading with understanding, and not simply 
perfunctory and obligatory recitation of the verses in a mechanical way like a parrot. 
So, when one reads anything with understanding and concentration he would be 
influenced by what he reads, especially when he is in search for a way out for his 
moral and spiritual ailments. He would eagerly grasp each tenet of the scriptures and 
faithfully observe their teachings as the last straw caught hold by a desperate man 
about to drown in the heaving ocean of miseries and sorrows. Who would like to burn 
his fingers over and over again if he has felt the pain and agony of getting burnt once 
and has found a remedy that can not only alleviate his sufferings but restore the 
damaged organ to its original form?  

Likewise, this amnesty is given in the scriptures as a merciful benediction and 
graceful gesture meant for sincere spiritual aspirants who wish to relent and mend 
their ways. It helps them to redeem their souls and proves that though the scriptures 
prescribe strict punishment for sins and misdeeds, they are intrinsically gracious and 
merciful because they are embodiments of the Supreme Being himself.]     

 
                                                                 
                                             ----------*******---------  
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                                  (4.2) Katha-Rudra Upanishad: 
 
 
This Upanishad is also called ‘Kanth-rudra Upanishad’. In this Upanishad, the 
esoteric and enigmatic but most eclectic and divine knowledge pertaining to the 
transcendental Supreme Being known as Brahm is being discussed. It is one of the 
eclectic Upanishads which are revealed ones as they were taught by one or the other 
of the Trinity Gods; in this particular case it is Prajapati Brahma, the great patriarch of 
creation, when he was approached by the Gods with a request to preach them the great 
knowledge pertaining to the supreme Divinity known as Brahm. This knowledge is 
called ‘Brahm Vidya’ and it is closely related to the knowledge of the Atma, the pure 
consciousness.  

During the unfolding of the teaching, Prajapati elucidates about the life of 
Sanyas and how to be initiated into it. Sanyas is the eclectic way of life marked by 
total renunciation and detachment from this world of sense objects and its illusionary 
charms which not only trap the creature in their strong snare but are perishable and 
transient at the same time and therefore cannot give eternity and long-term happiness. 
Any involvement with them keeps the creature permanently trapped in the cycle of 
birth and death and their accompanying chain of uncountable and indescribable 
horrors. So if one were to really benefit form acquiring the truthful knowledge of 
Brahm and the Atma, and consequentially expect liberation and deliverance from the 
fetters of ignorance and delusions that tie him down to this world as well as hope to 
find emancipation and salvation for his soul then it is expected from him that he 
would follow the correct path in order to reach his spiritual destination. And this path 
is the path of Sanyas marked by profound renunciation obtained as a result of 
becoming aware of the reality and truth behind the façade of falsehood and deception.  
 Verse nos. 1-3 describe the due process of accepting the vows of Sanyas, and 
verse nos. 4-11 enumerate the various codes that are to be strictly observed once one 
accepts these vows. The verses following elucidate upon the metaphysical concepts 
pertaining to Brahm and its related matters such as the origin of the basic ingredients 
that would eventually unfold this world both at the subtle level as well as at the 
grosser level. In this context, this Upanishad goes on to describe about the supreme 
Atma (the pure cosmic Consciousness) known as the Pratyagaatma or Brahm, and its 
various forms called the Panch Atmas in relation to the Panch Koshas (the five 
sheaths that surround the pure conscious self of the creature). The genesis of creation 
is described in esoteric metaphysical terms, and in this context the various other 
concepts are also explained, such as the concept of Maya (delusions leading to 
misconceptions), Agyan (ignorance), Bhuts (primary elements), and the grand and 
quintessential nature of Brahm who is non-dual and the overriding supreme Authority 
in the entire creation and central to its existence as the ‘consciousness’ known as the 
Atma. It is this Atma representing Brahm that is revealed in the form of the individual 
living being called the Jiva. It is the only touchstone against which the truthfulness of 
everything in existence is to be judged.  
 Since the theme of our present book is ‘Sanyas’, we shall therefore limit 
ourselves to verse nos. 1-11 only in this reading to keep the focus. This entire 
Upanishad has however been published in full along with other Upanishads of the 
Krishna Yajur Veda in this author’s series on 108 Vedic Upanishads that has been 
published independently by a a reputed Indian publisher. This series is in hard-bound 
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deluxe edition running into five volumes according to the Vedas to which the 
concerned Upanishad belongs, and the total number of books in these volumes are 
eighteen. If any reader is interested, he or she can contact the author for details of the 
publisher from where the series can be had.  
 
 
             
 

AA dB#üksifu"kn~ AA 
 
 
nsok g oS HkxoUreczqoé/khfg HkxoUczãfo|ke~ A l iztkifrjczohr~ AA1AA 
                                               
devā ha vai bhagavantamabruvannadhīhi bhagavanbrahmavidyām / sa 
prajāpatirabravīt // 1 // 
 
1. Once upon a time, all the Gods went to Prajapati Brahma (the first creator who had 
created this visible world and is the oldest and the senior most of the Trinity Gods) 
and said—‘Oh Lord! Please preach us Brahm Vidya (i.e. the eclectic and enigmatic 
knowledge of the supreme transcendental Brahm, the divine Being from whom the 
rest of creation has emerged and in whom it would collapse at the time of its end)’.  
 Prajapati replied— (1).  
 
 
lf’k[kkUds’kkfé"Ñ"; fol`T; ;Kksiohra fu"Ñ"; rr% iq=a n`þ~ok Roa czãk Roa ;KLRoa 
o"kV~dkjLRoeksadkjLRoa Lokgk Roa Lo/kk Roa /kkrk Roa fo/kkrk A vFk iq=ks onR;ga czãkga ;Kks·ga 
o"kV~dkjks·geksadkjks·ga Lokgkga Lo/kkga /kkrkga fo/kkrkga Roþkga izfr"BkLehfr A 
rkU;srkU;uqoztékJqekikr;sr~ A ;nJqekikr;sRiztka fofPNU|kr~ A iznf{k.keko`Ù;SrPpSrPpkuos{kek.kk% 
izR;k;fUr A l LoX;ksZ Hkofr AA2AA 
 
saśikhānkeśānniṣkṛṣya visṛjya yajñopavītaṃ niṣkṛtya putraṃ dṛṣṭvā tvaṃ 
brahmā tvaṃ yajñastvaṃ vaṣaṭkārastvamoṅkārastvaṃ svāhā tvaṃ svadhā 
tvaṃ dhātā tvaṃ vidhātā tvaṃ / atha putro vadatyahaṃ brahmāhaṃ 
yajño’haṃ vaṣaṭkāro’hamoṃkāro’haṃ svāhāhaṃ svadhāhaṃ dhātāhaṃ 
vidhātāhaṃ tvaṣṭāhaṃ pratiṣṭhāsmīti / tānyetānyanuvrajannā-śrumāpātayet / 
yadaśrumāpātayetprajāṃ vicchindyāt / pradakṣiṇamāvṛttyaitaccaitaccā-
navekṣamāṇāḥ pratyāyanti / sa svargyo bhavati // 2 // 
 
2. [This verse is a very abrupt introduction of the subject. The Gods had asked to be 
taught about Brahm Vidya, and so ordinarily Brahma should have introduced them to 
the subject by telling them what it is all about. Instead, he tells them how to become a 
Sanyasi—i.e. how to renounce the attractions and charms of this material world and 
the urge to satisfy the desire of the sense organs for self gratification. This was a 
disguised way of chiding them for their ignorance and sternly warning them that if 
they really and sincerely wish to acquire this divine eclectic knowledge then they 
should first purify themselves like a Sanyasi who is wise person who has renounced 



 348

all his worldly attractions and has realised the futility of their pursuit; he has realised 
that the ‘truth and reality’ is something different than what is visibly seen and taken 
for granted; and that this path requires exemplary sacrifice and self-control. The Gods 
unfortunately do not fit the bill inspite of their exalted stature for they have been 
depicted as being engrossed in enjoying the majesty and grandeur of heaven, of 
protecting their turf from encroachment from other peers, of deeply involved in 
carrying out their respective responsibilities of taking care of the world endlessly 
because they think that they are immortal, as being proud of the mystical powers and 
authority that they have and the sway that they have in this world, of depending upon 
humans for their sustenance in the way of offerings made to them during fire 
sacrifices done by men, of being partisan and favourably biases towards their 
devotees who worship them and even going to the extent of getting adverse if such 
worshipping is not done, of expecting praise and honour instead of remaining neutral 
and humble, and such other negative traits that are not to be expected from someone 
who is mentally and emotionally ready to acquire the grand knowledge of Brahm. 
Therefore, Brahma tells them indirectly that if they really wish to know about Brahm, 
they ought to first inculcate the auspicious virtues possessed by a true Sanyasi by 
following the correct path led by such men so as to become eligible for this 
knowledge, and it is only then that they would benefit from it.  
 It ought to be noted that all the major Gods are regarded as presiding over one 
or the other sense organs of the body, and therefore they are always engaged in self-
gratification as is revealed by these organs. At the macro level they are depicted as 
powerful Lords who control certain specific aspects or forces of Nature, and hence 
their grace and benevolence is needed if one were to find peace and happiness. For 
instance, the Sun God is needed for light, heat and energy as well as for the proper 
occurrence of seasons and the cycle of day and night. So his benevolence is needed by 
humans, and therefore people appease the Gods to keep them in good humour.  
 Besides this, the Gods are deemed to be ‘immortal’ only in a relative manner 
as compared to humans, for they have their own life cycle measured in celestial terms. 
So they would also die or end. But the Atma that is the truthful identity of all that 
‘lives’ is universal and uniform, non-dual and all-pervading, eternal and everlasting. It 
is the same in the humans and the Gods, so fundamentally there is no difference 
between them. That is why a ‘self-realised’ man is regarded as being equivalent to or 
even more exalted than the Gods who are indulgent, engrossed in enjoying the 
comforts of heaven and pride of their exalted stature, expecting worship to be made to 
them and being partisan towards those who do so.      

Primarily the aim of these beginning verses dealing with Sanyas is to tell the 
Gods that if one is sincerely interested in knowing about Brahm, he should prepare 
himself for it by following certain codes of conduct, both external and internal, much 
like one has to wear a formal prescribed uniform to school or college and observe 
certain codes of discipline even if it is to maintain decorum of the hallowed institution 
of knowledge. These codes of conduct in the realm of spiritualism are called the vows 
of Sanyas, a life of strict spiritual vows and total devotion for one’s spiritual path. 
This is possible only when one is careful not to fall prey to worldly temptations and 
avoid its numerous pitfalls. Theoretical knowledge of Brahm can be available in the 
scriptures but it is no good unless it is implemented in practical life; if freedom is not 
achieved and emancipation of the soul not obtained, if eternal peace and beatitude in 
not acquired then what is the use of spending long hours in fruitless study of the 
Vedas and other scriptures?]  
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‘The aspirant should shave off the hair on his head along with the Shikha (the tuft of 
hair on the cranium of Hindus). He should summon his son and say to him—‘Oh Son! 
You are (a personification of) Brahma (the creator), Yagya (fire sacrifice), Vashatkaar 
(special fire sacrifices meant to honour specific Gods and are done with specific 
Mantras or mystical formulae and words especially dedicated to that particular deity), 
OM (the divine Mantra of Brahm and regarded as the subtle sound manifestation of 
Brahm), Swaha (the word pronounced at the time of making offerings into the sacred 
fire and meant for the Gods), Swadha (the word pronounced at the time of making 
offerings to the dead ancestors), Dhata (progenitor, preserver, sustainer, caretaker and 
nourisher of creation, an epithet usually applied to the Trinity gods consisting of 
Brahm, Vishnu and Shiva), and Vidhata (one who determines destiny and lays down 
the laws for the creation)’1. 
 When the father is finished saying this, the son should accept the teaching of 
the father by affirming as follows—‘Yes, I am indeed Brahma, Yagya, Vashatkaar, 
OM, Swaha, Swadha, Dhata, and Vidhata as well as Twasta (Vishnu, Shiva, Prajapati 
Brahma, Vishwakarma who is the architect of gods, the eleventh Aditya or Sun God) 
and Pratistha (one who is firmly established in fame and reputation; to stand on one’s 
own strength and have firmness while standing)’2.   
 When the seeker of Brahm finally embarks on his spiritual journey 
symbolically represented by taking to the path of Sanyas, he should not shed tears, or 
lament and in anyway get emotional if the family members such as the son and the 
wife try to follow him from behind. If he weeps, it would be ruinous for his off 
springs. [This is because it indicates that he is still attached with his family and has 
worldly ties. This would be tantamount to being forced to accept the vows of Sanyas 
against his wills, and such a life is equivalent to a life of slavery because he would 
never find emotional and mental peace. He would always be longing for his son, 
family and the comforts of home. Such a man is not eligible and authorized to take the 
vows of Sanyas. Probably he was frustrated with the family and its burden, or was 
unhappy with the son and wife that he decided to take to Sanyas, and if this is the case 
then the curse would fall on them for forcing him out of the house, albeit in the guise 
of acceptance of Sanyas. So it is more under coercion of circumstances than out of 
natural free will and natural renunciation and detachment for the artificial world and 
its material comforts that such a man has become a Sanyasi, and any kind of 
compulsion is not conducive to spiritual enhancement and achievement of peace. If 
this is not the case, then the weeping and lamenting indicates that the family members 
are not allowing him to take to Sanyas and he is going against their wishes. He 
probably has a young son who is not ready or mature enough to accept the family’s 
burden. In such a case it would be sinful act to fail to carry out one’s responsibilities 
and make others suffer for one’s own gain for that would be a selfish action. Such 
Sanyasis cannot hope to find peace and liberation for which they have taken to the 
path of Sanyas in the first place. Further, weeping family members and the aspirant 
show that they are emotionally and sentimentally attached to each other, and therefore 
the family would make efforts to maintain contact with him and tag him along one 
way or the other. This would kill the very purpose of taking to Sanyas, for the person 
would be naturally affected when the family visits him and narrates its own litany of 
woes and problems. Sanyas envisages complete breaking off all tethers pertaining to 
this world and earlier life, and assuming a new personality with complete acceptance 
of a new life of Sanyas where the only entity that matters is Brahm and the Atma. 
This tenet would be violated if the links with the family are maintained.]   
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 On the contrary, if his kith and kin go around him (i.e. circumambulate him) 
respectfully and return to their household without any sense or sign of grief or regret, 
the aspirant becomes eligible to have an access to the abode of Gods in the heaven3 
(2).  

[Note—1Refer Kaushitaki Brahmin Upanishad, Canto 2, verse nos. 11, 15 of Rig 
Veda tradition. The procedure outlined here is followed by a householder who enters 
the life of Vaanprastha which precedes Sanyas and is closely related to it. 
Vaanprastha is the initial stage and the first step towards a full-fledged life as a 
Sanasi. The word literally means ‘heading for the forest’, but it is not to be taken in 
its too literal meaning in its practical application as is evident from verse no. 3 below 
which asserts that if going to the forest is not practically feasible, then he can live in a 
hermitage. So the idea is to renounce the attachment with the world symbolised by 
cutting off one’s ties with the family.  
 During this transition, the experienced and wise father wishes to tell his son the 
fundamental essence and truth of what he has learned from life, and this he does by 
telling him that he is none but Brahm and its divine various virtues personified. The 
son is enlightened by the father as a parting gift and blessing before he moves out of 
the house by means of the eclectic statements narrated above in this verse. It is to 
inculcate self-confidence in the son and warn him to be careful not to let the family 
name and the father down by doing anything that is unholy and demeaning to his 
exalted stature. He must obey his father. Indeed, the best gift that a loving father can 
give his son is not worldly riches which are nevertheless perishable and transient but 
a secret code that would unlock the eternal treasury of happiness and auspiciousness 
for him and his progeny.  

2The son accepts his father’s advise by accepting to uphold the family’s noble 
tradition and carry it forward to the best of his ability. By accepting that he is Brahma 
he agrees that he would act like the family’s head now onwards and treat everyone 
compassionately and with great equanimity like the great patriarch of creation. He 
would also inculcate wisdom and follow the noble path of righteousness and 
auspiciousness according to his exalted position as the head of the family like Brahma 
is for the rest of the creation. He would set an example for others in his family to 
follow.  

Similarly, by accepting the word Yagya, Vashatkar and Swaha he assures his 
father that he would continue to do fire sacrifices and other religious duties along 
with offering oblations to the Gods as had been done by him. By accepting the words 
Swadha he assures him that he would continue to offer libations and respects to the 
spirit of his dead ancestors. By accepting the Mantra OM he indicates that he would 
do Japa and perform other religious sacraments and duties in the noblest of family’s 
tradition while using this Mantra as a medium. It also means that he would not be 
misled by so many doctrines and philosophies offering numerous Mantras, but stick 
to this divine Mantra which relates directly to the supreme Brahm. By accepting the 
words Dhata and Vidhata he agrees to willingly take care of his dependants and 
others in the extended family, and be judicious in his dealings and judgments. By 
accepting to be Twasta he undertakes to play the role of the Trinity Gods as well as 
the celestial architect Vishwakarma to create, sustain and develop the family in a 
well-planned and systematic manner. By accepting the word Pratistha he assures his 
father that he would do everything to ensure that his and the family’s dignity, respect 
and stature in the society are upheld and enhanced; he would never do anything to 
undermine what his father had so assiduously and laboriously built and cultivated 
over a long time.  

The utterances of the father and the reply of the son are symbolic of the fact that 
the wise father is indirectly telling his son that the latter is not an ordinary man but an 
exalted being like the Trinity Gods, and the mantle of taking care of the world is now 
falling upn him and so he ought to be exceedingly careful and diligent. He wishes to 
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tell him that now that he, the father, has decided to move out of the house, the son is 
expected to take up this responsibility not only of the household but of the rich legacy 
of wisdom and erudition, of righteousness and auspiciousness that his family is so 
famed for by being careful in all his deeds and actions, in all his thoughts and 
behaviours, and ensure that they are up to the bench-mark set by the scriptures and 
other senior members of this own family in the past; he must ensure that they are 
according to the laws laid down in the scriptures and never violate them under any 
provocation or temptation. The son is expected to guard against falling prey to 
temptations and mind his own self, keeping in mind always the promise that he is 
making to his father at the time of the latter’s final departure from the house—that he 
is indeed an exalted soul as exemplified by the fact that he has accepted being a 
personification of great Gods, holy sacraments such as offerings made to the sacred 
fire, divine Mantras etc. It also ordains the son to keep the family tradition of 
observing religious sacraments and doing religious duties that were earlier being done 
by his father going on as usual by performing fire sacrifices, offering oblations and 
libations to Gods and dead ancestors, repeat Mantras and generally lead a holy and 
pious life conducive to spiritual upliftment of the soul so that when the right time 
comes the son would also follow the footsteps of his father by passing the baton to 
the next generation and taking the vows of Sanyas himself.  

The father inspires the son to lead an honourable and dignified life marked by 
righteousness and auspiciousness as well as an exemplary religious life in consonant 
with the tenets of the scriptures. The son is expected to carry forward the noble 
tradition established by his forefathers and which is being handed down to him by his 
own father now. The assertions mentioned in this verse build confidence in him about 
himself and his noble lineage.  

3This is ordained to create an auspicious atmosphere of cheerfulness and 
happiness, because this is not the time to grieve, weep and lament but to celebrate as 
the man is attaining some stature which is higher than the mundane, he is progressing 
to a higher level of life and gaining success in the much sought-after field of spiritual 
elevation and getting ready for his spiritual liberation and deliverance instead of 
falling down from a high exalted stature and getting trapped in the endless cycle of 
miseries and pains, so there is no ground for regrets and causes for lamentations. He 
is doing the scripturally sanctioned and traditionally most honourable and auspicious 
deed by taking to the vows of Sanyas towards the fag end of life. In fact, it is time to 
rejoice and celebrate that at least one soul in the family has stepped on the much-
acclaimed correct and auspicious path of enlightenment and Brahm-realisation, and 
the good effects of this man’s actions would bring good fortune on the entire clan and 
family. Such a man lends his family great respect and privilege in the society and 
therefore no untoward events must be allowed to happen that would mar this solemn 
and august moment. Weeping and lamentations only go to destroy the solemnity and 
grace of the auspicious moment, and are not at all suitable for it.]  

 
 

czãpkjh osne/khR; osnksäkpfjrczãp;ksZ nkjkukâR; iq=kuqRik| rkuuq:iks ikf/kfHkfoZrR;sþ~ok p 
'kfärks ;KSLrL; laU;klks xq#fHkjuqKkrL; ckU/koSúk A lks·j.;a ijsR; }kn’kjk=a i;lkfXugks=a 
tqgq;kr~ A }kn’kjk=a i;ksHk{k% L;kr~ A }kn’kjk=L;kUrs&·Xu;s oSðkkujk; iztkir;s p izktkiR;a p#a 
oS".koa f=dikyefXue~ A lafLFkrkfu iwokZf.k nk#ik=k.;XukS tqgq;kr~ A e`.e;kU;Ilq tqgq;kr~ A 
rStlkfu xqjos n|kr~ A ek Roa ekeigk; ijkxk% A ukga Rokeigk; ijkxkfefr A 
xkgZiR;nf{k.kkXU;kgouh;s"ojf.kns’kköLeeqfþa ficsfnR;sds A lf’k[kkUds’kkfé"Ñ"; fol`T; ;Kksiohra 
Hkw% LokgsR;Ilq tqgq;kr~ A vr Å/oZeu’kueaika izos’kefXuizos’kua ohjk/okua egkizLFkkua o`)kJea ok 
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xPNsr~ A i;lk ;a izkÜuh;kRlks·L; lk;agkse% A ;Rizkr% lks·;a izkr% A ;í’ksZ rí’kZe~ A 
;RikS.kZekL;s rRikS.kZekL;e~ A ;}lUrs ds’k’eJqykseu[kkfu oki;sRlks·L;kfXuþkse% AA3AA 

 
brahmacārī vedamadhītya vedoktācaritabrahmacaryo dārānāhṛtya putrā-
nutpādya tānanurūpo pādhibhirvitatyeṣṭvā ca śaktito yajñaitasya saṃnyāso 
gurubhiranujñātasya bāndhavaiśca / so’raṇyaṃ paretya dvādaśarātraṃ 
payasāgnihotraṃ juhuyāt / dvādaśarātraṃ payobhakṣaḥ syāt / dvādaśarā-
trasyānte’gnaye vaiśvānarāya prajāpataye ca prājāpatyaṃ caruṃ vaiṣṇavaṃ 
trikapālamagniṃ saṃsthitāni pūrvāṇi dārupātrāṇyāgnau juhuyāt / 
mṛṇmayānyapsu juhuyāt / taijasāni gurave dadyāt / mā tvaṃ māmapahāya 
parāgāḥ / nāhaṃ tvāmapahāya parāgāmiti /  gārhapatyadakṣiṇāgnyāhava-
nīyeṣvaraṇideśādbhasmamuṣṭiṃ pibedityeke / saśikhānkeśānniṣkṛtya visṛjya 
yajñopavītaṃ bhūḥsvāhetyapsu juhuyāt / ata ūrdhvamanaśanamapāṃ 
praveśamagnipraveśanaṃ vīrādhvānaṃ mahāprasthānaṃ vṛddhāśramaṃ vā 
gacchet / payasā yaṃ prāśnīyātso’sya sāyaṃhomaḥ / yatprātaḥ so’yaṃ 
prātaḥ / yaddarśe taddarśam / yatpaurṇamāsye  tatpaurṇamāsyam / 
yadvasante keśaśmaśrulomanakhāni vāpayetso’syāgniṣṭomaḥ // 3 // 
 
3. A person should follow the sanctified way of leading life which has been divided 
into four segments by ancient tradition and scriptures.  

In the beginning he should lead a life of Brahmacharya as prescribed in the 
Vedas and Shastras (i.e. a celibate life of self control and discipline as sanctioned by 
the scriptures when he spends his time in studies and inculcates values and skills that 
prepare him to face the rough and tumble of life as an adult with confidence, and 
which enables him to stand on his own two feet and generally not only to fend for 
himself but also to take care of his dependants).  

Then he should enter the next phase of life of a Grihastha when he marries and 
produces children to carry forward the lineage of the family. It is expected of him that 
he would inculcate noble values and virtues in his off spring in accordance to the 
sanction of the scriptures. During this phase, he performs religious duties such as 
doing fire sacrifices, observing sacraments and doing other auspicious deeds.  

Then he can take the vows of Sanyas (i.e. a life of renunciation and 
withdrawal from active participation in mundane worldly affairs, and instead 
spending time in meditation and contemplation and generally preparing oneself for 
the final exit from the world) by seeking voluntary permission from his kith and kin 
(who are expected not to deny him this privilege).  

Having entered this phase of life as a Sanyasi (one who has taken the stern 
vows of Sanyas), he should proceed to a secluded place such as a forest. There he 
should do fire sacrifice for twelve nights (i.e. twelve consecutive days) by offering 
milk to the sacred fire as oblation and survive on milk during this period of twelve 
nights or days.  

After this period, he should offer the sweetened pudding prepared over the fire 
in three mud pots and kept aside for the Trinity Gods, i.e. Lord Prajapati Brahma, 
Lord Vishnu and Lord Trinetra (or the one who holds a trident, i.e. Shiva) to the 
sacred fire meant to be accepted by the universal Fire God known as Vaishwanar. 
[That is, now onwards the Sanyasi recognises these three Gods in the form of the 
eternal and universal fire element that is present everywhere in a latent form and 
ready to leap into life when required. This fire element is the metaphor for the 
stupendous energy, dynamism and potentials of the supreme Brahm because without 
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dynamism, activity and heat in the form of warmth no life is ever possible in this 
world. In fact, the Sanyasi now worships the Trinity Gods in the form of this Fire 
called Vaishwanar.]  

He should now offer to the sacred fire his wooden pots that were earlier being 
used by him for various functions during the course of doing fire sacrifices in his 
previous life as householder. [That is, at the time of taking Sanyas, he should put the 
wooden pots in the pit of the fire finally lit to bear witness to his taking to the life of 
Sanyas. This is the last time he is lighting this fire as he is no longer required to do the 
external form of the fire sacrifice as ordained in this verse below. Henceforth, he is 
expected to perform an internal form of fire sacrifice.]    

Similarly, the pots made of earth are offered to (submerged in) any body of 
water such as a river or a pond, and those made of metals and other elements (such as 
gold, brass or copper) are donated to his Guru (who is his moral preceptor and 
teacher).  

At the time of making this gift to the Guru, he should say as follows—‘You 
should not go far from me, while I would also stay close to you’. [This is to ensure 
that the teacher and disciple stay in close proximity with each other, a necessity for 
the disciple because he would need the guidance of the teacher every step of the way 
in his spiritual path in which he is still a novice. There is another interpretation of this 
statement. The Guru had enlightened the aspirant about the spiritual Truths and the 
futility of pursuing this artificial world, he had taught him what the scriptures say and 
what the correct path to be followed is if he wished to find liberation and deliverance 
from the cycle of birth and death and its attendant problems. The Guru has unraveled 
to him the great secrets of metaphysics and spiritualism which had inspired the man to 
take this path of Sanyas in the first place. So he owes his new-found freedom from the 
fetters that shackle non-initiated persons to this world only due to this Guru. It was the 
Guru who had wisened him to the facts relating to his ‘true self’, i.e. the Atma, and 
the fact that this Atma is the same in the teacher as is it is in the disciple. So, this 
statement ‘we shall be close to each other’ is an affirmation of this teaching. The 
aspirant wishes to tell the Guru that they would always be close to each other because 
the Atma which is the same in the Guru as well as in the aspirant is an eternally 
ethereal spirit that is inherently omnipresent and all-pervading. Wherever the aspirant 
wishes, the Guru would be there to help him and guide him. Physically going away 
from the house and village would not be a limiting factor if their Atmas wish to have 
a communion. Besides this factor, he wishes to indicate to the learned Guru that 
though he has broken off all ties with the family and the rest of the world, he would 
ever be obliged to him for showing him the correct path and help him overcome his 
initial reluctance and misgivings about the life of Sanyas; he would never forget the 
Guru. He also acknowledges the fact that contact with the Guru is not the same as 
contact with the rest of the family and the world—for the former is prohibited for a 
Sanyasi in the scriptures as it creates emotional fetters while contact with an 
enlightened and wise Guru is always welcome as he would only serve to speed up the 
aspirant’s progress instead of creating obstacles.]  

Some scriptures prescribe that the Sanyasi should pick up a fistful of ash that 
is lying near the Arani, the wooden drill used to light a sacrificial fire, from the three 
types of holy fires, viz. Garhyapatya, Dakshinaagni and Aahavaniya1 that he had 
performed as a householder earlier, and gulp it down (in a symbolic gesture to 
indicate that all these divine fires would henceforth reside in his inner self, and 
therefore he no longer need to worship them externally).  
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Then he should cut off his Shikha (the tuft of hair on his head on the cranium) 
and hairs, take off his sacred thread and saying the divine Mantra ‘OM Bhu Swaha’, 
he should offer them to the water body which is near at hand. [The meaning of this 
Mantra is ‘OM salutations! I am offering these entities to the Earth’.]  

After that he should tread fearlessly upon the auspicious and noble path shown 
by other great men who had braved hunger by fasting, and who had overcome the fear 
of water by entering water bodies such as rivers and lakes etc. (to take bath, for 
example) as well as the fear of fire (by desisting from doing the formal fire sacrifices 
in order to appease the Fire God and keep the latter in good humour as well as 
symbolically establishing these sacred fires inside his own self as narrated above in 
this verse). [In other words, a Sanyasi should learn to overcome the temptations 
induced by hunger; this ensures that he does not eat non-eatable food and indulges in 
eating. This self-control helps him to maintain optimum health because he cannot 
afford the luxury of falling sick and becoming fat and lethargic by overeating. This 
also helps him to maintain his self-respect and the dignity of his exalted stature 
because food is the great factor which leads to a man’s fall; he would go to any 
lengths to satisfy his hunger and the urges of his taste buds. Overcoming the fear of 
water is essential because now he does not have the luxury of a bathroom or ready 
water to drink; he would have to enter a water-body such as a river or lake to fetch 
water for his daily needs. Further, he needs to harden himself against the vagaries of 
nature such as the damp rainy seasons when he might not have any shelter. 
Overcoming the fear of fire prepares him to bear the heat and scorch of the sun and 
the hot seasons besides the need to cook food which he might get as alms during his 
begging sojourns. He might have to light a fire while in the forest to ward off wild 
animals also. In short, these directions are intended to prepare him for the rough and 
harsh life ahead. He cannot afford the luxury of a pampered life he was accustomed 
while he was a householder.]  

He should make the great exit as a Sanyasi either by become a wandering 
mendicant who never stays in one place, or if that is not practicably feasible or 
advisable then he should proceed to take an abode in the hermitage of an aged 
Sanyasi. [This option is intended for those whose health or age or other limitations 
such as physical deformities etc. do not permit wandering. It also proves that the vows 
of Sanyas are not intended to unduly punish and torment the person, for then they 
would be against the very reason why a man takes to Sanyas, i.e. to find peace and 
freedom from the worries of the world so that he can spend quality time to meditate 
and contemplate upon the great Truths pronounced by the scriptures, and attain the 
final liberation and deliverance for his soul as propounded by them. If he is subjected 
to untold miseries and agonies which are beyond his tolerance limits, he might begin 
to have second thoughts and would be tempted to fall back to his earlier ways of a 
householder life. Making life too unbearable for him would defeat the very purpose 
for which a life of sufferance and hardship is intended—which is to make him do 
Tapa or observe austerity and perform penances so as to atone for his past misdeeds 
and sins, and purify his soul so that it is ready to enter the life of exemplary purity, 
piety and holiness. Tapa is like putting gold in fire to remove all the impurities in it 
and cleanse it. A Sanyasi is expected to be free from all sorts of worldly taints and 
blemishes, and the hard life is intended for his purpose. But at the same time he 
should be at peace with himself because only a man who is himself calm and peaceful 
can effuse these divine for others to benefit from. An unhappy man or one who is 
tormented by physical discomfort would not be able to concentrate his mind and 
attention on meditation and contemplation which a Sanyasi is expected to do full time. 
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He would be more pre-occupied with his physical bodily problems and discomfort to 
find time for nobler pursuits of the spirit. That is why even in Yoga it is prescribed 
that if one is not able to follow the rigid Aasans (sitting postures) normally prescribed 
for meditation, he is allowed to sit in the posture which is comfortable for him, and it 
is called the ‘Sukha Aasan’, the sitting posture in which he finds comfort.]   

Whatever he eats with milk and water is like his evening fire sacrifice. 
Similarly, whatever he eats as breakfast is like the doing of the morning fire sacrifice 
as far as he is concerned. The food that he eats on the dark moon night is his Darsha 
Yagya (the fire sacrifice done in the day following the night when the first moon is 
sighted; the word ‘Darsha’ means to ‘see’), and the food that he eats on the full moon 
night is his Paurna-masi Yagya (the fire sacrifice done on the full moon day). [This is 
because he has symbolically established the sacred fires inside his own self as 
described earlier in this verse. There is a Upanishad called the Pran Agnihotra 
Upanishad of the Krishna Yajur Veda tradition which elaborately describes this 
internal fire sacrifice and asserts that this is the best form of doing it. From the 
practical view point also this is the best way to do a fire sacrifice for a Sanyasi 
because once he leaves the house he is ordained to remain alone and carry nothing 
with him as his possession, so it becomes almost impossible for him to gather the 
necessary items for performing a fire sacrifice and observing the formal rituals 
associated with it on a daily basis. His age is catching up with him, he becomes weak 
physically, and he might not find the right location and environment during his 
wanderings for such formalities as doing a fire sacrifice.]   

The shaving of the hair, beard and mustache as well as trimming of the nails 
that he gets done in the spring season is like the Agnishtom Yaga (a fire sacrifice 
when oblations are given to the sacred fire)2 (3).  

[Note—1The sacred fires have been described in a number of Upanishads of the 
Krishna Yajur Veda tradition such as the Pran Agnihotra Upanishad, verse nos. 18-
19; the Garbha Upanishad, in its paragraph no. 5, and Kathvalli or Katho-panishad, 
Canto 1, Valli 1, verse no. 13-18 as Agni Vidya. 

The three main sacred fires according to the Chandogya Upanishad, Canto 4, 
sections 10 to 13 are the following— 

The Garhyapatya fire—[Refer Chandogya Upanishad, 2/24/3-6, 4/11/1-2, 
4/17/4.] This is the householder’s fire. A householder has land and farm representing 
‘earth’ in which he grows food. This food is grown with the help of the light of the 
Sun, and it is cooked in the fire of the fire-place in the house. Hence, the Garhyapatya 
fire, or the householder's fire, is intrinsically present and is implied in these 4 entities. 
It is an integral part of these four. The earth has the ‘fire element’ because without 
heat and warmth, no seed would germinate and no life can survive on this earth. The 
food has fire present inherently in it because it is the energy inherent in food which 
helps to energise the creature that eats it. The presence of heat in the sun does not 
need to be explained because it is very evident.  

The fire was the central piece of all religious life in early times of the Vedic 
period when a fire sacrifice was deemed to be the best religious activity that a 
righteous man can expect to do. In this context, the Garhyapatya fire is the main fire 
lit during such formal fire sacrifices. The fire pit was either square-shaped or 
rounded. In the context of the fire sacrifice, it is was used for the purpose of daily 
rituals, cooking or warming the offerings, heating of the vessels, to perform 
circumambulation, to act as a main cauldron or reservoir of the sacred fire which was 
to be kept perpetually burning throughout the life of the householder once it was lit.     

The Dakshinagni fire—[Refer Chandogya Upanishad, 2/24/7-10, 4/13/1-2, 
4/17/5.] This holy fire is a witness to making of charities when some water is poured 
as libation to the Gods. It signifies that the Gods are offered water to drink. To give 
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water to the thirsty is the greatest for of charity. Therefore, this fire is symbolically 
present in water, and when it is poured, it signifies that the heat produced by sins 
committed by the person has been doused. Charities and donations make a man 
famous and renowned, hence the allusion to directions of the earth. His glory shines 
like the bright moon and he is called a star among human beings. He is the most 
exalted amongst his peers and compatriots even as the moon is most prominent 
amongst the stars in the sky. 

Like in the case of the Garhyapatya fire, the fire that was lit in the main sacrificial 
shed or site just near the main fire pit but to the south of it and where donations and 
charities were made was called Dakshinagni fire. The fire pit for this fire was semi-
circular or bow-shaped.  

The Ahawaniya fire—[Refer Chandogya Upanishad, 2/24/11-16, 4/14/1-2, 
4/17/6.] The Ahawaniya fire is lit during the fire sacrifices to respectfully invoke 
Gods, and invite them to come and participate in the sacrifice and accept offerings 
made to them. The word ‘Aavaahan’ in Sanskrit means to invite, invoke, to pray 
respectfully with the intention of welcoming. Since one uses one’s mouth for these 
purposes, the fire in the form of the strength, energy and vigour of the spoken word 
and the power of speech residing in the mouth is called Ahawaniya fire.This fire was 
lit to invoke the Gods, and the Gods live in the heaven; hence the reference to the sky, 
heavens and electric. Since Pran is the best form of the vital winds, the allusion 
means that the Gods are the most exalted forms that exist in creation. The ‘electric’ is 
a metaphor for immense strength, potent and power, which of course the fire 
possesses. This inherent quality of Electric that it possess most stupendous powers 
and strength is likened to the presence of Brahm in it even as the great power and 
strength present in a man is due to the Atma or Pran present in him. Even as a man is 
useless without the presence of Pran in him, the Electric would lose its importance if 
there was no Brahm present in it which gives it its punch and strength. 

The Garbha Upanishad of Krishna Yajur Veda, in its paragraph no. 5 describes 
the location of the three main fires as follows—the ‘Ahavaniya’ fire resides in the 
mouth, the ‘Garhyapatya’ fire lives in the abdomen, and the ‘Dakshinagni’ has its 
abode in the heart. 

In ancient times it was an established belief and tradition that the way to attain 
heaven was through the path of the fire sacrifice. The fire sacrifice was in effect a 
method to harness the spiritual energy inherent in the all pervading fire element 
which would sufficiently empower the person performing the fire sacrifice to achieve 
his goal. The sacrificial pit and the heat generated from it reminds one of the modern 
day nuclear reactors. Even as the strength and energy and powers of the atom can be 
harnessed for beneficial or ruinous effects through the nuclear reactor, depending 
upon the temperament and mental setup of the person who masters the science of 
atomic energy, the fire sacrifice could be similarly used either for auspicious purposes 
such as attaining eternal peace and tranquillity for the tormented soul, or for attaining 
worldly glory and conquest. Harnessing of nuclear energy requires expertise, 
knowledge and skills not easy to master and not accessible to all. Building and 
operating a nuclear facility also is a daunting and elaborate job. Similarly, the ancient 
fire sacrifices required special skills and expertise, and it was not simply lighting any 
odd evening village community bonfire to the merriment of all those who sit around it 
to gossip about the day’s events.  

From this perspective of doing a fire sacrifice in order to attain spiritual eternity 
and liberation, the ‘units’ of the special knowledge that Yam described to Nachiketa 
in verse no. 15 of Kathvalli Upanishad of the Krishna Yajur Veda tradition probably 
pertain to the steps to be followed in the construction of the fire pit—such as the type 
of bricks used, the number of bricks to be used, the geometrical design of the 
sacrificial pit, the type of wood to be used in the ceremony, the Mantras to be 
chanted, and other such finer details which must be diligently and strictly followed if 
any spiritual benefit is to be derived from the entire exercise. So, the sacrificial fire 
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pit is like an oven in which the fuel of wood is added and the science of Mantras is 
used to order to generate immense energy that can empower the patron performing 
the fire sacrifice with stupendous potentials.  

On the other hand, from the metaphysical perspective of harnessing the 
stupendous energy latent in the eternally burning fire element, Yam must have 
explained to Nachiketa the different forms of ‘fire’ as a manifestation of the supreme 
transcendental Brahm’s astounding energy, potentials, powers and strength. The 
visible symbol of the eternal fire is the sun in the sky and the energy inherently 
present in the body of all living beings. It is a well known fact that no life can ever 
exist without heat and energy of the fire element. In Chandogya Upanishad of the 
Sam Veda tradition (Canto 4, Sub-cantos 5 and 7) it has been stated that Brahm is 
characterised by light and illumination (as opposed to darkness) which are the 
characteristic virtues of the fire element. The entire Canto 3 is dedicated to the praise 
of the Sun God as the essence of life, and Sun is the celestial pitcher of fire element 
which burns eternally inside it.  

The ‘fire’ has immense importance in metaphysics and it is a symbol of life and 
consciousness. Without ‘fire’ everything is deemed to be dead and gone. 
 According to some texts, the fire element has the following three legendary 
forms—viz. the ‘Agni’, which is the terrestrial fire on earth represented by the word 
Bhu, the ‘Jatvedas’, which is the fire of the sky represented by the word Bhuvaha, 
and ‘Vaishwanar’, which is the fire of the heavens represented by the word Swaha 
(Brihadevtakaar, 1/67). The term appears in the Rig Veda approx. sixty times and is 
more often than not synonymous with both life as well as the fire element.  

The Jatveda fire has been explained by Yam, the death God, to Nachiketa in 
Kathvalli or Katho-panishad of Krishna Yajur Veda, in its Canto 2, Valli 1, verse no. 
8. It represents the Sun God. The same Upanishad, in its Canto 1, Valli 1, verse no. 7 
describes the Vaishwanar Agni, i.e. the universal Fire represented by the Fire God.  

The Garbha Upanishad of Krishna Yajur Veda tradition, in its paragraph no. 5 
describes the following three types of fires—Gyanagni, Darshanagni and Jatharaagni. 

The Brahm Vidya Upanishad of Krishna Yajur Veda, verse no. 69-69 ½ describe 
that the fire element is inherently present in the three letters of the divine Mantra OM 
and three locations in the body of the spiritual aspirant. This assumes great 
significance in the context of Sanyas for now the aspirant is expected to simply repeat 
the Mantra OM and he is deemed to be doing the fire sacrifice.  

2It would be noted that a Sanyasi is expected to get over the rituals of formalities 
and instead become informal in his approach to a pious life. Remaining bogged down 
in rituals and formal religious activities would not give his the liberty and time to 
pursue the things of natural interest to him even in this late phase of life. He is given 
the freedom to do what he wishes to do in the twilight days of life after having spent a 
lifetime burdened by so many dos and don’ts. He can now pursue subjects close to his 
heart. Of course it does not mean that he is given the liberty to become sinful and 
reckless now or live out his wild fantasies that he just could not afford to indulge in 
earlier; not at all. Obviously, he will not do this as he has already abandoned all 
attachments with the material world and death is staring him in his face.]  

 
 

laU;L;kfXua u iqujkorZ;sUe`R;qtZ;ekogfeR;/;kReeU=k°kisr~ A LofLr loZthosH; 
bR;qDRok··RekueuU;a /;k;u~ rnw/oZckgqfoZeqäekxksZ Hkosr~ A vfudsrúkjsr~ A fHk{kk’kh ;fRdafpék|kr~ 
A yoSda u /kko;sTtUrqlaj{k.kkFk± o"kZotZfefr A rnfi Ükšksdk HkofUr AA4AA 

 
saṃnyasyāgniṃ na punarāvartayenmṛtyurjayamāvahamityadhyātma-
mantrāñjapet / svasti sarvajīvebhya ityuktvā’’tmānamananyaṃ dhyāyan 
tadūrdhvabāhurvimuktamārgo bhavet / aniketaścaret / bhikṣāśī yatkiṃcinnā-
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dyāt / lavaikaṃ na dhāvayejjantusaṃrakṣaṇārthaṃ varṣavarjamiti / tadapi 
ślokā bhavanti // 4 // 
 
4. Once a spiritual aspirant takes the vows of Sanyas, he should not establish the 
sacred fire for the purpose of any religious rite. [Refer verse no. 3 where it is 
explicitly stated that he establishes these fires inside himself in a symbolic manner by 
gulping down the ash of the sacrificial pit.]  
 He should do Japa (repetition) of the eclectic Mantras pertaining to the exalted 
state of self-realisation, such as the Mantra ‘Mritunjaya-maawaham’ (i.e. ‘I have 
conquered death’). 
 ‘Let all be blessed with auspiciousness and grace’—thinking in these noble 
terms he should spend all his time in contemplating upon his Atma, the pure 
consciousness that is the essence and truth of his existence. [That is, he wishes good 
of all and has no animosity and ill-will with anyone. Instead of worrying about 
overcoming his enemies and settling scores with them, he prays for the welfare and 
good of all living beings. This ensures that he can roam around fearlessly even 
amongst his earlier opponents, and get due respect in the society. In the fag end of his 
life when he has embarked on the path of God, it is but natural of him to think and 
behave in this way.] 
 He should roam around like a liberated man who exults in his prized and much 
awaited freedom, and expresses his rejoice by raising his hands skywards1 as he walks 
on the auspicious path of spiritual liberation and deliverance, a path free from all 
worldly delusions, deceits and misconceptions, a path free from all agonies and 
worries, a path that has no shackles that can ever bind him to this life of birth and 
death again, and which would finally lead him to emancipation and salvation. 

He has no permanent dwelling or address (because now the entire world is his 
abode as he is now free to live wherever he wants under the vast canopy of the sky as 
his roof).  
 He should accept nothing else except food obtained by begging. He should be 
constantly on the move, not staying at one place for any length of time. But to avoid 
even inadvertent killing of innocent creatures (such as worm and insects) that 
mushroom during the rainy season, he should stop his wanderings during this period.  
 There are certain Shlokas (verses of the scriptures) in the context of the way of 
life that is expected to be lived by a Sanyasi (and they are cited in the following 
verses) (4).  

[Note—1The raising of the hands upwards have other connotations as well—it 
implies that he has nothing secret to hide and is as open as the vast open sky. It also 
means that now he has surrendered himself to the supreme Lord and the latter is his 
only sustainer, protector and bearer; he relies upon the Lord. Therefore he has nothing 
to fear from anything or anyone in this world.] 
 
 

dqf.Mdka pela f’kD;a f=foþieqikugkS A 'khrksi?kkfruha dUFkka dkSihukPNknua rFkk AA5AA 
ifo=a Luku’kkVha p mÙkjkl¯eso p A ;Kksiohra osnkaúk lo± r}tZ;s|fr% AA6AA 

 
kuṇḍikāṃ camasaṃ śikyaṃ triviṣṭampupānahau /  
śītopaghātinīṃ kanthāṃ kaupīnācchādanaṃ tathā // 5 //  
pavitraṃ snānaśāṭīṃ ca uttarāsaṅgameva ca /  
yajñopavītaṃ vedāṃśca sarvaṃ tadvarjayedyatiḥ // 6 // 
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5-6. A true Sanyasi is expected to discard all possessions and all external signs of his 
religious leanings such as the Kundika (a small earthen pot usually carried by 
mendicants), Chamas (a spoon-like long-handled ladle used to make offerings to the 
fire sacrifice), Shikya (the latticed sling-bag), the tripod (made of sticks tied at one 
end and used for holding his personal belongings while he attends to nature’s call and 
his daily ablutions besides being of use during formal fire sacrifices and other rites to 
hold sacrificial material), foot wears, Kantha (a coarse bedding made of old tattered 
pieces of cloth sewn together), Kopin and its covering cloth (the loin-cloth and the 
long seamless piece of cloth worn around the waist that covers the lower part of the 
body) [5], the Pavitri (the brush made of Kush grass and used to sprinkle water as a 
purification rite), the clothes used to cover the body after a bath while the old clothes 
are spread out to dry, the clothes used to cover the upper part of the body (such as a 
shawl or an overcoat or gown or apron or something to wrap the upper part of the 
body), and the sacred thread called Yagyopavit (worn across the chest by Hindus).  
 Besides the above, he is also expected to stop spending his time in studying 
the Vedas. [A bit of precaution is needed here as this dictum is fraught with the 
danger of misinterpretation. It does not imply any kind of insult to or insinuation of 
the Vedas but just stresses the point that it is expected of him now that he begins to 
implement what he has learnt from the scriptures throughout his life. He has reached a 
mature age with death staring on his face and therefore he does not have much time 
left to delve into thick books. He should rather utilise this precious little time that he 
has left before death overtakes him in meditating and witnessing the bliss derived by 
contemplation upon his Atma, and remain carefree for the remaining part of his life 
instead of straining his neck and eyes and mind over thick tomes of scriptures. There 
is a practical aspect also to this—in this old age his eye sight is failing, and since he is 
expected to be always on the move and carry no possessions it is impossible for him 
to read and study books and scriptures while adhering to this nomadic lifestyle typical 
of a wandering friar or a mendicant. Even if he stays at a hermitage as a resident 
monk, it’s prudent and wise for him to spend time in meditation and contemplation 
peacefully in seclusion. This would not only rejuvenate his worn-out body and soul 
but would be conducive to his all-round peace and tranquility. Should he wish to 
spend time on hearing what the scriptures say, he would get ample opportunity in a 
monastery where regular discourses are held on spiritual matters. So he should spend 
his spare time peacefully, contemplating and meditating.] [6] (5-6).  
 
 
Lukua ikua rFkk 'kkSpefö% iwrkfHkjkpjsr~ A unhiqfyu’kk;h L;kísokxkjs"kq ok Loisr~ AA7AA 
ukR;Fk± lq[knq%[kkH;ka 'kjhjeqirki;sr~ A Lrw;ekuks u rq";sr fufUnrks u 'kisRijku~ AA8AA 
 
snānaṃ pānaṃ tathā śaucamadbhiḥ pūtābhirācaret /  
nadīpulinaśāyī syāddevā-gāreṣu vā svapet // 7 // 
nātyarthaṃ sukhaduḥkhābhyāṃ śarīramupatāyet /  
stūyamāno na tuṣyeta nindito na śapetparān // 8 // 
 
7-8. He should perform his daily ablutions and the regular chores of attending to 
nature’s call etc. by using clean fresh water (obtained from any fresh water source 
such as a well, river, stream, lake or pond). This water is also useful for his drinking 
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purposes. [That is, he should not store water and carry it with him in a flask or other 
container.] 
 He should take rest and find a temporary shelter either on the banks of a river 
or in a temple.  
 He should lead a moderate life, neither resting too much and becoming lazy 
nor over-straining himself to the point of getting fatigued and worn out.  
 He should maintain an exemplary level of indifference, equilibrium and 
equanimity by neither feeling happy or excited when someone praises him nor feeling 
annoyed, agitated and angry when someone insults him or speaks ill of him. He never 
curses or abuses his opponents and detractors (7-8). 
 
 
czãp;sZ.k lafr"Bsnizeknsu eLdjh A n’kZua Li’kZua dsfy% dhrZua xqáHkk"k.ke~ AA9AA 
ladYiks·/;olk;úk fØ;kfuo`ZfÙkjso p A ,rUeSFkqueþk¯a izonfUr euhf"k.k% AA10AA 
foijhra czãp;Zeuq"Bs;a eqeq{kqfHk% A ;Ttxöklda Hkkua fuR;a Hkkfr Lor% LQqjr~ AA11AA 
 

AA bfrdB#üksifu"kRlekIrk AA 
 

brahmacaryeṇa saṃtiṣṭhedapramādena maskarī /  
darśanaṃ sparśanaṃ keliḥ kīrtanaṃ guhyabhāṣaṇam // 9 // 
saṃkalpo’dhyavasāyaśca kriyānnirvṛttireva ca /  
etanmaithunamaṣṭāṅgaṃ pravadanti manīṣiṇaḥ // 10 // 
viparītaṃ brahmacaryama-nuṣṭheyaṃ mumukṣubhiḥ /  
yajjagadbhāsakaṃ bhānaṃ nityaṃ bhāti svataḥ sphurat // 11 // 
 
                // thus ends Katharudra Upanishad, verse nos. 1-11 // 

 
9-11. A Sanyasi should be careful not to be indolent and lazy or indulgent in and 
attached to anything or anybody whatsoever. He should observe the laws of 
Brahmacharya (a celibate way of life marked by abstinence, continence, self restraint 
and control over the sense organs accompanied by observance of penance and 
austerity).  
 Wise and erudite people have said that ‘intercourse’ is of eight types—viz. (1) 
having a desire to watch women, (2) touch them, (3) play with them, (4) talk with 
them in general terms by being near to them or keeping contact with them to enable 
conversation, (5) discussing secret matters having sexual overtones, (6) desiring or 
yearning to have sexual contact with them, (7) the physical attempt to establish 
conjugal relationships with them, and (8) the actual sexual activity when physical 
intercourse and the act of making love to them is done. A true and honest Sanyasi 
should abhor the idea and banish such thoughts from his mind altogether.  
 Therefore, Brahmacharya is to be understood in its broader ramifications 
which would include abstaining from any of the above eight types of deemed 
intercourses1. A Sanyasi who is desirous of Moksha (i.e. who seeks spiritual liberation 
and deliverance; who wishes to have emancipation and salvation of the soul and its 
permanent freedom from all bondages pertaining to this world and its endless cycle of 
birth and death; who wants freedom from worldly snares and delusory attractions) 
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should be very careful from these temptations while observing the tenets of 
Brahmacharya (9-11).  

[Note—1There is another way of interpreting the words ‘Brahmacharya’ and 
‘intercourse’ from the spiritual perspective. In this interpretation we replace the word 
‘woman’ with the phrase ‘world and the charms of its sense objects’, and the word 
‘intercourse’ with the phrase ‘interaction with and attractions for these charms’, and 
the rest of the meaning fall into place automatically. The word ‘Brahmacharya’ would 
now include self-restraint of the sense organs so that they are not attracted by their 
respective objects in this world and become prey of their snares. It would mean 
exemplary non-indulgence and non-involvement at all levels such as mental, 
intellectual, sub-conscious, physical, emotional and sentimental. This holistic and all-
round Brahmacharya is really what is intended here for a Sanyasi; it is more 
important for him than merely non-indulgence in sex because for one he might not be 
inclined to indulge in sexual subjects but very much occupied with worldly matters 
which he had left behind when he took the vows of Sanyas. What good is it then in 
taking to Sanyas if his mind is pre-occupied with worldly matters, because it is the 
mind that is the harbinger of all troubles as well as the one which can become either 
the provider of liberation and deliverance to a man or the one which ensnares and 
makes him bonded to his endless desires, expectations, hopes and aspirations?] 

 
 
                                           ----------********--------- 
 
 
 
                                         (4.3) Varaaha Upanishad:  
 
 
The Varaaha Upanishad/Varaaho-panishad has been taught by Lord Varaaha, the 
Boar incarnation of Lord Vishnu who is the sustainer and protector of creation and the 
Supreme Being, to sage Ribhu. Hence, it is one of those Upanishads that were 
revealed by the Lord himself. It espouses and expounds upon the eclectic philosophy 
of ‘Advaitya Vedanta’, i.e. the doctrine of ‘non-duality and uniformity’ in creation 
which presents a unified and uniform vision of the world rather than a fractured view. 
It can be broadly classified into two components—the first half is dedicated to an 
elaborate discussion of this philosophy and how this changes the world view of the 
enlightened man (Canto 1-3) as preached directly by the Lord, while the second half 
is an exposition of the same philosophy by sage Ribhu for the benefit of another sage 
Nidagh on how this enlightened view can be actually realised and practiced by 
inculcating divine values in life (Canto 4) and by doing Yoga (Canto 5).  
 Canto 1 narrates that Lord Varaaha was pleased by severe Tapa (austerity and 
penance) done by sage Ribhu, and when the sage requested the Lord for Brahm Vidya 
(the divine knowledge of the Truth personified as the supreme Brahm, knowledge that 
is liberating and delivering for the creature’s soul) the Lord lists the long chain of 
ninety six Tattvas (fundamental principles of creation) and finally concludes that 
inspite of gaining access to the highest level of metaphysical and theological 
knowledge the best path of obtaining liberation and deliverance is Bhakti or devotion 
to God.  
 Canto 2 deals with the four preliminary disciplines called ‘Saadhna 
Chatushtaya’—viz. the true nature of the Atma as the true ‘self’, pure consciousness 



 362

and bliss, how the self-realised person becomes one with the Parmatma, the Supreme 
Being, how this lead to freedom from the fetters of Karma (deeds and actions), and 
how meditation leads to dissolution and overcoming of the mind etc. Brahm is the 
universal Absolute, the unequivocal Truth, and the only Reality in creation. It is the 
cosmic Spirit and Consciousness of creation that is present uniformly in each single 
unit of creation, from the single celled one right up to the most complex and colossal 
one, including the inner being of the spiritual seeker as his ‘true self’, as his Atma. It 
has no specific form, shape or colour; it is attributeless and invisible. But at the same 
time is has revealed itself in the form of the visible world complete with its 
stupendous variety and astounding diversity as a proof not only of its existence but 
also of its supernatural powers and qualities.  

A wise and enlightened person who can see this Brahm inside his own self as 
well as in the rest of the creation, who has this grand and cosmic view of Brahm and 
is convinced of its truth obtains freedom from all ignorance arising out of a distorted 
and limited view of the supreme transcendental Brahm who is beyond definition and 
comprehension.    

Canto 3 is an extension of Canto 2 and describes the Parmatma or the Supreme 
Soul as an embodiment of Sat-Chit-Anand (truth, consciousness and bliss). It is 
stressed here that the best and most effective way of attaining him is Bhakti or 
devotion.  
 Canto 4 is divided into two sections like the Vedas—the first section is the 
Mantras, and the second is the Brahman. There are in all 42 Mantras in section 1 
which list the seven Bhumikas (stages of development of wisdom), while the second 
section consisting of 43 verses are like the Brahman which give a detailed description 
of all the stages. It, inter alia, describes the concept of Jivan Mukti, and cites the 
examples of sage Shuka and Vamdeo as epitomes of this type of Mukti. As for the 
various Bhumikas, another Upanishad deals with them also, viz. the Akchi Upanishad 
which is 23rd Upanishad of the Shukla Yajur Veda tradition.  
 Finally, Canto 5 is exclusively dedicated to Yoga and its practice. It describes 
the various aspects and limbs of Yoga, such as Angas (limbs or branches), Bandhas 
(control of vital energy of the Pran), Chakras (subtle energy centers in the body), 
Naadis (nerves), OM and its use for Japa (repetition). This Canto winds up the 
Upanishad by outlining how the spiritual aspirant can obtain final liberation and 
deliverance by a judicious mix of the physical exercises of Yoga and the great tenets 
of metaphysics.  
 
Since the theme of our book is ‘Sanyas’, we shall limit ourselves to reading of only 
those verses that are to this theme, and skip the rest of this big and elaborate 
Upanishad. Hence, we shall read only verse nos. 4, and 37—45 of Canto 2.  

The rest of this excellent Varaaha Upanishad is excluded from our present 
book ‘Anthology of the Sanyas Upanishads’ as they are not relevant to it. However, 
the entire Upanishad in full has been published as part of the author’s series on all the 
108 Vedic Upanishads that has been published independently in English by a reputed 
Indian publisher. If any reader is interested he or she can ask the author for details to 
connect with the publisher.  

 
 
 

AA ojkgksifu"kr~ AA 
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                               lxZ 2 
 
,oa ftrsfUæ;ks HkwRok loZ= eerkefre~ A fogk; lkf{kpSrU;s ef; dq;kZngaefre~ AA4AA 
 
                      
                                    Vāraha Upanishad, Canto 2 
 
evaṃ jitendriyo bhūtvā sarvatra mamatāmatim /  
vihāya sākṣicaitanye mayi kuryādahaṃmatim // 4 // 
 
4. He (i.e. the renunciate person; the Sanyasi) should abandon all kind of attractions, 
attachments, infatuations, longings or a sense of belonging that he might have for 
anything—i.e. he should develop profound degree of renunciation as mentioned 
earlier in verse no. 2 above. He should learn to exercise the greatest of restraint on his 
self and the organs of the gross body.  
 Instead, he should be firmly of the view that his true ‘self’ is nothing else but 
pure consciousness which is a mere neutral witness of everything, without getting 
emotionally attached with anything. That is, he should develop the noble and 
auspicious view that ‘I am that pure immaculate cosmic Consciousness which is a 
neutral witness to everything in this world.’ [A witness is supposed to be neutral, 
unemotional, detached and uninvolved in the happening. This helps him to observe 
things in the correct perspective and his version is regarded as authentic as opposed to 
biased witnesses who would see things from a pre-conceived angle and develop a 
tainted view of the same event. If a witness to an event is not dispassionate and 
neutral, then he is not worth relying; he is not a true and honest witness. Therefore, a 
sincere seeker of the knowledge of Brahm should, and is expected to, inculcate the 
great virtues of complete dispassion for, detachment with and non-involvement in the 
world and its affairs.] (4).  
 
 
vfgfjo tu;ksxa loZnk otZ;s|% dq.kifeo lqukjha R;äqdkeks fojkxh A fo"kfeo foÔ;knhUeU;ekuks 
nqjUrk°kxfr ijegalks oklqnsoks·geso AA37AA 
 
ahiriva janayogaṃ sarvadā varjayedyaḥ kuṇapamiva sunārīṃ tyaktukāmo 
virāgī / viṣamiva viṣayādīnmanyamāno durantāñjagati paramahaṃso 
vāsudevo’hameva // 37 // 
 
37. [This verse describes the chief characteristics of a truly renunciate person called a 
Vairagi. Refer also verse no. 4 of this Canto 2 in this context.]  
 A Vairagi (a renunciate and dispassionate person who has sacrificed his 
desires for worldly charms in order to attain spiritual emancipation and salvation) 
abandons all forms of contacts or companies with everything related to ‘grossness and 
untruth’ such as the world and the body just like a person running away from a snake 
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or throwing one if it is caught by mistake. [That is, he is terribly scared of this contact 
and treats it as dangerous as the snake. He might be entangled in it till he has not 
become aware of the Truth, but once this awareness comes he would not lose a single 
moment in discarding the world and the body.]  
 A Vairagi desirous of sacrificing the sensual attractions of worldly charms and 
the overwhelming urge for sense gratification, collectively called ‘Kaam’ (literally 
lust, yearnings, lasciviousness and passions; desire for sensual gratification and 
enjoyments of the material world and its juicy attractions) on the altar of nobler 
pursuits and higher goals of life should abandon contact with a beautiful woman just 
like the case when people shun a rotting corpse and go away from it at a distance 
because of the foul and loathsome stink emanating from it. 
 He abandons all the sense objects of this enchanting but entrapping and 
deluding material world like they were horrible poison though this world is very 
difficult to eliminate and shun. [That is, he would have to make conscious effort to 
renounce this material world. It is a difficult proposition and would require strong will 
and resolve.] 
 Such exalted persons are called ‘Param Hans’, literally one who is as pure and 
uncorrupted as the divine Swan1, as they regard their own selves (i.e. their soul and 
true ‘self’) as an image of the supreme Lord known as Vasudeo (Vishnu the sustainer 
and protector of the creation, the Lord who had incarnated himself as Varaaha). With 
this eclectic and sublime concept of the ‘self’, they become spiritually enlightened 
and think in this term—‘I am indeed Vasudeo’. [A wise and self-realised person 
understands that his true ‘self’ known as the Atma is none other than the supreme 
Atma of creation. It is indeed the microcosmic form of the cosmic Consciousness that 
pervades uniformly in all the units of creation, whether as the mortal individual living 
being or the immortal entities known as Gods. Refer verse nos. 34-35 of this Canto 2 
above. Vasudeo is another name of Lord Vishnu, the personified Supreme Being. 
Hence a self-realised person develops the enlightened view that his Atma is as divine, 
ethereal and sublime as the cosmic Atma that lives in Lord Vishnu, i.e. there is no 
difference between the two. This is the great ‘Advaitya’ or non-dual philosophy 
propounded and espoused by the Upanishads.] (37). 

[Note--1The enlightened and realised person thinks of himself as a Hans or a Swan 
and feels exhilarated that he is not an ordinary man bogged down by worldly fetters, 
but an exalted soul that is like a Swan.  

The bird Swan or Hans is considered the most pure, clean, wise, erudite and 
clever among the birds. It is said to eat pearls, which means it picks up and accepts 
only the best amid the variety of things available to it in the form of an assortment of 
various gems and jewels representing the dazzling charms of this world. It is also 
reputed to drink milk leaving aside the water content in it symbolising its ability to 
imbibe the essence and the best, and leave the rest aside. It is also the vehicle of 
Goddess Saraswati, the patron Goddess of knowledge, wisdom, intelligence, speech 
and learning, indicating that it bears these glorious virtues. Hence, the reference to a 
swan while describing a creature conscious of the vital wind or Pran passing through 
him means the basic, inherent and intrinsic tendency of that wisened and intelligent 
creature is to be the best, most pure and divine, wise, awakened and enlightened, 
adroit, clever and sagacious like the swan, and pick all the goodness and forsake all 
that is bad in this world. Saraswati rides on a swan, symbolising the creature’s inborn 
enlightenment and excellence of his mental caliber. Symbolically, Saraswati resides 
in his Pran because it rides on the swan, i.e. in his heart, throat and mind —that is, his 
heart has purity of emotions, he speaks well of all, and his wise words are sought 
after by all as priceless gems of wisdom, and his mind is intelligent, discerning and 
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noble. A wise man is expected to pick the truth from amongst the basket of assorted 
charms present in this creation, and leave aside the non-truths.   

The alphabet ‘Ha’ of the word ‘Hans’ is sounded by the vibration of the exhaled 
wind passing through the vocal cords present in the throat or the wind pipe which 
connects to the nose, while the alphabet ‘Sa’ is sounded by the root of the tongue 
which opens into the mouth when the breath is inhaled. Both the nose and the mouth 
open in the same cavity called the throat. Hence, the inter relationship between ‘Ha’ 
and ‘Sa’ is evident. The main objective of this Upanishad is to make the Yogi (a 
person who follows its tenets of meditation) aware that he is like the divine swan, but 
he was unaware of his own divinity and sublimity, his exalted and noble stature, till 
that was pointed out to him. So he must become one like a ‘swan’, remind himself 
constantly that he is like a swan, and he must not do anything or act in anyway which 
is not befitting his exalted and superior status which is equivalent to a wise swan. 

During the twenty-four hour period covering a single day and night, a person 
inhales and exhales, or breathes, roughly twenty-one thousand times, because each 
cycle of inhalation and exhalation is equivalent to saying one Mantra ‘Hans’ 
consisting of the two syllables ‘Ha and Sa’ (refer Dhyanbindu Upanishad, verse no. 
63).  
 The Dhyan Bindu Upanishad, verse no. 24 and 62-63, and the Yogshikha 
Upanishad of Krishna Yajur Veda tradition, Canto 1, verse nos. 131-132, Canto 2, 
verse nos. 9-11, and Canto 6, verse no. 20, 52-54 of the Krishna Yajur Veda; the 
Yogchudamani Upanishad, verse no. 82-83 of Sam Veda; the Param Hans and 
Hanso-panishad of Shukla Yajur Veda tradition are exclusively dedicated to explain 
the concept of the pure conscious Atma by way of using the metaphor of a Hans.]  
 
 

bna lR;fena lR;a lR;esrfngksP;rs A vga lR;a ija czã eÙk% fdafpé fo|rs AA38AA 
 
idaṃ satyamidaṃ satyaṃ satyametadihocyate /  
ahaṃ satyaṃ paraṃ brahm mattaḥ kiñcinna vidyate // 38 // 
 
 

38. Such a person sees everything in this world as a manifestation of the eternal Truth. 
[That is, he sees the same universal and truthful Brahm in each unit of creation.]  
 Therefore, he accepts everything as true1. This leads him to be convinced of 
the eclectic truth of the scriptural maxims and axioms that say ‘I am true and truth 
personified’, ‘I am the supreme transcendental Brahm personified’, and ‘therefore 
there is nothing beyond me’. [Once he is convinced of the first eclectic statement, the 
other are natural corollaries. If he is ‘true’ then naturally he is ‘truth personified’ 
because there can be only one and not two Truths. Since Brahm is the only eternal 
Truth in creation, it follows that such a person must be ‘Brahm personified’. And 
finally, since Brahm is all-pervading, all-encompassing and all-incorporating, since 
everything in creation had emerged from Brahm, and since Brahm forms the outer 
boundary of creation, it follows that nothing exists beyond Brahm, and therefore, 
‘beyond me’, as I am Brahm personified!] (38).  

[Note--1This observation made by a wise and enlightened man should not be confused 
with an identical statement made by an ignorant man who has no idea of what the 
‘real truth’ is as he is under a thick veil of delusions. Such a man uses this particular 
statement made by a wise man that ‘what is seen by me around myself in this world is 
true’ as an escape route and a proof that he is not doing anything wrong by being 
indulgent and engrossed in pursuing this world. As is clear here, the wise man’s 
assertion is quite the opposite of the ignorant man’s—for while the wise man has 
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developed the divine insight that enables him to penetrate and peer behind the 
external façade to see the subtle and sublime truth hidden imperceptibly inside, an 
ability that makes him see the truthful reality of this world and understand the truth of 
the fact that same cosmic Consciousness that resides in his own bosom as the Atma is 
also the Atma of the rest of the external world, and that this world is a manifestation 
of the Supreme Being because nothing exists that is not this Supreme Being, the 
ignorant man only takes the statement at its face value and finds an excuse in it to 
become indulgent and engrossed. This man sees only the external façade and treats it 
as the much flaunted and lauded ‘truth’ without knowing that he is only cheating 
himself, that he is calling a shining piece of polished brass as gold by merely relying 
upon the external glaze and polish of the former that resembles that of the latter. He is 
a deluded man.]  

 
 
mi lehis ;ks oklks thokReijekReuks% A miokl% l foKs;ks u rq dk;L; 'kks"k.ke~ AA39AA 
 
upa samīpe yo vāso jīvātmaparamātmanoḥ / 
upavāsaḥ sa vijñeyo na tu kāyasya śoṣaṇam // 39 //  
 
39. Real ‘Upvaas’, literally meaning to ‘fast’, is the cohabitation of the individual 
Atma with the Parmatma1. In this state of existence, the Atma of the individual man 
rises higher than its normal course in routine life and lives in an exalted state of self-
realisation which brings it closer to its naturally divine, eclectic, sublime, holy and 
exalted form. This is the true meaning and intent of fasting, and not merely abstaining 
from food. [If one is not enlightened enough about the real intention and metaphysical 
meaning of fasting then it would only create more craving for food in him which 
would result in binge eating on the one hand and constant diversion of the mind to 
eatables even during the period of fasting. The man would be watching time so that he 
can grab food with the eagerness of fish taking to water. This is not the intention of 
fasting, and it is more harmful than being of any good. It is better to eat moderately 
than to fast and have the mind yearning for food.] (39).   

[Note--1The word for fasting is ‘Upvaas’ which has the word ‘Vaas’ as its 
component. Vaas means to dwell, to live, to reside. The first component ‘Up’ means 
‘additional, on, upper, near, close, with, by, vicinity, proximity’. Hence the composite 
word ‘Upvaas’ refers to the ‘upper or higher’ state of existence when the individual 
creature resides in close ‘proximity or vicinity’ of the supreme Brahm that is 
obtainable only upon self-realisation and self-awareness. This supreme Brahm resides 
not externally but inside one’s own self, one’s own being, one’s own bosom as the 
Atma which has attained a higher level of wisdom and enlightenment.] 
 
 

dk;’kks"k.kek=s.k dk r= áfoosfduke~ A oYehdrkMuknso e`r% fda uq egksjx% AA40AA 
 

kāyaśoṣaṇamāttreṇa kā tattra hyavivekinām / 
valmīkatāḍanādeva mṛtaḥ kim nu mahorgaḥ // 40 // 
 
40. Those who are stupid and ignorant think that by merely making the body suffer 
and subjecting it to harsh rigours of a strict life they would be able to train and tame 
the Atma and help it to find liberation and deliverance1. Does the snake living inside a 
hole in a mud-mound die if one beats the outer surface of this mound?2 (40).  



 367

[Note—1That is, some people think that the worldly tendencies of the ‘self’ can be 
controlled by putting restrictions on the body. They think that by depriving the body 
of its natural needs such as the need for food and drink, for sleep and work, for shelter 
and clothing and for such other basic comforts and needs that cannot be categorised 
as luxury and extravagant by any stretch of imagination they are doing some kind of 
great spiritual practice such as observance of austerity, doing penances, suffering for 
some noble cause and other such spiritually uplifting exercises—collectively called 
doing Tapa, then they are living in a fool’s paradise. Forceful suppression of basic 
bodily needs and natural desires is tantamount to oppression if these desires and 
needs are not overcome naturally on their own by inculcating a profound degree of 
renunciation and detachment from getting involved in them. Such suppression is 
artificial Tapa and is equivalent to cheating one’s own self, an exercise which leads 
one to no where. Rather, it would only stoke the pressure of desires and yearnings to 
such an extent that one day they would explode like a pressure cooker whose vent has 
been chocked. In their ignorance and stupidity they think that the means of spiritual 
liberation and deliverance is to torture the body such as by prolonged fasting and 
doing severe Tapa, i.e. by doing severe penance, keeping punishing vows, observing 
strict rules of austerity and other codes of religious laws that require prolonged 
sufferance of the physical body in general and causing misery for the body as a means 
of atonement for past sins in the hope that by inflicting pain and sufferance on the 
body the soul would be benefited. Nothing is further from the truth—for instead of 
finding peace and happiness such persons are only causing an insult to the Viraat 
Purush, the Supreme Being whose image this body is on the one hand, and who 
resides at the same time as the immaculate and pure conscious Atma in this body. So, 
instead of any spiritual gain and coming closer to the Lord they actually move away 
from him and cause undue harassment to the ‘self’, the Atma, by disturbing the 
latter’s peace and calmness. When the gross components of the body such as the 
organs of perception and action are agitated and uncomfortable, the subtle 
components such as the mind and intellect would also be agitated and in discomfort. 
Since the Atma lives in this body, it cannot be totally immune to all this trouble 
inflicted upon the body in which it lives just like the case when the house is on fire, 
its resident cannot sleep in peace. So the concept of making the body suffer as a 
means of spiritual practice is not the proper way of spiritual upliftment and liberation. 
On the contrary, it is counter-productive as it robs the resident Atma of its physical 
comfort and mental peace. This causes unwarranted diversion that distracts the Atma 
from its ultimate goal of finding eternal peace, happiness and bliss. It interferes in the 
Atma’s natural state of being in a state of meditation, because physical discomfort is a 
great irritant during the earlier stages of spiritual practices.  

2This does not happen; the snake would go deeper into the hole and retract its 
body to form a spiral, so no matter how much the external mound is thrashed the 
snake will not be harmed and would survive the beating. In fact, the thick layer of 
mud would act as a protective shield around it. Similarly, by torturing the body the 
inherent desires, aspirations, yearnings, traits, nature and temperaments of the man 
are not overcome; they are not at all affected. The dark veil of ignorance that has 
covered his mind-intellect and prevents the inherent light of wisdom and 
enlightenment emanating from his self-illuminated Atma from shining through is not 
eliminated by torturing the body. Indeed it is true that certain benefits are obtained by 
following this path of making the body suffer, such as doing Hath Yoga, but then 
when these benefits begin to bear fruits, the practitioner would be so much dazzled by 
his newly acquired mystical powers that instead of diverting them for his spiritual 
upliftment and rising to the next higher level in the path of final liberation and 
deliverance of his ‘self’ he would be swept off his feet by the fame and powers that 
come with any achievement, be it spiritual or worldly, and begins to enjoy the 
limelight of honour and praise in which he finds himself in; he begins to hallucinate 
and get diverted from his true path and goal in life. He would boast of his 



 368

achievements and forget that he is missing the target of his painstaking efforts 
altogether.] 

 
 

vfLr czãsfr ps}sn ijks{kKkueso rr~ A vga czãsfr ps}sn lk{kkRdkj% l mP;rs AA41AA 
 

asti brahmeti cedveda parokṣhajñānmeva tat / 
ahaṃ brahmeti cedveda sākṣhātkārḥ sa ucyate // 41 // 
 
41. Those who are even certain of the axiomatic truth of the doctrine which says that 
‘Brahm is’, i.e. that there is some unknown divine and unexplained entity which is 
supreme and transcendental in creation, have only a superficial knowledge of Brahm.  
On the contrary, those who make the honest statement ‘I am Brahm’ with truthful 
conviction and only after having actually experienced and verified the veracity of this 
axiomatic truth are indeed the ones who have the real and truthful knowledge of 
Brahm1 (41). 

[Note--1It is crucial to understand this verse correctly and clearly. Those who have 
not experienced and witnessed first hand the presence of the supreme Brahm as the 
pure conscious Atma residing inside their own bosom have only a theoretical 
knowledge of Brahm. Anything that is learnt in theory but not practically verified is 
bound to create doubt and confusion as to its authenticity and reliability.  So, even if 
one has learnt about the existence of some divine entity known as Brahm by study of 
the scriptures but has not been able to actually experience and witness Brahm’s 
presence in practice has only a superficial and not-too certain knowledge of Brahm. 
Therefore, only those who have realised the truth of the axiomatic maxim by 
experiencing and witnessing this Brahm in their own ‘self’ as the Atma which is the 
cosmic Consciousness revealed in the gross body are the ones who can assertively 
and honestly claim ‘I am Brahm’. Such people are firm in their conviction and faith 
as compared to those who rely only on hearsay and literal texts. For the latter 
category of people, when they say ‘I am Brahm’, they are merely repeating the 
sayings of the scriptures like a parrot.  

In other words, only those who have realised that their own ‘self’, the pure 
conscious Atma, is nothing but Brahm personified are the ones who have correct 
knowledge of Brahm. The rest only have a theoretical knowledge of Brahm that is not 
applied by them in practice. They can be thrown into a cesspool of doubts if by some 
remote chance some other theory comes their way which might be more convincing 
on the face of it. Such people are kept churning in the ocean represented by the 
voluminous scriptures in their search of the real ‘truth’. On the contrary, when one 
has witnessed something first hand or experienced it directly then no matter how 
much others tell him about something else he would not believe it. So a man who has 
experienced the bliss of self-realisation first hand is more convinced of the fact that 
Brahm is bliss personified as compared to one who has just read about this axiomatic 
truth in some scriptural text.]  

 
 

;fLeUdkys LoekRekua ;ksxh tkukfr dsoye~ A rLekRdkykRlekjH; thoUeqäks HkosnlkS AA42AA 
 

yasminkāle svamātmānam yogī jānāti kevalam / 
tasmātkālātsamārabhya jīvanmukto bhavedasau // 42 // 
 
42. In the instant when the ascetic realises that his truthful Atma, i.e. his ‘self’ and 
pure consciousness, is the ‘only thing that matters (the state of Kaivalya)’, i.e. when 
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he realises that there is nothing spiritually true and real and worthy of attention except 
the Atma, it is in that instant that he is deemed to have obtained ‘Jivan Mukti’, i.e. he 
has become free from all the fetters that had been shackling him to ignorance and 
delusions even while he lives like an ordinary person having a gross body that lives 
in, interacts with and is surrounded by the material world of sense objects (42).  
 
 
vga czãsfr fu;ra eks{kgsrqeZgkReuke~ A }s ins cU/keks{kk; fueZesfr eesfr p AA43AA 
 
ahaṃ brahmeti niyataṃ mokṣhaheturmahātmanām / 
dve pade bandhamokṣhāya nirmameti mameti ca // 43 //  
 
43. When this concept that ‘I am Brahm personified’ is firmly established, when it is 
firmly ingrained in the conscience of the ascetic, when he is fully convinced of its 
veracity and authenticity, and when the knowledge of this axiomatic truth is firmly 
and irrefutably established in his mind beyond any iota of doubt, it is only then that 
this knowledge can become an instrument for obtaining Moksha (emancipation and 
salvation). [Otherwise the ascetic would doubt whether or not he is following the 
correct path.]  
 On the contrary, those people whose mind and intellect are mired by such 
deluding notins as ‘this is mine’ and ‘that is not mine’ are indeed ignorant of the 
reality and truth. [They are totally ignorant of the eclectic concept of non-duality and 
the metaphysical philosophy of oneness and uniformity of creation. Since the same 
Brahm has revealed himself as ‘this’ and ‘that’ as well as ‘me’ and ‘you’, then the 
question of an entity being ‘that’ and ‘this’ does not arise in the first place, and 
therefore the concept of ‘this belongs to me’ and  ‘that does not belongs to me’ has no 
locus standi.] (43).  
 
 
eesfr c/;rs tUrqfuZeZesfr foeqP;rs A ckáfpUrk u drZO;k rFkSokUrjfpfUrdk A loZfpUrka 
leqRl`T; LoLFkks Hko lnk _Hkks AA44AA 
 
mameti badhyate janturnirmameti vimucyate / 
bāhyacintā na kartavyā tathaivāntarcintikā / 
sarvacintāṃ samutsṛjya svastho bhava sadā ṛbho // 44 // 
 
44. ‘This is mine’ or ‘this belongs to me’—this notion is the root cause of all forms of 
longing, attachments, attractions and infatuations with the material things of this 
world as well as all a progenitor of all forms of relationships that an aspirant develops 
with others in this world. This erroneous view causes all types of fetters that tie him 
down to this world; it is entrapping and shackling. On the contrary, ‘nothing belongs 
to me’—this concept is a highly evolved way of thinking and it leads to indifference, 
detachment and renunciation. This eclectic and wise view leads to automatic breaking 
away of all fetters that shackle the spiritual aspirant to this world; it paves the way for 
his ultimate emancipation and salvation.  
 Therefore, the person who has achieved the exalted state of detachment and 
equanimity as mentioned herein above should not worry at all either about the 
external objects of the material world or about the inner traits and temperaments that 
are inherently present inside him. [That is, he should not be disturbed at all by the 
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enjoyments or pains coming his way from this external world as well as by his own 
nature and traits that constantly keep nagging at him. He should completely neglect 
them and not be perturbed by them; he should pay no attention to them. He should 
live in a state of exemplary equanimity and total indifference, accepting what comes 
naturally to him and dealing with things as and when they come his way, without 
getting upset if something expected is not received or something happens against 
expectations.]  
 Oh Ribhu! Discard all sorts of worries because it is an unnecessary and futile 
exercise; forget about having any kind of reservations, doubts, uncertainties and 
confusions about ‘this’ and ‘that’. Be cheerful, blissful, happy and healthy; be at 
peace with your exalted self (44).  
 
 
ladYiek=dyusu txRlexza ladYiek=dyus fg txf}ykl% A ladYiek=feneqRl`t 
fufoZdYiekfJR; ekedina âfn Hkko;Lo AA45AA 
 
saṃkalpamātrakalanena jagatsamagraṃ saṃkalpamātrakalane hi  
jagadvilāsaḥ / 
saṃkalpamātramidamutsṛja nirvikalpamāsṛitya māmakapadaṃ hṛdi 
bhāvayasva // 45 // 
 
45. This external world is there only because one makes a ‘Sankalp’ (literally 
meaning resolutions, volitions, determinations, promises, vows etc.) about it. It has its 
existence because the man is convinced that it is there; it is a determination of the 
mind which makes the man resolutely believe about the world’s existence. He has 
aspirations and yearnings, and then relentlessly pursues the world to fulfill them. He 
makes vows and promises, and then strives to keep them. He determines that there are 
certain things in this world that would give him happiness and comfort, and so 
endeavours to get them. He has expectations from this world, and when they are not 
fulfilled he is pained and aggrieved, he gets annoyed and excited and angry.  

Hence, the world—complete with all its attractions, its captivating charms, its 
pains and agonies, its happiness and joys etc.—is witnessed and experienced only 
because one is determined to witness and experience its existence1.  

Hence, you should discard all ‘Sankalps’ which cause so much of 
consternation and perplexity for you, and instead find peace and stability by being 
firmly establishing my non-dual and truthful form in your heart2 (45).  

[Note—1The term pain, sorrow, agony, happiness, joy, pleasure, comfort, 
contentedness, wants, desires, needs etc.—all of them are relative terms and do not 
have a standard bench-mark to decide what they constitute of and what their intensity 
is. For example, one feels the pain and grieves only because one is certain that a 
particular instance is the cause of pain and agony for him. The same situation might 
just be of no consequence to the other person. For instance, if there is a death in the 
family, one member is weeping uncontrollably and uncomfortably, while the other is 
not weeping at all, he is not affected at all. One is attracted to anything only because 
he thinks that it is worth having or enjoying. For instance, a sick man would loathe 
food which would make others salivate. A child yearns for toys which are useless for 
grown ups. Similarly, a man’s threshold level of tolerance would decide the severity 
of pain he feels, and whether he feels the pain at all or not. A given situation may 
upset a man, while another would take it in his stride or just overlook it and go on 
with his life as if nothing has happened. A particular material object might be 
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indispensable for a man, while the other has no need at all for it. So we observe that 
everything related to this world has only a relative value and importance. 
 2That is, stop getting hallucinated and being tossed and flung around by so many 
Sankalps that you and your mind make about this artificial and deluding world. 
Instead, be steady on one ‘truth’ by abandoning all forms of ‘imaginary truths’. Avoid 
making futile determinations, resolutions and volitions that you have been making in 
relation to the world. You should rather focus your attention on my truthful form 
residing in your heart as the Atma, and you should be firm and unwavering in this 
spiritual conviction of yours. In other words, do not waste your precious time in 
making Sankalps for finding bliss, peace, happiness and tranquility in the outside 
world, but turn inwards and find them inside your own self. Remember, your ‘self’ is 
an eternal fount of these glorious virtues, and since this fount is present within you, 
why do you search for it outside? Therefore, you should not even make a Sankalp to 
find Mukti and Moksha by involving yourself in the external world in the way of 
doing numerous religious exercises, reading of scriptures, doing deeds, keeping vows 
and fasts, going on pilgrims etc., or attempt to please the Supreme Being by such 
efforts. Remember that this Supreme Being is a resident of your own self as the pure 
conscious Atma that resides in the body itself, and hence you need not search for the 
Lord outside. Say, how can an entity that is present in your own bosom be found 
outside of your self? This verse has a profound practical import. It stresses that one 
should first attempt to improve himself before even hoping to find liberation and 
deliverance from the fetters created by negative traits and characteristics. The aspirant 
is expected to clean himself spiritually first before making a determined bid for 
emancipation and salvation, because otherwise he would be facing an uphill tread that 
would sag his spirits and act as a cumbersome drag on his soul. He should first 
improve himself and set his own house in order before attempting to improve the lot 
of the world.  

Does this mean that he should not do good deeds or read the scriptures? No, this 
is not the intent here. The world is a formidably vast proposition of colossal 
proportions—there is no end of doing deeds and there is no limit of types of deeds 
one can do that come under the definition of being good, auspicious and righteous, 
there are so many scriptures and uncountable number of their interpretations. He 
would be spending a whole lifetime but not even scrap its surface so to say. The 
scriptures tell him that this world is a manifestation of the Supreme Being, so he goes 
on searching for the Lord in this world which is akin to searching for a needle in a 
vast ocean. As compared to this scene is the Atma or the pure conscious self of the 
aspirant. This Atma is the Supreme Being known as Brahm personified, and it can be 
very easily reached and experienced by a bit of faith, practice and resilience. So if the 
easy and attainable path of Mukti and Moksha is available close at hand, why should 
one go out to search for it in the vast and endless realm of the external world?] 
 
 
                                         --------******------- 
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                                ANTHOLOLOGY OF  
                         THE ‘SANYAS’ UPANISHADS 
 
         (Sanskrit, Roman Transliteration, English rendering, Notes) 
 
 
              Chapter 5: Sanyas Upanishads of the Atharva Veda 
 
 
This Chapter contains the following Upanishads of the Atharva Veda that deal with 
the theme of Sanyas:- 
 
 

5.1 Narad Parivrajaka Upanishad 
5.2 Paramhans-Parivrajaka Upanishad 
5.3 Par-Brahm Upanishad 
 
 
 
                              -----------********---------- 
 

                        
                            (5.1) Narad Parivrajak Upanishad: 
 
 
This is major Upanishad dealing exclusively with the concept of Sanyas—the life of 
complete serenity, renunciation and dispassion, and one that deals with the truthful 
monastic way of life. It was enunciated by the great celestial sage Narad, and is 
revealed in the form of nine ‘Updeshas’ or teachings which we shall call Cantos in 
this Chapter. 
 It is a combination of prose and verses composed in the Anushtup Chanda 
(metre) style.    
 In Canto 1, the sages Shaunak and others have asked sage Narad about the 
way by which a person can find freedom and deliverance from the endless and 
stubborn fetters of this material. Narad, in his answer, starts with giving a detailed 
account of the four Ashrams and Varnas (phases of a man’s life and the classes in 
which the society is divided), and their relevant laws and tenets.  
 In Canto 2 sage Shaunak has asked Narad to give a detailed account of the 
sanctified process, of the formalities and procedure to be followed in accepting the 
life of Sanyas.  
 In Canto 3 sage Narad has asked Brahma, the creator, to describe the virtues of 
those who are eligible to accept the life and vows of Sanyas, and Brahma answers him 
in detail. In this process, Brahma explains the concept of ‘Aatur Sanyas’—i.e. about 
an aspirant who is very eager to accept the rigorous vows of renunciation as a means 
of liberation, deliverance, emancipation and salvation.  
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 Cantos 4 and 5 explain in detail the due diligent process of accepting Sanyas 
and its tremendous importance and significance for the spiritual aspirant. The various 
types of Sanyas and their differences are enumerated in Canto 5. 
 Canto 6 deals with the eclectic concept of Turiyateet (which is the 
transcendental state of existence) and how to obtain it. It also highlights the various 
aspects of daily life of an aspirant who has accepted the vows of Sanyas.  

Canto 7 describes the normal laws governing the life of various types of 
Sanyasis that would help them reach their goal of self-realisation, and provides them 
with the means by which such self-realised Sanyasis can find deliverance from the 
cycle of birth and death. 
 In Canto 8 Brahma extensively explains to Narad the divine Mantra OM 
pertaining to Pranav or Brahm, the supreme transcendental Being, when the sage 
asked him about the Mantra which can help an aspirant to attain final Mukti 
(liberation and deliverance) from this world. It goes on to describe elaborately the 
meaning of the numerous terms that are used to indicate the various facets of the same 
universal divine entity known as Brahm that is supreme and transcendental. Here, 
almost all the esoteric terms used as adjectives or epithets for Brahm have been 
explained at a single place, and in this respect this Canto is unique in the pantheon of 
the Upanishads.   
 And finally Canto 9 marks the culmination of one’s spiritual search when he is 
enlightened about the supreme transcendental Brahm. Hence, this Canto attempts to 
narrate about this Brahm. It also describes in the process the signs of a self and Brahm 
realised ascetic, and how he obtains the ultimate destination for his self. This Canto 
concludes the most profound of Sanyas Upanishads. 

This Upanishad appears to be highly repetitive as the same thing is being said 
again and again. One plausible reason is that sage Narad might have approached 
Brahma on different occasions, and each time asked the same question for 
clarification, or in the hope that some new thing would be taught to him. Each such 
occasion was recorded as a separate Updesh (teaching) or Canto. Another reason may 
be that the conversation between Narad and Brahma was recorded for posterity by 
different sages who were separated from each other by vast geographical distances. 
One did not know what the other recorded or taught his own line of disciples. When 
sage Veda Vyas, the compiler of the Vedas and the Upanishads, sat down to compile 
the Upanishads, he decided to collect all such versions and put them under one roof, 
giving each version one distinct number. Hence, since all these versions appear to be 
saying the same thing with slight variations in language and tenor, and they all relate 
to the same topic of Sanyas taught by the same teacher Brahma to the same disciple 
Narad, they were collectively called ‘Narad Parivrajak Upanishad’. The objective was 
to present a comprehensive text on the subject of the renunciate way of life. 

This Upanishad is very similar to Sanyas Upanishad of Sam Veda tradition. It 
is Chapter no. 2.4 of this Book. 
  
  
 
                                                      Updesh (teaching)/Canto 1 
 
 

AA ukjnifjozktdksifu"kn~ AA 
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AA izFkeksins’k% AA 
 
vFk dnkfpRifjozktdkHkj.kks ukjn% loZyksdlapkja dqoZéiwoZiq.;LFkykfu iq.;rhFkkZfu 
rhFkhZdqoZéoyksD; fpÙk’kqf)a izkI; fuoSZj% 'kkUrks nkUr% loZrks fuosZneklk| Lo:ikuqla/kkueuqla/kk; 
fu;ekuUnfo’ks"kx.;a eqfutuS#iladh.k± uSfe"kkj.;a iq.;LFkyeoyksD; 
lfjxei/kfullaKSoSZjkX;cks/kdjS% Lojfo’ks"kS%izkif°kdijk³~eq[kSgZfjdFkkykiS%LFkkojt¯eukedS 
HkZxoöfäfo’ks"kSuZje`xfdaiq#"kkejfdaujkIljks x.kkUlaeksg;ékxra czãkReta Hkxoöäa ukjneoyksD; 
}kn’ko"kZl=;kxksifLFkrk% Jqrk/;;ulaiék% loZKkLriksfu"Bkijkúk KkuoSjkX;laiék% 'kkSudkfneg"kZ;% 
izR;qRFkkua ÑRok uRok ;FkksfprkfrF;iwoZdeqios’kf;Rok Lo;a losZ·I;qifoþk Hkks Hkxou~ czãiq= dFka 
eqDR;qik;ks·Lekda oäO;e~ AA1AA  
 
atha kadācitparivrājakābharaṇo nāradaḥ sarvalokasaṃcāraṃ  
kurvannapūrvapuṇyasthalāni puṇyatīrthāni tīrthīkurvannavalokya 
cittaśuddhiṃ prāpya nirvairaḥ śānto dāntaḥ sarvato 
nirvedamāsādya svarūpānusandhānamanusandhaya  
niyamānandaviśeṣagaṇyaṃ munijanairupasaṃkīrṇaṃ  
naimiṣāraṇyaṃ puṇyasthalamavalokya sarigamapadhanisa 
saṃjñairvairāgyabodhakaraiḥ svaraviśeṣaiḥ prāpañcika 
parāṅmukhāirharikathālāpaiḥ sthāvarajaṅgamanāmakai 
rbhagavadbhaktiviśeṣāirnaramṛgakiṃpuruṣāmarakiṃnara 
apsarogaṇānsaṃmohayannāgataṃ brahmātmajaṃ bhagavadbhaktaṃ 
nāradamavalokya dvādaśavarṣasatrayāgopasthitāḥ  
śrutādhyayanasaṃpannāḥ sarvajñāstaponiṣṭhāparāśca  
jñānavairāgyasaṃpannāḥ śaunakādimaharṣayaḥ  
pratyutthānaṃ kṛtvā natvā yathocitātithyapūrvakamupaveśayitvā 
svayaṃ sarve’pyupaviṣṭā bho bhagavan brahmaputra kathaṃ  
muktyupāyo’smākaṃ vaktavyam // 1 // 
 
1. Once sage Narad1, who is regarded as the most exalted in the fraternity of 
Parivrajaks (also known as Sanyasis; those who have taken the strict vow of 
renunciation and lead a life of total dispassion and detachment from everything and 
everyone in this material world; those who lead a serene life of a reclusive monk or 
hermit), went to all the holy pilgrim sites during his constant travel. All these places 
became more holy and purer as a result of his stepping foot on them.  
 This visit helped the godly sage to clean all impurities that might have tainted 
his mind, and consequentially obtained complete peace and tranquillity of the mind by 
having a divine sight of these holy places.  

The sage was very rested and tranquil; he had all the sense organs completely 
under control and epitomised self restraint; he was completely renounced and 
dispassionate towards all. He had no animosity or malice towards anyone. Being in 
such a state of mind, he was absorbed in self contemplation and constantly meditating 
upon the truth about the ‘self’.  

During the course of his travels he came to a place called Naimisharanya. This 
holy pilgrim site is especially endowed with auspiciousness and the ability to bestow 
exceptional bliss and happiness when one lives a duly restrained and religious life 
here. Numerous sages, seers, hermits and ascetics used to live there.  
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The divine sage Narad had a holy view of this place where the soothing and 
soulful sound of the Indian lute, a sound that created an atmosphere of auspiciousness 
and spirituality filled with renunciation and detachment, wafted in the air as various 
sages and others sang hymns and offered sacrifices with Vedic Mantras using this 
musical instrument. Narad joined the celebratory atmosphere and religious fervour, 
deriving immense comfort and spiritual pleasure by listening to divine songs sung by 
others and himself singing the glories of the Lord to the accompaniment of the sweet 
music of the lute. He did not talk of any worldly issues. The entire place and its 
surroundings, consisting of both the movable as well as the immovable entities, 
resonated with his melodious singing, and all the creatures remained submerged in 
spiritual ecstasy and a sense of immense exhilaration arising from it. It was a Utopian 
situation of an eclectic spiritual dimension.  

Narad’s divine songs, soaked in the nectar of devotion and submission to the 
supreme Lord, attracted all creatures alike, whether they were humans, animals, gods, 
Kinnars (a higher form of semi-god), Gandharvas (musicians of the gods) or Apsaras 
(celestial dancers in the court of Indra, the king of gods). They danced and swayed in 
blissful happiness and ecstasy of the highest order.  

At that time, a special religious festival of a sacrifice extending for twelve 
long years was being organised there (and this explained the celebrations and festive 
environment). Great Gods, renowned sages and seers as well as the divine sages 
Shaunak and others had gathered on the occasion to participate. When they saw the 
great sage Narad amidst them they felt very glad and extended a very warm and 
heartiest welcome to him by duly paying their obeisance to him and honouring him. 
They collectively bowed at his august feet and gave him a high seat of honour.  

All the assembled sages and seers took their respective seats, and when all 
were duly seated the great sage Shaunak2 joined them to ask Narad—‘Oh great sage! 
What is the way to find freedom and deliverance from the fetters pertaining to this 
world? How can one find emancipation and salvation? Please be kind to enlighten us 
about it.’ (1).  

[Note—1Sage Narad—The celestial sage Narad is said to be a manifestation of the 
Supreme Being’s Mana (mind and its thoughts, intentions, hopes, desires and wishes, 
as well as the heart and its emotions and sentiments). The Supreme Being implements 
his wishes and expresses his intentions and wishes by making Narad his 
spokesperson. Purans list uncountable instances when Narad has approached 
people—both the good and righteous as well as the demonic and unrighteous ones—
to tell them the path best suited to them, and the wise ones treated this advise as the 
Lord’s wish while the unwise ones still benefited from it because Narad’s intention 
was always to turn a living being away from his sinful ways and lead him towards the 
good. 
 Since he is a personified Mana, he is as fickle, unstable and transient as the 
Mana—never staying at one place for more than a fleeting moment, always roaming 
here and there in the entire creation, having nothing to stop his path as he could go 
anywhere he wished. And the remarkable thing is that he was never unwelcome 
anywhere—even the demons welcomed him with the same respect as did the Gods.  

It is believed that he is born in each Kalpa to carry out the wishes of the Supreme 
Being. [1 Kalpa is equivalent to 4.32 billion human years.] He was a Gandharva (a 
semi-God who is a celestial musician) named Upbarhan in the previous Kalpa. He 
was physically very charming and an expert musician. Once he showed his amorous 
intentions towards Urvashi, a celestial dancer, in the presence of Brahma the creator 
where he was supposed to show exemplary restraint, and this overt show of lust 
resulted in his being cursed by Brahma that he would become fallen and take birth in 
the mortal world as a Shudra (a low caste). So, he was born from a maid servant of 



 376

low caste working as a devoted servant of a learned Brahmin. Under the constant 
companion of this great Brahmin, Narad developed noble and auspicious virtues in 
him even though he was a mere child of five years. He was very modest, devoted, 
pious, noble hearted and diligent.  

Since he had the Lord’s genes in him, his inclinations were more inclined towards 
the Spirit than the worldly charms of material sense objects which he detested from 
childhood. As luck would have it, once some wondering mendicants came to spend 
the four-month period of the rainy season in the hermitage of this Brahmin. Narad 
served them with great devotion. Impressed by his service and having some inner 
vision of his high spiritual stature and the spark of divinity that was lying hidden in 
him waiting for an opportune moment to leap up and shine through, they blessed him, 
taught him meditation and contemplation, besides initiating the child into the path of 
the Lord.  

Thus, the dormant fire of renunciation and spiritual awareness was immediately 
ignited in Narad’s little heart and he wished to take to Sanyas (a renunciate’s life 
markds by constant wandering as a mendicant in search of the supreme bliss and 
Truth), but he did not wish to hurt his mother’s emotions. But the Lord had other 
plans for him, and soon his wish was fulfilled when his loving mother died of snake 
bite while milking a cow. Instead of grieving at such a loss in human terms, the child 
Narad felt happy as if the last fetter was broken and he was liberated form worldly 
obligations. 

He immediately headed north towards the mighty Himalaya Mountains to do 
severe Tapa (penance and austerity) to attain access to the Supreme Being. The little 
one walked on and on, and finally he was so tired and exhausted that when he saw a 
cool lake he drank water, ate fruits that he found there, and sat under the shadow of a 
tree and became lost in meditation. Lord Vishnu revealed himself in his four-arm 
form in his heart, but Narad was so thrilled and excited with this divine vision that he 
wished to see the Lord in practical terms with his physical eyes rather than the subtle 
eyes while he was in deep meditation. But as soon as he opened the eyes, the Lord 
vanished. Most sorry and overwhelmed with this loss, the child began to cry bitterly. 
Then a cosmic formless reverberating voice said—‘Oh son! Your penance is 
accepted, and I do love you. Though I bless you with an eternal life and that your 
memory of me would never be erased, but you would not be able to see me with 
physical eyes in this world. So go back to the world and carry out my divine mandate 
for me. Become my messenger and go preach the path of my devotion and holy name 
to this world so that other unfortunate creatures also can get liberation and 
deliverance from the fetters in which they have bound themselves with no one to 
show them an easy and practical way out of their predicaments. Go and preach my 
message to such people in every corner of the earth; go and preach my devotion and 
let them have faith in my holy name. Your salvation would come naturally and 
automatically to you as an unasked reward.’ 

Narad turned back with this divine mandate of the Lord to be carried out just like 
the great Apostles of Lord Jesus Christ had went, on the Lord’s instructions, to spread 
his message to the people on this earth. Henceforth, he wandered in the entire 
creation like a mendicant, with an Indian lute upon which he sang the Lord’s glories 
and his divine name, spreading the divine message of the Lord’s mercy, compassion, 
benevolence and love everywhere, attempting to turn everyone towards the Lord and 
away from this sinful and mortal world so that each individual creature could get his 
spiritual liberation and deliverance. Such are the ways of great and holy saints that 
instead of being selfish to seek his own liberation and deliverance from the Lord as 
the grant of a boon and letting the rest of the world go to hell, Narad chose to 
sacrifice his own life, liberation and deliverance at the altar of larger good of creation 
and to fulfill the wish of the Lord. Of course there is another twist to this tale—the 
Lord does not select everyone to carry on his own divine agenda, and a soul who the 
Lord designates for this purpose is indeed the most favoured and lucky one—because 
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the Emperor chooses only those upon whom he has utmost confidence to carry out his 
personal task. It is just like Jesus choosing his disciples and ordaining them the task 
of spreading his glorious Gospel of love and salvation.  

Therefore, Narad, the apostle of the Supreme Being, is the most loved disciple of 
the Lord, and it is evidenced by the fact that he is the only saint who has unrestricted 
access to the abode of the Trinity Gods (Lord Vishnu the sustainer and protector of 
creation, Brahma the creator and Shiva the concluder of this creation) besides every 
nook and corner of creation without hindrance and even without seeking any previous 
permission and appointment from anyone, be it a God or a Demon or anybody else. 
Narad’s visit was always for the host’s long term good, so he was always welcome 
and revered.  

When the time came and the age of the physical body ended, he left the mortal 
coil like a serpent leaves its cuticle and went to heaven to sing the Lord’s holy and 
divine name in the presence of Brahma, the old patriarch of creation. At the end of 
the Kalpa, at the time of Doomsday, he merged and became one with Brahma, the 
creator.  

When the new cycle of creation came into being, he was born again from the 
Mana (mind) of Brahma the creator after the Sankadi sages were born. That is why, in 
the present Kalpa, Narad is called the ‘Manas Putra’ of Brahma, i.e. the son born out 
of Braham’s mental powers or his wishes. With this heritage and gene running in his 
blood, it is natural that he is highly respected and regarded as one of the greatest 
devotees of Lord Vishnu who is the Supreme Being personified. It is from the navel 
of Lord Vishnu that Brahma, the creator of the visible world, was born atop a divine 
Lotus that emerged from it while he was reclining on the bed made of the coiled body 
of the legendary serpent named Seshnath who floated on the surface of the celestial 
ocean of milk called Kshirsagar.    

Narad preached renunciation of this material world and an extreme sense of faith 
in and complete devotion for Lord Hari (Narayan, Vishnu, the Supreme Being). But 
this was against the process of creation, because if everyone followed the path 
preached by Narad and renounced the material world then the process of propagation 
of the world and its inhabitant creatures along with its development would come to a 
naught. So, when Narad preached renunciation and detachment from this material 
world of sense objects that was mortal, transient and never a giver of peace and 
happiness to the ten thousand mental sons who were created by Daksha Prajapti (the 
first male from whom the rest of the human race was born and who was assigned the 
task by Brahma to propagate creation) in order to propagate this human race, Narad 
obviously annoyed him. These sons were preached by Narad and they all became 
mendicants, renouncing their attachment with this life and all charms of the material 
world along with the desire to enjoy it, gratify their sense organs and remain 
entangled in affairs of this world. Daksha Prajapti was exasperated and he created 
another set of ten thousand sons. But when Narad again played spoil-sport, Daksha 
cursed him that Narad would have to remain on the move always and he would not be 
able to stay at one place for more than two ‘Gharis’. [1 Ghari = 24 minutes. In 
practice the term means a very short period of time; a fleeting moment as small as 
batting an eyelid.] As a result of this curse, Narad became an ever-wandering 
mendicant. But this suited the divine mandate of the Lord—for now Narad was 
forced to keep on the move and reach newer corners of the worldly and celestial 
realm to preach the Lord’s message amongst the mortal creatures on earth and the 
Gods and Spirits in the heaven. 

It is believed that Narad is immortal and is symbolic of the stupendous powers of 
a man’s mind. The mind is ever-wandering like Narad, and the subtle message in the 
entire lore is that one should tame this restless mind and train it to turn away from this 
mortal engrossing material world and instead turn towards the Lord for finding 
permanent liberation and deliverance from this world. A wise mind would teach 
(preach) the aspirant about the futility of pursuing this artificial world, and instead 
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seek ways of finding the Truth that gives eternity and brings to an end the endless 
litany of miseries and horrors, perplexities and confusions, restlessness and agitations 
that are invariably associated with un-truth, delusions and ignorance.   

Narad was the most erudite and scholarly devotee of the Lord. No other sage or 
saint could match him in his scholarly acumen and profundity of wisdom (ref. 
Chandogya Upanishad, Canto 7, section 1, verse no. 2). Narad is also credited with 
the composition of the great Sutra (formula or key) called ‘Narad Bhakti Sutra’ which 
defines the eclectic principles and characteristics of the spiritual practice called 
Bhakti which is to have a profound and exemplary degree of devotion for and 
surrender to the Supreme Being. Narad himself epitomizes Bhakti at its most refined 
and developed form. 

2Sage Shaunak— Sage Shaunak was a wise and learned sage and derived his 
name after his father sage Shunak. He is regarded as an incarnation of Indra, the king 
of Gods. He was an expert on the Vedas, especially the Rik/Rig Veda and the 
majority of his works revolve around this particular Veda. They are known as 
‘Anukramanika’ (indices). His magnum opus is the ‘Brihad-devta’ which deals with 
the deities of the Vedas. He had a large following of disciples, the chief being 
Ashwalyaana. He appears in many ancient scriptures such as Shatpath Brahmin, 
13/5/3/5; Brihad Aranyak Upanishad, 2/5/20; Chandogya Upanishad, 1/9/3; Mundak 
Upanishad, 1/1/3; Kaushitaki Brahmin Upanishad, 4/7.  

The Par Brahm Upanishad, which is the twentieth Upanishad of the Atharva 
Veda tradition, was revealed to sage Shaunak by sage Pippalaad. 

The Sita Upanishad, which is the ninth Upanishad of the Atharva Veda, mentions 
sage Shaunak in its verse no. 6 as the great ancient sage who had revealed the three 
esoteric mystical forms of Sita, the divine consort of Lord Ram. Sita was actually a 
personified form of the all-powerful cosmic ‘Shakti’ of Brahm. this Shakti 
represented the almighty energy, dynamism and powers of the Supreme Being that 
was revealed both at the macrocosmic as well as the microcosmic level of creation.  
These three forms of Sita have been revealed by the sage in his composition called 
‘Shaunak Tantra’. This is a text used to worship Sita as a Shakti or divine Goddess 
using her Beej Mantra in mystical forms of worship.] 

 
 

bR;qäLrku~ l gksokp ukjn% lRdqyHkoksiuhr% lE;xqiu;uiwoZda prqúkRokfja’kRladkjlaié% 
LokfHkerSdxq#lehis Lo’kk[kk/;;uiwoZda loZfo|kH;kla ÑRok }kn’ko"kZ’kqJw"kkiwoZda czãp;± 
i°kfoa’kfroRlja xkgZLF;a i°kfoa’kfroRlja okuizLFkkJea rf}f/koRØekféoZR;Z prqfoZ/kczãp;± "kfM~o/ka 
xkgZLF;a prqfoZ/ka okuizLFk/ke± lE;xH;L; rnqfpra deZ lo± fuoZR;Z lk/kuprqþ;laié% 
loZlalkjksifj euksokôk;deZfHk;ZFkk’kkfuo`ÙkLrFkk okluS"k.kksi;Zfi fuoSZj% 'kkUrks nkUr% lU;klh 
ijegalkJes.kkL[kfyrLoLo:i/;kusu nsgR;kxa djksfr l eqäks Hkofr l eqäks HkorhR;qifu"kr~ 
AA2AA 

 
ityuktastānsa hovāca nāradaḥ  
satkulabhavopanītaḥ samyagupanayanapūrvakaṃ catuścatvāriṃśat 
saṃskārasaṃpannaḥ svābhimataikagurusamīpe svaśākhādhyayana 
pūrvakaṃ sarvavidyābhyāsaṃ kṛtvā dvādaśavarṣaśuśrūṣā 
pūrvakaṃ brahmacaryaṃ pañcaviṃśativatsaraṃ gārhasthyaṃ  
pañcaviṃśativatsaraṃ vānaprasthāśramaṃ tadvidhivatkramānnirvartya 
caturvidhabrahmacaryaṃ ṣaḍvidhaṃ gārhasthyaṃ caturvidhaṃ  
vānaprasthadharmaṃ samyagabhyasya taducitaṃ karma sarvaṃ nirvartya 
sādhanacatuṣṭayasaṃpannaḥ sarvasaṃsāropari manovākkāya 
karmabhiryathāśānivṛttastathā vāsanaiṣaṇoparyapi nirvairaḥ 



 379

śānto dāntaḥ saṃnyāsī paramahaṃsāśrameṇāskhalitasvasvarūpa 
dhyānena dehatyāgaṃ karoti sa mukto bhavati sa mukto bhavatītyupaniṣat // 
2 // 
 
2. The world famous sage Narad replied—‘If a man is born in a high and noble clan 
but still has not been formally initiated by the investiture ceremony of the sacred 
thread (called Upnayan), then first this must be done. All the forty-four consecration 
ceremonies and purification rites should be properly done. Then he should approach a 
Guru (a learned teacher) in his hermitage as his disciple or student.  
 There, he should please the Guru with his devoted and selfless service on the 
one hand, and diligently start a systemic study of the branch of the Vedas assigned to 
him. He should then progress in his studies, and gradually study all the branches and 
all the scriptures while serving the Guru for twelve years. During this time he should 
strictly observe the tenets of Brahmacharya. [This refers to a life of observation of 
strict self-discipline and self-control. It entails strict control of all the sense organs and 
their natural impulses. This ensures that the student is not only able to concentrate his 
mind and energy on his studies but also to preserve the vital energy of the body and 
the mind, as well as inculcate noble virtues during these formative years of his life.] 
 After this, he should lead a Grishastha’s (householder’s) life for the next 
twenty-five years, followed by another twenty-five years as a Vaanprastha. [The 
Vaanprastha is a person who leaves the house and literally heads for the forest, but in 
practice it entails visiting all the pilgrim sites, remaining aloof from worldly 
attachments, distancing one-self from all household affairs, and spending time in 
peace, study and contemplation. This is a preparatory stage for the fourth stage of 
Sanyas which is life of complete severance of all worldly ties.]  
 Wise people assert that Brahamacharya Ashram is of four types, Grishastha 
Ashram of six types, and Vaanprastha Ashram of four types. [The word ‘Ashram’ 
refers to a phase or period of life.] One should be loyal to his Ashram, i.e. he should 
faithfully follow the codes of conduct, do all the required deeds diligently and practice 
the sanctified way of life as designated for each of these three phases in his life.  
 After having led a fruitful and auspicious life according to traditional norms 
and sanctified by the scriptures, he should rise above from this world of material 
objects, i.e. he should become detached from and dispassionate towards this material 
world of sense objects, its accompanying pleasures and comforts, its charms and 
temptations, its joys and sufferings, and its entanglements and delusions. He should 
abandon all sorts of desires, hopes and expectations from his conscience, and free his 
mind, speech, deeds and body from them. He should completely overcome all sorts of 
Vasanas, or passions, yearnings, greed and wants. [That is, he must not allow his 
mind to harbour any desire or hope, nor expect anything from the body and the world. 
He should not spend his precious energy and time in pursuing this material world, and 
gratification of the self and the body. He should not expect that his body would give 
him support in his old days, or help him enjoy the pleasures and comforts of the 
world, and neither should he employ the body in this pursuit. He should not do deeds 
with expectation of a reward or gain something or to fulfil some aspirations, but only 
do them selflessly as an ordained duty done to serve the Lord and his extended form 
in the shape of this world or creation. He should use his speech not to gain some 
benefit from it, such as gaining name and fame as a scholar or wise person, but to help 
others and to serve the noble cause of the Lord. He should not harbour any passions 
and worldly desires whatsoever because they lead to getting tied down in shackles.]  
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He should forsake all ill-wills and animosities with everyone, and exercise the 
greatest of self-control over his sense organs. Having thus prepared himself properly 
and wisely, he should enter the next and final stage of life called the Sanyas Ashram. 
[This is a life of total renunciation of all involvement with this world. It entails 
complete detachment and severance of ties with the world.] 

Having taken to this auspicious path of Sanyas, an aspirant should spend his 
precious time in self contemplation and meditating upon the Absolute Truth about the 
pure conscious eternal and imperishable ‘self’. A person who leaves his mortal body 
while thus remaining engrossed in this constant contemplation and meditation is able 
to attain Mukti. That is, he obtains liberation and deliverance from the mortal gross 
body as well as from this entrapping and deluding world of transmigration 
permanently.  

Verily, this is what this Upanishad affirms. This is its great teaching (2). 
 
 
                                   ------------*******----------- 
 
                                             
                                  Updesh (teaching)/Canto 2    

 
 
 

AA f}rh;ksins’k% AA 
 
vFk gSua HkxoUra ukjna losZ 'kkSudkn;% iizPNqHkksZ Hkxou~ laU;klfof/ka uks czwghfr rkuoyksD; 
ukjnLrRLo:ia lo± firkegeq[ksuSo KkrqeqfprfeR;qDRok l=;kxiwR;ZuUrja rS% lg lR;yksda xRok 
fof/ko

z̃
ãfu"Bkoja ijesf"Bua uRok LrqRok ;Fkksfpra rnkK;k rS% lgksifo’o ukjn% firkegeqokp 

xq#LRoa tudLRoa loZfo|kjgL;K% loZKLRoerks eÙkks efnþa jgL;esda oäO;a Rof}uk 
enfHkerjgL;a oäqa d% leFkZ% A fdfefr psr~ ikfjozkT;Lo:iØea uks czwghfr ukjnsu izkfFkZr% 
ijes"Bh loZr% lokZuoyksD; eqgwrZek=a lekf/kfu"Bks HkwRok lalkjkfrZfuo`Ù;Uos"k.k bfr fufúkR; 
ukjneoyksD; rekg firkeg% A iqjk eRiq= iq#"klwäksifu"kügL;izdkja fujfr’k;kdkjkoyfEcuk 
fojkV~iq#"ks.kksifnþa jgL;a rs fofoP;ksP;rs rRØeefrjgL;a ck<eofgrks HkwRok Jw;rke~ A 
Hkks ukjn fof/konknkouqiuhrksiu;ukuarja rRlRdqyizlwr% fir`ekr`fo/ks;% fir`lehiknU;= 
lRlaiznk;LFka J)koUra lRdqyHkoa Jksf=;a 'kkL=okRlY;a xq.koaredqfVya låq#eklk| uRok 
;Fkki;ksx’kqJw"kkiwoZda LokfHkera foKkI; }kn’ko"kZlsokiqj%lja loZfo|kH;kla ÑRok rnuqK;k 
Lodqykuq:ikefHkerdU;ka fooká i°kfoa’kfroRlja xq#dqyokla ÑRokFk xqoZuqK;k x`gLFkksfprdeZ 
dqoZUnkSczkã.;fuo`fÙkesR; Looa’ko`f)dke% iq=esdeklk| xkgZLF;ksfpr,økfoa’kfroRlja rhRokZ rr% 
iøkfoa’kfroRlji;ZUra f="ko.keqndLi’kZuiwoZda prqFkZdkyesdokjekgkjekgjé;esd ,o ouLFkks HkwRok 
iqjxzkeizkäulapkja fogk; fufdj fojfgrrnkfJrdeksZfprÑR;a n`þJo.kfo"k;oSr`".;esR; 
pRokfja’kRladkjlaié% loZrks fojäfúkÙk’kqf)esR;k’kklw;s";kZgadkja nX/ok lk/kuprqþ;laié% 
laU;LrqegZrhR;qifu"kr~ AA1AA 
 
atha hainaṃ bhagavantaṃ nāradaṃ sarve śaunakādayaḥ  
papracchurbho bhagavansaṃnyāsavidhiṃ no brūhīti 
tānavalokya nāradastatsvarūpaṃ sarvaṃ pitāmahamukhenaiva 
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jñātumucitamityuktvā satrayāgapūrtyanantaraṃ taiḥ saha  
satyalokaṃ gatvā vidhivadbrahmaniṣṭhāparaṃ parameṣṭhinaṃ 
natvā stutvā yathocitaṃ tadājñayā taiḥ sahopaviśya  
nāradaḥ pitāmahamuvāca gurustvaṃ janakastvaṃ sarvavidyā 
rahasajñaḥ sarvajñastvamato matto madiṣṭaṃ rahasyamekaṃ 
vaktavyaṃ tvadvinā madabhimatarahasyaṃ vaktuṃ kaḥ samarthaḥ / 
kimiticetpārivrājyasvarūpakramaṃ no brūhīti nāradena 
prārthitaḥ parameṣṭhi sarvataḥ sarvānavalokya muhūrtamātraṃ  
samādhiniṣṭho bhūtvā saṃsārātinivṛtyanveṣaṇa iti 
niścitya nāradamavalokya tamāha pitāmahaḥ / 
purā matputra puruṣasūktopaniṣadrahasyaprakāraṃ  
niratiśayākārāvalambinā virāṭpuruṣeṇopadiṣṭaṃ rahasyaṃ  
te vivicyocyate tatkramamatirahasyaṃ bāḍhamavahito bhūtvā  
śrūyatāṃ / 
bho nārada vidhivadādāvanupanītopanayānantaraṃ  
tatsatkulaprasūtaḥ pitṛmātṛvidheyaḥ pitṛsamīpādanyatra  
satsaṃpradāyasthaṃ śraddhāvantaṃ satkulabhavaṃ śrotriyaṃ 
śāstravātsalyaṃ guṇavantamakuṭilaṃ sadgurumāsādya natvā 
yathopayogaśuśrūṣāpūrvakaṃ svābhimataṃ vijñāpya 
dvādaśavarṣasevāpuraḥsaraṃ sarvavidyābhyāsaṃ kṛtvā  
tadanujñayā svakulānurūpāmabhimatakanyāṃ vivāhya  
pañcaviṃśativatsaraṃ gurukulavāsaṃ kṛtvātha gurvanujñayā 
gṛhasthocitakarma kurvandaurbrāhmaṇyanivṛttimetya  
svavaṃśavṛddhikāmaḥ putramekamāsādya gārhasthyocita 
pañcaviṃśativatsaraṃ tīrtvā tataḥ pañcaciṃśativatsaraparyantaṃ  
triṣavaṇamudakasparśanapūrvakaṃ caturthakālamekavāramāhāra 
māharannayameka eva vanastho bhūtvā puragrāmaprāktanasañcāraṃ 
vihāya nikāravirahitatadāśritakarmocitakṛtyaṃ nirvartya 
dṛṣṭaśravaṇaviṣayavaitṛṣṇyametya catvāriṃśatsaṃkāra 
saṃpannaḥ sarvato viraktaścittaśuddhimetyāśāsūyerṣyāhaṅkāraṃ 
dagdhvā sādhanacatuṣṭayasaṃpannaḥ saṃnyastumarhatītyupaniṣat // 1 // 
 
1. After that, once again sage Shaunak and others requested the divine sage Narad— 
‘Oh Lord! Please tell us the full detail of what constitutes the concept of Sanyas (i.e. 
please elaborate on a life of total and exemplary renunciation and dispassion when 
one has no attachment for anything in this world).’ 
 Sage Narad looked at them with affection and benevolence, and began his 
preaching—‘Oh great sages! It would be proper to hear about Sanyas in a 
comprehensive way from Brahma, the great grandfather of creation.’ 
 So the exalted sages waited for the completion of the sacrifice, and then they 
accompanied sage Narad to the divine abode of Brahma in the heaven. There, 
meditating upon the supreme Brahm (the Supreme Being) and remembering the 
eclectic glories of the Lord in their hearts, the congregation of sages bowed before 
Brahma the creator most reverentially and prayed. Pleased, Brahma requested them to 
be appropriately seated.  
 Sage Narad took the initiative and humbly submitted before Brahma—‘Oh 
Brahma! You are the Guru (teacher, guide and advisor) as well as a father for all of 
us. You are omniscient and all-knowing; you are well-versed in all the Vidyas 
(composite body of knowledge) that exist in this creation. So be kind to reveal the 
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secret of something which we are very eager to know. There is no one in this creation 
who is better qualified and more competent than you who can satisfy our quest.  

If you are ready to show your benevolence and grace upon us then please first 
tell us about the truthful identity, form and nature of a Parivrajak (a spiritual aspirant 
who has taken the vows of Sanyas, and is very sincere and diligent about it) along 
with the ethics, codes of conduct and other laws and regulations that govern this form 
of exalted life.’ 

When Narad made this request, Brahma closed his eyes for two ‘Gharis’ 
(literally a period of 2 x 24 minutes = 48 minutes because 1 Ghari equals 24 minutes, 
but here implying ‘for some time’) and began meditating to search for an appropriate 
answer that can show the path or way which would help a creature to find liberation 
and deliverance from the uncountable miseries, pains and torments associated with 
this mortal world of an endless cycle of birth and death, a world which traps a 
creature in its vice-like grip.  

He replied—‘Oh Narad! In some ancient time, the Viraat Purush, the all-
pervading cosmic form of the Supreme Being who is the most sublime, divine, 
enigmatic and exalted Lord of creation, who is honoured and adored by and paid 
obeisance to in the ‘Purush Sukta’ (which is hymn of the Veda dedicated to the Viraat 
Purush) as well as the Upanishads, had preached some divine knowledge to me at the 
beginning of creation. I shall now divulge or reveal that most sublime and divine 
secret knowledge before you all. 

The identity, form, nature and way of life of a Parivrajak are most mysterious, 
equisite and enigmatic, besides being unique, sublime and honourable. Listen about it 
with great attention. If a child is born in a high clan and is very obedient towards his 
parents, but has not undergone the formal investiture ceremony in which he is given 
the sacred thread and initiated (i.e. baptised) formally, then the first thing to do or the 
first step to implement is to formally initiate him by the ceremony of the sacred 
thread.  

Then the boy should leave his parental home and go to reside with a wise and 
learned Guru (teacher) in the latter’s Ashram (hermitage). The teacher must be wise, 
erudite and competent besides having great faith in, devotion for and knowledge of 
the Vedic scriptures. The aspirant should humbly pray to the Guru and submit himself 
before him (or surrender himself to him in the search of true knowledge). [That is, the 
disciple should place his all-round well being and the future prospects of his life into 
the able hands of his Guru like one relies upon one’s parents.]  

The disciple must strictly follow the tenets as prescribed for a Brahmachari (a 
celibate person who shows exemplary self-restraint over his sense organs) for the next 
twelve years while serving the Guru selflessly and faithfully as well as devoting his 
entire energy, time and attention in studying all the scriptures and gaining knowledge. 
[This is the first phase of life.] 

At the end of this period and after having acquired all knowledge to the best of 
his ability (i.e. after having completed his education), he should take permission from 
his Guru and marry an appropriate girl. Thereafter he should live life as a householder 
for the next twenty-five years. During this phase of life he should follow tradition to 
produce sons to carry forward his family line. [This is the second phase of life.]  

At the end of this period he should step on the next (third) phase of life as a 
Vaanprastha (which is the beginning of life of renunciation and detachment; refer 
Canto 1, verse no. 2). This phase should ideally last for the next twenty-five years. 
During this period he should take a purifying bath three times of the day—at dawn, 
noon and twilight hours, and eat once a day—before sunset. He is expected to forsake 



 383

well-tread paths passing through villages and towns known to him, and instead roam 
incognito and go that way where no one can recognise him. He should roam alone in 
the forest. [Actually the word Vaanprastha means someone who heads for the forest. 
But it should not be taken too literally as it is not practical for a modern man to go to 
the forest. The intention is to go out of the house unrecognised and move alone freely 
in the country, visiting pilgrim sites and other holy places that help the middle-aged 
man to live a carefree life of no worries and encumbrances. This is a virtual vacation 
for him that helps to rejuvenate his soul and body.]  

He should eat coarse meals prepared from whatever grain of rice he can pick 
up from un-cultivated fields. [Such rice is grown naturally near ponds or where the 
field is submerged in water.] He should abstain from all the charms of the visible 
world of material sense objects as well as all forms of enchanting sounds (such as 
music, songs) or pleasing words (such as praises that stoke his ego).  

Having fully observed all the ordained forty traditional obligatory purification 
rites, called the various ‘Sanskars’, during his life time, he should now calm down his 
Chitta (sub-conscious) and ensure its uniform purity and holiness. He should abandon 
all sorts of hopes, desires, aspirations and expectations as well as all forms of 
jealousy, malice, animosity and ill-will towards all. On the contrary, he should 
inculcate the four-fold noble virtues for his spiritual welfare, called the ‘Saadhan 
Chastusthaaya’. [There are said to be four Saadhans of Vedanta, and they are called 
the ‘Saadhan Chastusthaaya’. These four spiritual disciplines of Vedanta are the 
indespensible tools that help the aspirant to reach his spiritual objective and fully 
benefit from the teaching of Vedanta; without them it is not possible for one to truly 
understand or implement the teachings of Vedanta. These four Saadhans or means for 
obtaining success in Vedanta are the following—(i) ‘Vivek’ or having the power to 
discriminate between the right and the wrong; (ii) ‘Vairagya’ or having a high degree 
of renunciation; (iii) ‘Sham-dishtak’ or having a uniform view of things in this world 
leading to equanimity, peace, quietude and serenity; and (iv) ‘Mumukshu’ or having a 
strong desire for Moksha, which is final liberation and deliverance of the soul.] 

When the aspirant has fulfilled these criterions, he finally becomes eligible to 
accept the vows of Sanyas (1).  

 
 
                              ------------******------------ 
 
 
 
                               Updesh (teaching)/Canto 3 

 
 
 
                            AA r`rh;ksins’k% AA 
 
vFk gSua ukjn% firkega iizPN Hkxou~ dsu laU;klkf/kdkjh osR;soeknkS laU;klkf/kdkfj.ka fu:I; 
iúkkRlaU;klfof/k#P;rs vofgr% Ük`.kq A vFk "k.<% ifrrks·¯fody% L=S.kks cf/kjks·HkZdks ewd% 
ik"k.MúkØh fy¯h oS[kkulgjf}tkS Hk`rdk/;kid% f’kfifoþks·ufXudks oSjkX;oUrks·I;srs u laU;klkgkZ% 
laU;Lrk ;|fi egkokD;ksins’ksukf/kdkfj.k% iwoZlaU;klh ijegalkf/kdkjh AA1AA 
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atha hainaṃ nāradaḥ pitāmahaṃ papraccha bhagavankena  
saṃnyāsādhikārī vetyevamādau saṃnyāsādhikāriṇaṃ  
nirūpya paścātsaṃnyāsavidhirucyate avahitaḥ śṛṇu / 
atha ṣaṇḍaḥ patito’ṅgavikalaḥ straiṇo badhiro’rbhako  
mūkaḥ pāṣaṇḍaścakrī liṅgī vaikhānasaharadvijau 
bhṛtakādhyāpakaḥ śipiviṣṭo’nagniko vairāgyavanto’pyete 
na saṃnyāsārhāḥ saṃnyastā yadyapi  
mahāvākyopadeśenādhikāriṇaḥ pūrvasaṃnyāsī paramahaṃsādhikārī // 1 // 
 
1. The celestial sage Narad asked Brahma once again—‘Lord! Who can take the vows 
of Sanyas and what are the eligible criteria for it?’ 
 Brahma answered in detail as follows—‘Let us first explain who is eligible for 
taking Sanyas, and then we shall throw light on the sanctified due process of doing so. 
Listen carefully.  
 The following persons are not eligible to take to the path of formal Sanyas 
inspite of their being detached from this world and having renounced it—an impotent 
person, a fallen or lowly person (who has not lived up to the standard of life expected 
of him as a Brahmachari (i.e. while he was a student) or as a Grihastha (i.e. while he 
was a householder), a physically deformed person or one who has some part of the 
body severed, a person who is excessively lustful, passionate or promiscuous, a 
person who is either deaf or dumb, a person who is still a child or very young, a 
person who is crooked, deceitful and an impostor, a person who indulges in evil 
conspiracies,  is scheming and cunning, a person who is more interested in wearing 
external signs and robes (to show-off his religious inclinations in the hope of getting 
false praise and gathering admirers around him) rather than sincerely inculcating the 
sublime and noble virtues of Sanyas internally, a person who is still in the third phase 
of life as a Vaanprastha (as described in Canto 2), a person who is a devotee of Lord 
Shiva, a person who is a paid teacher and accepts money or other benefits for 
imparting knowledge, a person who suffers from leprosy or other congenital or 
contagious diseases, and a person who does not perform the fire sacrifice or does not 
worship the sacred fire. [Refer verse nos. 3-4 below; it’s almost a repetition of these 
restrictions.] 
 Even if they have adopted the path of Sanyas, they still are not eligible to 
accept the teaching of the Maha Vakyas or the great sayings of the Vedas.  
 Only those who had internally inculcated the sublime and grand virtues of 
Sanyas even while they were leading the earlier phases as a Brahmachari (a student in 
the hermitage of a teacher) or as a Grihastha (a householder) are indeed the ones who 
are actually eligible to accept the path of Sanyas. [The implication is obvious here. 
The eclectic and grand virtues of renunciation and detachment from this material 
world and its false and ensnaring charms are qualities that are cultivated internally, 
and mere external show of being a Sanyasi (a noun used for a person who has taken 
the stern vows of Sanyas or renunciation and detachment from anything related with 
this world) would lead a man nowhere. Rather, it would only ruin him and cause him 
ridicule and pain which he could have well avoided if he did not take the vows of 
Sanyas at all. So, it boils down to the fact that even while a man may lead a normal 
life in this world, going about his normal life in a routine manner, he may still be 
highly spiritually evolved and is as good as a full-fledged and honest Sanyasi when 
compared to another man who may have formaly accepted the vows of Sanyas, even 
sport some external signs of being a Sanyasi, but his mind, his sub-conscious and his 
heart are entangled in the world which he pretends to leave behind, or he is overcome 
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with some physical discomfort due to some kind of deformity of the body which 
prevents him from finding peace and the ability to meditate and contemplate. Such a 
man should better not take Sanyas at all, for not only is he cheating himself and the 
rest of the world but is also demeaning and insulting the august instituion of Sanyas.] 
(1).  
 
 
ijs.kSokReuúkkfi ijL;SokReuk rFkk A vHk;a leokIuksfr l ifjozkfMfr Le`fr% AA2AA 
 
pareṇaivātmanaścāpi parasyaivātmanā tathā / 
abhayaṃ samavāpnoti sa parivrāḍiti smṛtiḥ // 2// 
 
2. The scriptures assert that a person who is not afraid of anything (including death 
and any kind of harm) himself, nor causes fear or dread to others in any way 
whatsoever is indeed an honest and true Parivrajak (Sanyasi) (2).  
 
 
"k.<ks·Fk fodyks·I;U/kks ckydúkkfi ikrdh A ifrrúk ij}kjh oS[kkulgjf}tkS AA3AA 
pØh fy¯h p ik"k.Mh f’kfifoþks·I;ufXud% A f}f=okjs.k laU;Lrks Hk`rdk/;kidks·fi p A ,rs 
ukgZfUr laU;klekrqjs.k fouk Øee~ AA4AA 
 
ṣaṇḍo’tha vikalo’pyandho bālakaścāpi pātakī / 
patitaśca paradvārī vaikhānasaharadvijau // 3 // 
 
cakrī liṅgī ca pāṣaṇḍī śipiviṣṭo’pyanagnikaḥ / 
dvitrivāreṇa saṃnyasto bhṛtakādhyāpako’pi ca / 
ete nārhanti saṃnyāsamātureṇa vinā kramam // 4 // 
 
3-4. None of the following categories of people are eligible to take the holy vows of 
Sanyas—a Shanda (an impotent person), a Vikala (a physically deformed person or 
one who has some part of the body severed), an Andha (a blind person), a Baalak (an 
immature child), a Paataki (an evil and sinful person), a Patit (a fallen or lowly person 
who has not lived up to the standard of life expected of him as a Brahmachari—i.e. 
while he was a student, or as a Grihastha—i.e. while he was a householder), a 
Pardwari (a person who is excessively lustful, passionate or promiscuous; a person 
who eyes other women), a Vaikhaanas (a sage or hermit, because such a person is 
deemed to be already a wise and enlightened person who has renounced the 
illusionary charms of the world and has sufficiently progressed on the path of 
spiritualism), a Har-dwij (a person who is a devotee of Lord Shiva, because such 
persons are again expected to have already renounced the false world), a Chakri 
(person who is deceitful and an impostor, a person who indulges in evil conspiracies,  
is scheming and cunning), a Lingi (a person who is more interested in wearing 
external signs and robes to show-off his religious inclinations in the hope of false 
praise and gathering admirers around him rather than sincerely inculcating the 
sublime and noble virtues of Sanyas internally), a Paakhandi (a person who is 
crooked, a hypocrite, pretentious and deceptive), a Shipivishto (a person who suffers 
from leprosy or some other congenital or contagious diseases), an Anagnik (a person 
who does not perform the fire sacrifice or does not worship the sacred fire), a 
Dwitivaaren (a person who has taken the vows of Sanyas for two or three times 
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previously, but each time got distracted and abandoned its vows), and a Brhit-
Adhyaapak (a person who is a paid teacher and accepts money or other benefits for 
imparting knowledge) (3-4). 
 
 
vkrqjdky% dFkek;ZlEer% A izk.kL;ksRØe.kklédkyLRokrqjlaKd% A usrjLRokrqj% dkyks 
eqfäekxZizorZd% AA5AA 
 
āturakālaḥ kathamāryasaṃmataḥ // 
prāṇasyotkramaṇāsannakālastvāturasaṃjñakaḥ /  
netarastvāturaḥ kālo muktimārgapravartakaḥ // 5 //  
 
5. [Narad asked—] ‘What is the appropriate time for taking the vows of (or being 
initiated as an) ‘Aatur Sanyas’?’ [The word ‘Aatur’ means one who is very eager, 
anxious and sincere in obtaining something. Therefore, ‘Aatur Sanyas’ refers to 
accepting the vows of Sanyas when the person is very eager to receive its divine 
benefits on an emergency basis when there is no time for long formalities, or when he 
can’t resist his internal urge to become a Sanyasi, i.e. a person who has accepted the 
vows of Sanyas, inspite of his not reaching the fourth phase of life when ordinarily 
one should take the vows of Sanyas. This would be clear in the following paragraphs.]  
 [Brahma replied—] ‘The most appropriate time for taking to ‘Aatur Sanyas’ is 
when the man is about to die. Aside of this, there is no other time which is proper for 
accepting Aatur Sanyas. In fact, if one takes Aatur Sanyas at the proper time (which 
can be any time in life when he has developed a profound degree of renunciation and 
enlightenment), then it can provide the aspirant or seeker with Mukti (liberation and 
deliverance; emancipation and salvation) (5). 

[Note—In the context of this verse, refer also to verse nos. 10, 12-13, and 70 below 
of this Canto.] 
 
 

vkrqjs·fi p laU;kls rÙkUeU=iqj%lje~ A eU=ko`fÙka p ÑRoSo laU;lsf}f/kon~cq/k% AA6AA 
 

āture’pi ca saṃnyāse tattanmantrapuraḥsaram / 
mantrāvṛttiṃ ca kṛtvaiva saṃnyasedvidhivadbudhaḥ // 6 // 
 
6. Even in such a situation (such as when death is near), a wise man should accept 
Aatur Sanyas with proper Mantras (i.e. he should utter the holy Mantras while being 
initiated as an Aatur Sanyasi; he must not rush through it) (6). 
 
 
vkrqjs·fi Øes okfi izS"kHksnks u dq=fpr~ A u eU=a deZjfgra deZ eU=eis{krs AA7AA 
 
āture’pi krame vāpi praiṣabhedo na kutracit / 
na mantraṃ karmarahitaṃ karma mantramapekṣate // 7 // 
 
7. There is virtually no difference between the due diligent process of accepting Aatur 
Sanyas and normal Sanyas. All the Mantras are related to certain Karma or deed, and 
all the Karmas are empowered, energised and sanctified by relevant Mantras. [That is, 
if the Aatur Sanyas is to be made effective as an instrument for giving Mukti or 
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liberation and deliverance, then it must be empowered and energised and authorised 
by relevant Mantra. To illustrate, if we wish to light a particular electric bulb then we 
must click on the correct switch.] (7). 
 
 
vdeZ eU=jfgra ukrks eU=a ifjR;tsr~ A eU=a fouk deZ dq;kZöLeU;kgqfroöosr~ AA8AA 
 
akarma mantrarahitaṃ nāto mantraṃ parityajet / 
mantraṃ vinā karma kuryādbhasmanyāhutivadbhavet // 8 // 
 
8. In fact, no auspicious religious Karma (deed; action) would be effective and 
sanctified if it is not empowered and energised by the relevant Mantra. Hence, one 
should not be in a tearing hurry to accept Aatur Sanyas by overlooking the necessity 
for invoking of the relevant Mantra.  

Any Karma done without invoking proper Mantra is equivalent to, and as 
worthless and ineffective as offering of oblations to a dead fire when it has already 
calmed down to form ash. [During fire sacrifices, offerings are made to the sacred fire 
while it is burning brilliantly, and not when it has run its course and cooled down to 
leave smouldering charcoal or reduced to an ash in the fire pit.] (8). 

 
 

fo/;qädeZ la{ksikRlaU;klLRokrqj% Le`r% A rLeknkrqjlaU;kls eU=ko`fÙkfof/keqZus AA9AA 
 

vidhyuktakarmasaṃkṣepātsaṃnyāsastvāturaḥ smṛtaḥ / 
tasmādāturasaṃnyāse mantrāvṛttividhirmune // 9 // 
 
9. Oh sage! The formal process of accepting Aatur Sanyas is deemed to be complete if 
one follows the due process as prescribed in the scriptures even briefly. [This is a 
special concession meant to save time because, as is obvious, death is near at hand 
and there is no time for elaborate formalities.]  
 Hence, it is sufficient to repeat the necessary Mantras in order to accept Aatur 
Sanyas (instead of undergoing the rituals and other formalities ordained for all other 
types of Sanyas as would be detailed in this Upanishad later on) (9). 
 
 
vkfgrkfXufoZjäúksís’kkUrjxrks ;fn A izktkiR;sfþeILoso fuo`ZR;SokFk laU;lsr~ AA10AA 
 
āhitāgnirviraktaśceddeśāntaragato yadi / 
prājāpatyeṣṭimapsveva nirvṛtyaivātha saṃnyaset // 10 // 
 
10. If a person, who has completed all the fire sacrifices required to be done by him as 
a householder, has gone to a foreign land and develops Vairagya (renunciation and 
detachment) there, then he can take the vows of Sanyas by doing the rite of Prajapatya 
Ishthi1 in any water body available and accept Sanyas there. [Refer verse no. 77 in 
this context.] (10). 

[Note—1The Prajapatya Ishthi is a special fire sacrifice offered to the creator Brahma 
and done with a specific desire, which in this case is the desire for obtaining Mukti 
and Moksha—liberation and deliverance as well as emancipation and salvation. 
Usually the word ‘Prajapatya’ refers to the sacrifice done by a householder with the 
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desire of begetting a son, or for an increase in the healthy population of the territory 
under his domain as desired by kings and emperors. Refer verse no. 70.]  
 
 

eulk okFk fo/;qäeU=ko`Ù;kFk ok tys A JqR;uq"BkuekxsZ.k dekZuq"Bkueso ok A lekI; 
laU;lsf}}kéks psRikfrR;ekIuq;kr~ AA11AA 

 
manasā vātha vidhyuktamantrāvṛttyāthavā jale / 
śrutyanuṣṭhānamārgeṇa karmānuṣṭhānameva vā /  
samāpya saṃnyasedvidvānno cetpātityamāpnuyāt // 11 // 
 
11. This Prajaptya sacrifice is either done mentally, or by pronouncing the relevant 
Mantras, or by following the detailed process as prescribed in the Vedas and 
involving elaborate rituals and fire sacrifice. [These options are given to the aspirant 
considering the fact that he is away from home and all the necessary facilities might 
not be available to him in a foreign land.]  
 A wise person should choose the option best suited to his present 
circumstances and follow the instructions diligently to take Sanyas, for otherwise he 
is falls from grace and is deemed to have violated the auspicious and sanctioned path 
(11). 

[Note—The most important thing to note here is that the sacrifice can be done in a 
symbolic manner ‘mentally’. In other words, any fire sacrifice, or for that matter any 
endeavour, is successful only when the mind is committed to it and wholly interested 
in it. Otherwise, the mind would cause immense amount of distraction, and even if 
the physical body remains involved in doing the sacrifice, the desired fruit would not 
be obtained. Doing a fire sacrifice with the mind somewhere else is as good as not 
doing it at all. The word ‘sacrifice’ itself implies a great deal of commitment, total 
and honest dedication and faith, gladly undertaking sufferance and observing due 
diligence on the part of the aspirant in order to achieve success in some noble cause. 
This can happen only with the involvement of the mind. If the mind is not fully 
convinced on the utility of taking Sanyas, if it does not have faith and devotion in this 
path, if it is not fully committed to reaching the spiritual goal of liberation, 
deliverance, emancipation and salvation come what may, if it is fickle and 
undecided—then obviously the man is bound to fail in Sanyas. This fact is asserted in 
the next verse.]   
 
 

;nk eufl latkra oSr`".;a loZoLrq"kq A rnk laU;klfePNsr ifrr% L;kf}i;Z;s AA12AA 
 

yadā manasi sañjātaṃ vaitṛṣṇyaṃ sarvavastuṣu / 
tadā saṃnyāsamiccheta patitaḥ syādviparyaye // 12 // 
 
12. It is only when one develops sincere and steady dispassion and detachment from 
all objects of this material world, it is only when renunciation sprouts spontaneously 
in the inner self of an aspirant that he should desire to take the vows of Sanyas. 
Otherwise he would fall from the auspicious path, become disillusioned and disgraced 
(12). 

[Note—If one decides to renounce the world in a fit of emotions such as upon the 
death of someone very dear to him or loss of some property, then such fleeting sense 
of renunciation would pass off with time and sooner or later the man would start 
yearning for his lost assets and comforts of the world to which he was so accustomed. 
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Though it might happen that out of fear or dread of being castigated in society he 
might remain a Sanyasi outwardly by wearing ochre clothes, but his mind and heart 
would be attached to this world and the charms he left behind. He would be frustrated 
and constantly filled with regret at having taken Sanyas in the first place, and such a 
situation is obviously counter-productive for his spiritual well-being. He would fall 
an easy prey to temptations, and would be neither here nor there. On the one hand he 
would have missed out on the opportunity of fulfilling his obligations to the family 
and society, and on the other hand the very purpose and intent of taking Sanyas, 
which is to find freedom from this world, would be defeated as his mind and heart 
would still be locked in them. Refer verse no. 77 of this Canto 3 also in this context.] 
 
 

fojä% izozts)hekUljäLrq x`gs olsr~ A ljkxks ujda ;kfr izoztfUg f}tk/ke% AA13AA 
 

viraktaḥ pravrajeddhīmānsaraktastu gṛhe vaset / 
sarāgo narakaṃ yāti pravrajanhi dvijādhamaḥ // 13 // 
 
13. Only a person who has developed deep, sincere, steadfast and honest sense of 
renunciation and detachment should take the path of Sanyas. A person who has the 
slightest trace of attachments to this world and family should best avoid it, and instead 
live in the house. 
 A sinful and fallen Brahmin who accepts Sanyas inspite of having latent 
attractions for and attachments to this world and its material charms surely goes to 
hell. [That is, he suffers a lot and is punished for his deceit.] (13). 
 
 
;L;Srkfu lqxqIrkfu ftàksiLFkksnja dj% A laU;lsnÑrks}kgks czkã.kks czãp;Zoku~ AA14AA 
 
yasyaitāni suguptāni jihvopasthodaraṃ karaḥ / 
saṃnyasedakṛtodvāho brāhmaṇo brahmacaryavān // 14 // 
 
14. Only a Brahmin (or any other learned person) who has his tongue (i.e. taste and 
speech), the genital organs (i.e. sexual desires), the stomach (i.e. yearning for food) 
and limbs (i.e. hands and legs) under strict control, and one who has not married1—
only such a person is eligible to take Sanyas (14). 

[Note—1This restriction is practical in nature. A man with a wife and family has 
countless obligations to fulfill. It is not possible for him to renounce the world 
altogether, for even if he does so he would be going against the laws of Dharma 
which extoll a man to lead a life fruitfully, honour all his obligations and fulfill all his 
commitments dutifully. Making his family members suffer by taking to Sanyas while 
they are not well provided for is a sin in itself, and Sanyas cannot be successful with 
any guilt heavy on one’s mind.] 
 
 

lalkjeso fu%lkja n`"V~ok lkjfnn`{k;k A izoztUR;Ñrks}kg% ija oSjkX;ekfJr% AA15AA 
 

saṃsārameva niḥsāraṃ dṛṣṭvā sāradidṛkṣayā / 
pravrajantyakṛtodvāhāḥ paraṃ vairāgyamāśritāḥ // 15 // 
 
15. Those who are wise and erudite understand the futility of this delusory world of 
material sense objects which is hollow and without any pith. They desire to obtain the 
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real essence and be acquainted with the truth of existence. Thus they accept Sanyas 
while still unmarried and take refuge in the eclectic way of life marked by exemplary 
renunciation and dispassion in order to reach their true goal in life (which is finding 
the ‘truth’ and liberation from the snare of falsehoods) (15). 
 
 
izo`fÙky{k.ka deZ Kkua laU;kly{k.ke~ A rlekTKkua iqjLÑR; laU;lsfng cqf)eku~ AA16AA 
 
pravṛttilakṣaṇaṃ karma jñānaṃ saṃnyāsalakṣaṇam / 
tasmājjñānaṃ puraskṛtya saṃnyasediha buddhivān // 16 // 
 
16. Desire to do deeds and getting involved in them (and expecting results from doing 
such deeds) is a sign of one’s natural attractions for the world and a desire to remain 
involved in it (because the material world necessiates the doing of deeds if one were 
to live in it), while having a natural and inborn virtue of wisdom and enlightenment 
(which tells the person of the falsehood of this world and the futility of pursuing it by 
getting involved in doing deeds in order to attain even a rudimentary form of success 
in this world, and instead inspires him to search for the real ‘truth’ and seek the path 
that would lead to his final liberation and deliverance from the vicious cycle of birth 
and death) is a sign of natural Sanyas (or natural renunciation, dispassion and 
detachment). [This is because when a man realises the falsehood of this material 
world and therefore the futility of pursuing it, when he understands that the pleasures 
and comforts that he gets from this world are temperory and transient by nature, when 
he realises that the true ‘self’ of his is not the gross body that remains involved in this 
world but the pure consciousness that has got nothing to do with this gross body or the 
equally gross world, and that true liberation and deliverance as well as true happiness 
and contentedness is to inculcate these virtues internally rather than searching for 
them in the external material world of sense objects—it is then that he develops 
sincere renunciation and detachment from all things worldly. When this happens, his 
commitment to Sanyas would be honest and true. Obviously then, he would be 
successful in the path of Sanyas.] 
 So a wise aspirant should aim at acquiring the highest level of Gyan (wisdom, 
erudition and enlightenment) if he wishes to enter the path of Sanyas (16). 
 
 
;nk rq fofnra rÙoa ija czã lukrue~ A rnSdn.Ma lax`á lksiohrka f’k[kka R;tsr~ AA17AA 
 
yadā tu viditaṃ tattvaṃ paraṃ brahma sanātanam / 
tadaikadaṇḍaṃ saṃgṛhya sopavītāṃ śikhāṃ tyajet // 17 // 
 
17. [The following verse nos. 17-27 describe who is eligible to take the vows of 
Sanyas and become a Sanyasi—i.e. these verses outline the requirements needed by 
one one to successfully take to the auspicious Sanyas way of life, to be successful in 
keeping the stern vows of Sanyas, and to successfully attain one’s spiritual objective 
for which one takes to the Sanyas way of life.] 
 
When an aspirant has become realised and enlightened in a comprehensive manner 
about the fundamental essence of the eternal and truthful supreme transcendental 
Brahm, he should then abandon his Shikha (tuft of hair worn on the top of the head) 
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and Yagyopavit (the sacred thread), and instead accept only one Danda (the ascetic’s 
rod or sceptre or staff) (17).  

[Note—Refer verse nos. 79, 80-82. The Shikha and the Yagyopavit are worn by all 
Hindus who have been formally baptised. But when one takes to Sanyas, he is 
expected to leave these signs of his earlier life and take up the ascetic’s staff. This 
ascetic’s staff/rod has great symbolic importance. For once, it is an indication of his 
superior authority over all others in the world just like a king is distinguished by his 
sceptre which is a sign of his authority, and a teacher holds his stick to indicate that 
he is in charge of his students whom he treats as his wards. Second, it is a constant 
reminder for him that he has renounced the world and has vowed to firmly hold on to 
one single ‘truth’ known as Brahm who accompanies him wherever he goes like his 
staff or rod that accompanies him everywhere. This helps him to be loyal to the path 
of Sanyas, and to Brahm whom he treats as the only Lord and the ultimate goal of his 
spiritual practices.]  
 
 

ijekRefu ;ks jäks fojäks·ijekRefu A loSZ"k.kkfofueqZä% l HkS{ka HkksäqegZfr AA18AA 
 

paramātmani yo rakto virakto’paramātmani / 
sarvaiṣaṇāvinirmuktaḥ sa bhaikṣaṃ bhoktumarhati // 18 // 
 
18. Only those aspirants who have the greatest of faith and belief in as well as  
devotion for the supreme Lord, and have no interest or attractions for anything other 
than the Lord, and an aspirant who is free from all forms of desires (such as desire to 
have sons—called ‘Putreshna’, desire for wealth and prosperity—called ‘Vitteshna’, 
and desire for fame and enjoyment of the world—called ‘Lokeshna’)—only such 
persons are eligible to take Sanyas and become a Bhikshuk (someone who accepts 
food by begging; it is a term usually used for a Sanyasi, who is a person who has 
taken the vows of Sanyas, because he has to beg for his food) (18). 
 
 
iwftrks ofUnrúkSo lqizléks ;Fkk Hkosr~ A rFkk psÙkkMîkekuLrq rnk Hkofr HkS{kHkqd~ AA19AA 
 
pūjito vanditaścaiva suprasanno yathā bhavet / 
tathā cettāḍyamānastu tadā bhavati bhaikṣabhuk // 19 // 
 
19. A person who feels the same sense of happiness and joy when beaten by a stick as 
enjoyed by ordinary people when they are praised and honoured—verily, only such a 
person is eligible to become a Bhikshuk (i.e. a Sanyasi who has to depend upon 
begging for his food) (19). 
 
 
vgesok{kja czã oklqnsok[;e};e~ A bfr Hkkoks /kzqoks ;L; rnk Hkofr HkS{kHkqd~ AA20AA 
 
ahamevākṣaraṃ brahma vāsudevākhyamadvayam / 
iti bhāvo dhruvo yasya tadā bhavati bhaikṣabhuk // 20 // 
 
20. An aspirant who is firmly convinced that he is the eternal and imperishable 
supreme Brahm, who is also known by the name Vasudeo (which is one of the 
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numerous names of Lord Vishnu), personified—verily, only such a man is eligible to 
become a Bhikshuk (20). 
 
;fLeU’kkfUr% 'ke% 'kkSpa lR;a larks"k vktZoe~ A vfdapuenEHkúk l dSoY;kJes olsr~ AA21AA 
 
yasmiñśāntiḥ śamaḥ śaucaṃ satyaṃ santoṣa ārjavam / 
akiñcanamadambhaśca sa kaivalyāśrame vaset // 21 // 
 
21. An aspirant who inherently has a preponderance of the eclectic noble virtues of 
Shanti (peacefulness and tranquillity), Sham (self control), Dam (suppression of evil 
tendencies), Shaucha (cleanliness and purity), Satya (truthfulness), Santosh 
(contentedness), Saraltaa (simplicity and humility), and Aparigraha (renunciation and 
giving away of superfluous wealth; non-accumulation), and who has no deceit and 
cunning in his nature—verily, it is he who is eligible to enter ‘Kaivalya Ashram’. That 
is, he is eligible to take up the vows of Sanyas which is unique and the only one of its 
kind (‘Kaivalya’) path which leads to final liberation and deliverance of his soul. 
[Refer Canto 4, verse nos. 10-12.] (21). 

[Note—The word Kaivalya means one of its only kind; matchless, unparalleled and 
unique. It also refers to the state of the mind when it is steady and undistracted. A 
person who has taken the path of Sanyas is expected to be exemplarily calm, serene, 
quiet, peaceful, rested and steady. He is to remain concentrated on one entity that is 
the Absolute Truth in creation, and this means that he focuses his attention on the 
pure consciousness that is his ‘truthful self’. He has only one aim left in life—and 
that is to seek this Truth and attain Mukti (spiritual liberation and deliverance) which 
is consequent to realisation of this Truth. Therefore, he should be steadfast and 
unfaltering on his path of Sanyas. In effect, he remains in a perpetual state of 
Samadhi, a state of existence marked by total detachment from this material world 
and all that is happening around the aspirant’s gross body. In fact, such a man is not 
even aware of his own body and what it does or how it suffers. This is tantamount to 
be meditative and contemplative on a permanent basis.] 
 
 

 
;nk u dq#rs Hkkoa loZHkwrs"kq ikide~ A deZ.kk eulk okpk rnk Hkofr HkS{kHkqd~ AA22AA 
 
yadā na kurute bhāvaṃ sarvabhūteṣu pāpakam / 
karmaṇā manasā vācā tadā bhavati bhaikṣabhuk // 22 // 
 
22. A person who keeps no ill-feeling or harbours no evil thoughts for anyone, who 
does not speak or utter anything that harms others or cause them pain in any way, and 
who never does anything or takes any action with ulterior motives of causing harm to 
others in any form—verily, only such a man with purity of mind and thought is 
eligible to become a Bhikshuk (i.e. a Sanyasi) (22).  

[Note—Refer Canto 5, verse no. 43, and Canto 6, verse no. 39.] 
 
 

n’ky{k.kda /keZeuqfr"BUlekfgr% A osnkUrkfUof/koPNª
q
Rok laU;lsnu`.kks f}t% AA23AA 

 
daśalakṣaṇakaṃ dharmamanutiṣṭhansamāhitaḥ / 
vedāntānvidhivacchṛtvā saṃnyastedanṛṇo dvijaḥ // 23 // 
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23. A person who has diligently followed in his life the traditional ten rules of 
auspicious and righteous living (as laid down in the Smritis and outlined in the next 
verse no. 24), who has attentively studied the Vedas in the proper way, who has 
observed the tenets of Brahmacharya (self-control and abstinence from all 
indulgences) painstakingly in his life, and who has freed himself from the three moral 
indebtedness or obligations (or has fulfilled his duty as required under these 
obligations)1—verily, only such a man with purity of mind and thought is eligible to 
become a Bhikshuk (i.e. a Sanyasi) (23). 

[Note—1The three moral indebtedness or obligations of a man are the following—(i) 
the ‘Rishi-rin’ or moral indebtedness or obligations that he has towards senior sages 
and seers, and this includes the Guru who is the moral preceptor and guide, because 
in ancient times Vedas and other scriptures were usually taught only by them. This 
obligation is fulfilled by serving the sage selflessly, obeying him and studying hard to 
become a brilliant disciple who would carry forward the heritage of learning and 
knowledge that the concerned sage is so famed for to the next generation, being 
always submissive towards the sage and repaying him to the best of one’s ability, and 
taking care of the Guru in his old age; (ii) the ‘Dev-rin’ or moral indebtedness or 
obligations that one has towards Gods and deities which involves pleasing them with 
worship and offering of oblations by means of various religious rituals; and (iii) the 
‘Pitri-rin’ or moral indebtedness or obligations that one has towards one’s ancestors, 
and it includes producing sons and bringing up a noble family which carries forward 
the honourable name and legacy of the ancestor and enhances his glory.] 
 
 

/k`fr% {kek neks·Lrs;a 'kkSpfefUnz;fuxzg% A /khfoZ|k lR;eØks/kks n’kda /keZy{k.ke~ AA24AA 
 

dhṛtiḥ kṣamā damo’steyaṃ śaucamindriyanigrahaḥ / 
dhīrvidyā satyamakrodho daśakaṃ dharmalakṣaṇam // 24 // 
 
24. The ten signs or markers or pillars of Dharma (righteousness, auspiciousness and 
nobility) are the following—Dhairya (patience, resilience and calmness of 
demeanours under adverse circumstances), Kshama (forgiveness), Daman (self 
control and suppression of natural instincts; restraint of the mind and the body), 
Asteya (non-stealing), Pavitrata (purity of mind, body, thoughts and actions), Indriya 
Nigrha (control of all the sense organs of the body), Dhi (wisdom; proper, righteous 
and auspicious thoughts and intellect), Vidya (correct knowledge and its associated 
wisdom and erudition which helps one to judge and discriminate between the right 
and the wrong), Satya (truthfulness; non-deceitfulness and honesty), and Akrodh 
(non-anger; to have a tolerant, forbearing and compassionate temperament)—verily, 
these are the ten great tenets of Dharma. They act like indicators of whether a man has 
lived his life according to established principles of Dharma or not, and to what extent. 
(24).  

[Note—Refer Canto 4, verse nos. 10-12 also.] 
 
 

vrhrké Lejsöksxké rFkkukxrkufi A izkIrkaúk ukfHkuUns|% l dSoY;kJes olsr~ AA25AA 
 

atītānna smaredbhogānna tathānāgatānapi / 
prāptāṃśca nāminandedyaḥ sa kaivalyāśrame vaset // 25 // 
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25. A person who never thinks of (recalls; broods over) the sufferings and pains or 
enjoyments and pleasures of the past, who never is concerned about them in the 
present (i.e. is not affected by present sufferings nor exults at pleasures), and is never 
bothered about them ever affecting him in any time to come in the future—verily, 
only such a man is eligible to live in the phase of life called the Kaivalya Ashram, i.e. 
he is fit to become a Sanyasi. [The term Kaivalya Ashram is explained in verse no. 
21.] (25). 
 
 
vUr%LFkkuhfUnz;k.;UrcZfg"BkfUo"k;kUcfg% A 'kDuksfr ;% lnk dr±q l dSoY;kJes olsr~ AA26AA 
 
antasthānīndriyāṇyantarbahiṣṭhānviṣayānbahiḥ / 
śaknoti yaḥ sadā kartuṃ sa kaivalyāśrame vaset // 26 // 
 
26. A person who gives no importance to and pays no heed to any of the units 
consisting his inner self called the Antahakaran1, and similarly neglects all the 
external impulses originating from the world of material sense objects2—verily, only 
such a man is eligible to live in the phase of life called the Kaivalya Ashram, i.e. he is 
fit to become a Sanyasi (26). 

[Note—1The ingredients that affect the inner self of a person are the constituent parts 
of his Antahakaran. The Antahakaran with five dimensions or aspects in described in 
Trishikhi Brahmin Upanishad, Canto 1, verse no. 6, and in Paingalo-panishad, Canto 
1, verse no. 9, and in Canto 2, verse no. 3—both of the Shukla Yajur Veda tradition. 
The five components of Antahakaran are—(i) Mana (mind), (ii) Buddhi (intellect), 
(iii) Chitta (the faculty of concentration and memory; knowledge and consciousness), 
(iv) Ahankar (ego, pride, arrogance), and (v) Vrittis (inherent character, traits, habits, 
inclinations and temperaments of a creature) which decide the basic nature of a 
person and the way he would react to a given circumstance, the way he would deal, 
behave and interact with the world, the way he would interpret things, the way he 
thinks, the things that would appeal to him and the things he would abhor etc.—all 
depends upon the mental setup tinged with the fundamental character traits that are 
firmly ingrained in him. 

Since the mind, intellect and the sub-conscious are involved in the definition of 
Antahakaran, it would follow that the following too would be included as the five 
components of Antahakaran—(i) Pramaan—knowledge that helps to establish the 
truth; (ii) Viparyaya—ignorance, delusions, illusions such as imagining a snake in a 
piece of rope; this is erroneous knowledge; (iii) Vikalp—alternatives; that knowledge 
which is acquired by hearing of it but may not present the correct picture, such as for 
example a wooden puppet—there seems an apparent difference between plain wood 
and the puppet, but they are basically the same and defined with the same word 
‘wood’; this knowledge is neither is true nor false for to say that the puppet is 
different from an ordinary piece of wood because of its distinctive shape and value 
would be as much true as saying that it is plain wood; (iv) Nidra—meaning sleep; 
when a man remains oblivious of any truth just like anything gets hidden in darkness 
though it is very much there, that man is likened to a man sleeping soundly inspite of 
the goings on around him and therefore remaining unaware of them; and (v) Smriti—
literally meaning memory; it refers to that knowledge which is based on experience 
and witnessing so that it is etched in memory; such knowledge becomes robust and 
gets soundly established in mind with the passage of time. 

2The body of a creature consists of five organs of perception and five organs of 
action which help him to receive the world and its inputs in the form of sensory 
perceptions, and then respond to them accordingly. The five organs with which he 
receives the sensory inputs from the world and which make the creature aware of the 
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pleasures and sufferings of the world are the following—the eye which is concerned 
with the function of seeing, the ear which is concerned with the function of hearing, 
the nose which is concerned with the function of smelling, the tongue which is 
concerned with the function of tasting, and the skin which is concerned with the 
function of touching and feeling. These organs are the ones concerned with reception 
of the world.  

The organs which help in response are the following—the hand which helps one 
to do various deeds and take actions besides receiving and taking anything on behalf 
of the ‘self’, the leg which takes the creature to his destination as determined by the 
mind, the mouth which makes him speak and express his desires, the genitals which 
satisfy his sexual urges, and the excretory which help to eliminate what has been 
taken in by the mouth in the form of food and drink. 

It is vital for a Sanyasi to exercise exemplary control over them. This fact is also 
endorsed in verse no. 36 below. For instance, if he cannot control his eyes then this 
organ would prevail upon him and force him to see pleasant sights, and this in turn 
would silently incite his sub-conscious to long for the objects which present such a 
charming view. Now, if he forcefully suppresses his desires of obtaining access to the 
object which had earlier lured the eye then he would be obsessed by it mentally. This 
obsession with the world would foster frustration becasuse the man would be torn 
between his desire to look at the charming object and make an effort to acquire it, and 
the desire to avoid looking at it as it might simply be not possible for him to access it 
or acquire it at all. This dilemma would consume his energy and time before he 
forgets about this object in due course of time. But meanwhile the damage has 
already been done as his peace and natural state of restfulness are severely 
compromised with. If he does not wisely inculcate the grand thought that this world 
and its objects have no substance in them and are useless vis-à-vis his spiritual 
welfare, his sub-conscious mind would be constantly nagging at him to glance 
surreptitiously at the object. Then he would be suppressing his desires instead of not 
havin any desires at all. Say, how such a mind possessed with desires can ever give 
true peace to the aspirant? 

The gravity of the situation is that there are five such organs of perception and 
five of action, and one can well imagine the situation of a man who is being pulled in 
different directions by them at the same time. It’s like a chariot being pulled in 
different directions by horses who cannot be controlled, or who have not been 
properly briddled and harnessed. Surely this situation would topple the carriage and 
gravely injure the passenger as well as the charioteer!] 

 
 

izk.ks xrs ;Fkk nsg% lq[ka nq%[ka u foUnfr A rFkk psRizk.k;qäks·fi l dSoY;kJes olsr~ AA27AA 
 

prāṇe gate yathā dehaḥ sukhaṃ duḥkhaṃ na vindati / 
tathā cetprāṇayukto’pi sa kaivalyāśrame vaset // 27 // 
 
27. Just like a dead body has no feeling of pain or happiness, a person who remains 
indifferent and aloof from such feelings while alive—verily, only such a man is 
eligible to live in the phase of life called the Kaivalya Ashram, i.e. he is fit to become 
a Sanyasi (27). 

[Note—Refer Canto 4, verse no. 36.] 
 
 

dkSihu;qxya dUFkk n.M ,d% ifjxzg% A ;rs% ijegalL; ukf/kda rq fo/kh;rs AA28AA 
 

kaupīnayugalaṃ kanthā daṇḍa ekaḥ parigrahaḥ / 
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yateḥ paramahaṃsasya nādhikaṃ tu vidhīyate // 28 // 
 
28. A Paramhans Sanyasi (one of the various categories of renunciates) is not 
supposed to possess more than two Kopins (the piece of cloth to cover the private 
parts), one Kantha (which is a roughly sewn coarse over-garment made of old, torn 
and padded pieces of clothes picked up at random), and one Danda (an ascetic’s staff 
or rod) (28).  
 
 
;fn ok dq#rs jkxknf/kdL; ifjxzge~ A jkSjoa ujda xRok fr;ZX;ksfu"kq tk;rs AA29AA 
 
yadi vā kurute rāgādadhikasya parigraham / 
rauravaṃ narakaṃ gatvā tiryagyoniṣu jāyate // 29 // 
 
29. If he violates this edict and gathers more objects then he is condemned to go to a 
great hell called ‘Rairav’, and has a low birth by being re-born in the lower rung of 
the creation as a bird or insect (29). 
 
 
fo’kh.kkZU;eykU;so psykfu xzfFkrkfu rq A ÑRok dUFkka cfgokZlks /kkj;s)krqjf°kre~ AA30AA 
 
viśīrṇānyamalānyeva celāni grathitāni tu / 
kṛtvā kanthāṃ bahirvāso dhārayeddhāturañjitam // 30 // 
 
30. A Sanyasi (a noun used for a person who has taken the stern vows of Sanyas or 
renunciation and detachment from anything related with this world) should stitch an 
over-garment or shawl-like covering from tattered and worn out clothes to protect 
himself from cold and heat, but it should be clean. He should go out of populated 
areas of a village, and prefer to live in un-inhabited and secluded areas outside it. He 
should wear ochre clothes (30).  
 
 
,doklk voklk ok ,dn`fþjyksyqi% A ,d ,o pjsféR;a o"kkZLosd= laolsr~ AA31AA 
 
ekavāsā avāsā vā ekadṛṣṭiralolupaḥ / 
eka eva carennityaṃ varṣāsvekatra saṃvaset // 31 // 
 
31. A Sanyasi should wear only one cloth or remain without it. [The one-piece cloth is 
wrapped around his body, and if he prefers to discard it then he should only wear the 
loin cloth. Refer Canto 4, verse no. 17, stanza no. 1.]  
 He should not have a fickle sight and instead maintain poise and concentration 
of mind. He should remain unconcerned with or distanced from any of the objects of 
the world which can be distracting for his calm mind and affect his concentration. 
[Refer verse no. 26.] 
 He should roam alone without any company. He should spend the four months 
of rest, called the ‘Chaturmaas’, in one place. [This is usually the rainy season as it’s 
impractical to move in rains. This is the time which helps him to give rest to his body 
and rejuvinate it. Refer Canto 4, verse nos. 14-16.] (31). 
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dqVqEca iq=nkjkaúk osnk¯kfu p loZ’k% A ;Ka ;Kksiohra p R;DRok xw<úkjs|fr% AA32AA 
 
kuṭumbaṃ putradārāṃśca vedāṅgāni ca sarvaśaḥ / 
yajñaṃ yajñopavītaṃ ca tyaktvā gūḍhaścareedyatiḥ // 32 // 
 
32. A Sanyasi should completely discard any thoughts or memory of his relatives, 
sons and family as well as the Vedas and their branches, the various obligatory fire 
sacrifices, and even the sacred thread. [Refer also to Canto 4, verse no. 1, and Canto 
5, verse no. 26. This edict is not meant to demean the Vedas or the fire sacrifice or the 
sacred thread at all, but this is a practical advice sanctioned by the Upanishads 
because a roaming mendicant is not expected to stay at one place so he can study the 
Vedas and perform fire sacrifices. Further, he is already advanced in age and so it is 
not practical for him to read and study any longer while on the move. Again, he has 
no need for them now that he has taken to the auspicious and spiritually uplifting path 
of Sanyas, as being enlightened about the basic tenets of the Vedas is a pre-requisite 
criterion for being initiated into this divine and holy path of Sanyas in the first place, 
and so any further reading of the scriptures would be not required as it would be 
superfluous. Doing of fire sacrifices is also not possible for him while roaming from 
place to place. Once he has accepted the Danda as a sign of his symbolic holding on 
to the Absolute Truth known as Brahm and having a firm grip on it, the sacred thread 
also becomes unnecessary, redundant and obsolete. Besides this, the sacred thread is 
merely a symbol to remind him that he has been baptised into the religious fold and 
therefore he must be very careful to diligently obey the laws of Dharma, i.e. the 
proper codes of conduct that are part and parcel of a righteous way of life expected of 
him. But once he has taken Sanyas, he does not need this external symbol to remind 
him of his moral duties and to act as a constant bridle on his mind because now it is 
deemed that the virtues of auspiciousness, righteousness, nobility and propriety are an 
integral part of his character and personality; they are ingrained in his inner-self. It is 
like a student who would heap books on his study table during his college days, but 
once he becomes a professional well-versed in his profession he would no longer need 
them in his day-to-day life.] 
 On the contrary, a Sanyasi should live and roam anonymously and incognito. 
[This is to ensure his privacy and avoiding undue attraction of attention and praise. 
This also prevents his erst-while disciples, relatives and friends from trailing him and 
creating unnecessary mental tension for him.] (32). 
 
 
dke% Øks/kLrFkk niksZ yksHkeksgkn;úk ;s A rkaLrq nks"kkUifjR;T; ifjozkf.ueZeks Hkosr~ AA33AA 
 
kāmaḥ krodhastathā darpo lobhamohādayaśca ye / 
tāṃstu doṣānparityajya parivrāṇnirmamo bhavet // 33 // 
 
33. A Sanyasi should abandon such negative emotions and traits as having Kaam (lust 
and desires), Krodh (anger and vehemence), Lobh (greed, avarice), Moha (attractions 
and attachments), Ahankar (ego, false pride, vanity and their attendant arrogance and 
haughtiness) etc. (33).  
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jkx}s"kfo;qäkRek leyksþk’edkøku% A izkf.kfgalkfuo`Ùkúk eqfu% L;kRloZfuLi`g% AA34AA 
 
rāgadveṣaviyuktātmā samaloṣṭāśmakāñcanaḥ / 
prāṇihiṃsānivṛttaśca muniḥ syātsarvaniḥspṛhaḥ // 34 // 
 
34. A Sanyasi should be completely indifferent to all attachments and attractions for 
anything or anyone in this world, and instead he should treat a ball of earth as well as 
a piece of stone or gold equally, without distinguishing between them. [Refer Canto 4, 
verse no. 17, stanza no. 3.] 
 He should keep away from violence of all kinds (mental, physical, emotional; 
actual or implied), inculcate the noble virtues of equanimity and fortitude, and 
become absolutely neutral, dispassionate and detached (34). 
 
 
nEHkkgadkjfueqZäks fgalkiS’kqU;oftZr% A vkReKkuxq.kksisrks ;freksZ{keokIuq;kr~ AA35AA 
 
dambhāhaṅkāranirmukto hiṃsāpaiśūnyavarjitaḥ / 
ātmajñānaguṇopeto yatirmokṣamavāpnuyāt // 35 //  
 
35. A Sanyasi who is far from or free from the negative traits such as Dambha (deceit, 
conceit, falsehood and pretensions), Ahankar (ego, false pride etc.), Hinsa (violence), 
Paishunya (animal-like qualities, always criticising others) etc., and on the other hand 
is endowed with the auspicious virtues of wisdom, self-realisation and enlightenment 
is the one who is eligible to obtain Mukti or liberation and deliverance (35). 
 
 
bfUü;k.kka izl¯su nks"ke`PNR;la’k;% A lafu;E; rq rkU;so rr% flf)a fuxPNfr AA36AA 
 
indriyāṇāṃ prasaṅgena doṣamṛcchatyasaṃśayaḥ / 
saṃniyamya tu tānyeva tataḥ siddhiṃ nigacchati // 36 // 
 
36. If the sense organs of the body get attracted and hooked to their respective objects 
in this world, it is certain that a man becomes corrupted and mired with bad traits (as 
he is tempted by the alluring charms of the objects of the sense organs in this world 
which are very ensnaring by nature, and once one falls into their trap they exert a 
vice-like grip on him and devour him mercilessly).  

On the other hand if he can exercise control over them, it is natural that they 
would not be able to lead him astray, they would not have any influence upon him and 
his mind, and consequentially he can obtain success in his spiritual goal of obtaining 
Mukti or liberation and deliverance (36). 

[Note—This concept has been explained earlier in verse no. 26 of this Canto above. 
The primary form of the creature is his Atma, the immaculate Consciousness. It is 
only when this Atma comes in contact with the tainted but most fascinating mirage-
like charms of the world with which it comes in contact and becomes aware of 
through the various sense organs of perception such as the eye, the ear, the nose, the 
tongue and the skin that it gets mired in corruptions and impure thoughts. Therefore, 
if the intermediary sense organs are removed from the field and stopped from 
interfering with the Atma’s natural inclinations of seeking the good, the holy, the 
divine and the pure, it is obvious that the creature would be free from these taints and 
remain pure himself. This world and its illusive charms and temptations are like 
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fetters that keep the creature shackled forever should he be careless enough to allow 
himself to be lured by them. It is just like the case of a fish that gets caught in the 
hook because it is tempted by the bait. It is also like the case of a free-flying bird 
which is trapped in the net of the bird-catcher because it cannot resist its urge to eat 
the grains spread to catch it.]   
 
 

u tkrq dke% dkekukeqiHkksxsu 'kkE;fr A gfo"kk Ñ".koResZo Hkw; ,okfHko/kZrs AA37AA 
 

na jātu kāmaḥ kāmānāmupabhogena śāmyati / 
haviṣā kṛṣṇavartmeva bhūya evābhivardhate // 37 //       
 
37. It is not possible to calm down or eliminate the innate desire to enjoy the pleasures 
and comforts of the sense objects of this material world as long one continues to do 
so. On the other hand, they are further enhanced and stoked just like a fire into which 
butter is poured. [That is, so long as the creature continues to remain involved in the 
material world, it would be impossible for him to break free this fetter and become 
liberated. It is only when he determines firmly that he would shake off his burden 
represented by attachments for this material world and its sensee objects that this 
burden is actually dispensed with. It needs a strong will and a firm determination 
besides full conviction that all desires have to be done away with if one is to find his 
true spiritual peace and bliss, if one is to find Mukti and Moksha—which means 
liberation and deliverance as well as emancipation and salvation respectively.] (37).  
 
 
JqRok Li`þ~ok p HkqDRok p n`þ~ok ?kzkRok p ;ks uj% A u â";fr Xyk;fr ok l foKs;ks ftrsfUü;% 
AA38AA 
 
śrutvā spṛṣṭvā ca bhuktvā ca dṛṣṭvā ghrātvā ca yo naraḥ / 
na hṛṣyati glāyati vā sa vijñeyo jitendriyaḥ // 38 // 
 
38. A person who is endowed with the glorious and eclectic virtue of having 
equanimity and evenness of mind, who treats everything and every situation with 
exemplary stoicism, neutrality, dispassion and an indifferent attitude, such as neither 
feeling happy and exulted on hearing praises and good words nor feeling sorrowful 
and pained at being insulted or upon hearing harsh words, who treats both tasty food 
as well as bland and tasteless food alike, who is unmoved by either the attractions of 
charming sights or the repulsive feeling of repugnant sights, and for whom both the 
pleasant sweet smells (such as those of fragrances and perfumes) and reprehensible 
odour and stinks (such as from decaying or rotten things) make no difference—verily, 
only such a man is regarded as one who has actually practiced exemplary self-control 
over his sense organs (38). 
 
 
;L; ok³~eulh 'kq)s lE;XxqIrs p loZnk A l oS loZeokIuksfr osnkUrksixra Qye~ AA39AA 
 
yasya vāṅmanasī śuddhe samyaggupte ca sarvadā / 
sa vai sarvamavāpnoti vedāntopagataṃ phalam // 39 // 
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39. A person who is completely pure in the mind and thoughts, a person who is free 
from any of the impurities and corruptions that taint the mind and thought of ordinary 
people—verily, only such a man is able to get the reward of hearing the Vedas and 
Vedanta (Upanishads) (39).  
 
 
laekuk˜

z
ã.kks fuR;eqf}tsr fo"kkfno A ve`rL;so pkdk³~{ksnoekuL; loZnk AA40AA 

 
saṃmānādbrāhmaṇo nityamudvijeta viṣādiva /  
amṛtasyeva cākāṅkṣedavamānasya sarvadā // 40 // 
 
40. A Brahmin (i.e. a learned and self-realised person) should treat praises and 
honours disdainfully as if they were poison, and accept criticism and harsh words as if 
they were nectar (40).  

[Note—Refer Canto 5, verse no. 30.  
This is intended first to inculcate and then to test continuously if the noble and 
auspicious virtues of indifference, neutrality, detachment, equanimity, self-control 
over the mind and thoughts, stoicism, non-anger, calmness of demeanours etc. 
expected of a Sanyasi as outlined in the previous verses are firmly established in the 
inner-being of the spiritual aspirant or not.]  
 
 

lq[ka áoer% 'ksrs lq[ka p izfrcq/;rs A lq[ka pjfr yksds·fLeéoeUrk fou’;fr AA41AA 
 

sukhaṃ hyavamataḥ śete sukhaṃ ca pratibudhyate / 
sukhaṃ carati loke’sminnavamantā vinaśyati // 41 // 
 
41. A person who calmly and silently accepts being humiliated, insulted, rebuked or 
admonished, if he humbly and politely hears words without retaliating, and instead 
remains poised and serene all the while, it is then that he is able to maintain his true 
peace and tranquillity. Such a man is able to sleeping comfortably and soundly, or 
roaming around in this world fearlessly while awake. [He will have no burden on his 
conscience, and would neither fret nor fume at not being able to retort and pay his 
tormentor in the same coin by using harsh words or abusive language against him. He 
would not feel frustrated or have an inferior complex that he could not retaliate at 
being humiliated. So he would have a good night’s sleep. Since he has not answered 
back even to his adversary, he would have no enemy, and so he will have no cause of 
fear from anyone.]  
 On the other hand, a person who uses harsh words ruins himself and destroys 
his own peace and tranquillity (41). 

[Note—Anger is one’s most dangerous enemy and it has a negative effect on the 
mind, behaviour and personality of the person. It gives him a bad name; it snatches 
the peace of the mind; it keeps the man unnerved for a very long time, keeps him 
agitated and restless, and prevents him from working normally and rationally. This 
situation stresses him out excessively and acts a drain on his nerves and his energy. 
On the other hand, a man who remains calm and does not indulge in verbal duals is 
able not only to maintain his own peace but even bring the bitter moment to an end 
quickly because the abuser would be fed up, lose steam and fall silent himself. The 
abuser would be ashamed at his own behaviour and impertiance. If an angry man is 
answered back his anger is further stoked, and this goes on aggravating the situation 
instead of quickly bringing it to an end. The abuser or the arrogant opponent of the 
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Sanyasi will regret himself once the anger is over. He would be frustrated that his 
tantrums have had no affect on the Sanyasi, rather the latter’s calmness would make 
the tormentor bury his face in self-guilt. Instead of provoking the Sanyasi, he himself 
feels provoked by the fromer’s silence and smile. The tormentor’s inner voice coming 
out from his Atma would take him to task, though he would not acknowledge it in 
public out of shame at his behaviour. He would feel dejected and defeated and worn-
out by his own intemperate behaviour; the Sanyasi meanwhile would emerge all the 
more emotionally stronger as well as the winner.]  
 
 

vfroknkafLrfr{ksr ukoeU;sr dapu A u psea nsgekfJR; oSja dqohZr dsufpr~ AA42AA 
 

ativādāṃstitikṣeta nāvamanyeta kañcana / 
na cemaṃ dehamāśritya vairaṃ kurvīta kenacit // 42 // 
 
42. A wise aspirant on the path of Sanyas should diligently practice to tolerate, with 
great forbearance, equanimity, neutrality and poise, harsh and intemperate words 
uttered by others. He should not insult others under any circumstance, nor retort at or 
harbour any ill-will for their rude behaviour. He should never allow anger to taint his 
inner-being by being vengeful against or frustrated with his tormentors.   

He should never have animosity or ill-will with others just for the sake of this 
mortal and perishable gross body being subjected to insult or humiliation. [This is 
because he knows well that this body is perishable, gross and worth of contempt 
nevertheless, and secondly that this body is not his ‘true self’ which is being subjected 
to ridicule. So, there is really no point at getting annoyed with someone who insults 
the body—for the offender is totally ignorant; he is surely not wise enough like the 
Sanyasi, and it is deemed to foolish to get angry with those who have no intellect 
worth the name in them. A wise Sanyasi understands the fact that ‘he’ is not being 
insulted as his truthful ‘self’ is pure consciousness that is an exalted entity that cannot 
be demeaned or humiliated at all, and what is being insulted is the gross body which 
is not his ‘self’. So what is he to bother about? How does it matter to ‘him’ if 
someone casts aspersions on his mortal gross body in the misplaced notion that he is 
admonishing the Sanyasi himself?] (42).  

 
 

Øq/;Ura u izfrØq/;snkØqþ% dq’kya onsr~ A lIr}kjkodh.kk± p u okpeu`rka onsr~ AA43AA 
 

krudhyantaṃ na pratikrudhyedākruṣṭaḥ kuśalaṃ vadet / 
saptadvārāvakīrṇāṃ ca na vācamanṛtāṃ vadet // 43 // 
 
43. A wise spiritual aspirant (i.e. a Sanyasi) should not be angry towards anyone, or 
harbour any feeling of revenge, retaliation or malice for someone who has been angry 
at him, has insulted him, or has used any harsh or uncouth language for him. He 
should never seek retribution; he should never be vengeful. On the other hand, he 
should use pleasant words for his abuser and tormentor. [Refer Canto 6, verse no. 5. 
The effect of this attitude would be that the abuser and tormentor would himself feel 
guilty and ashamed at his own impertinent, intemperate and uncivilised behaviour.]  
 The tongue that is associated with the seven doors of the body (the two eyes, 
two ears, two nostrils and one mouth) should never be used to speak lies or 
falsehoods. [That is, one should never use the tongue to tell a lie in relation to what 
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one knows. The knowledge comes from these sense organs—viz. the eyes helps one 
to see and have a visual knowledge of things, the ears makes him hear about them, the 
nose tells him how the thing smells, and the mouth helps to taste and eat things worth 
eating. However, it is the tongue that expresses the way the world is perceived by 
these individual sense organs by ‘speaking about them’, for none of these organs can 
express their views in words. So when one uses the tongue to speak, he must be 
truthful and honest in what he says because he is merely a neutral messenger who is 
merely conveying the message of these sense organs. In other words, no personal 
interpretations or ideas should be allowed to interfere with what the tongue has to say 
about what the sense organs make out of this world. In essence it means that the wise 
man always speaks the truth no matter how bitter and uncomfortable it might be for 
others.] (43).  
 
 
v/;kRejfrjklhuks fujis{kks fujkf’k"k% A vkReuSo lgk;su lq[kkFkhZ fopjsfng AA44AA 
 
adhyātmaratirāsīno nirapekṣo nirāśiṣaḥ / 
ātmanaiva sahāyena sukhārthī vicarediha // 44 // 
 
44. A person desirous of peace and happiness should concentrate his mind and heart 
on spiritual matters, and pull his attention away from worldly issues. He should 
remain calm and quiet; he should be unmoved and unruffled by any circumstance. He 
should not expect anything from anyone; he should abandon all desires, hopes and 
expectations. He should help himself (i.e. he should be independent and self-reliant) 
while roaming fearlessly and freely in this world (44).  
 
 
bfUü;k.kka fujks/ksu jkx}s"k{k;s.k p A vfgal;k p Hkwrkukee`rRok; dYirs AA45AA 
 
indriyāṇāṃ nirodhena rāgadveṣakṣayeṇa ca / 
ahiṃsayā ca bhūtānāmamṛtatvāya kalpate // 45 // 
 
45. A wise spiritual aspirant (i.e. a Sanyasi) should keep his sense organs under tight 
control. He should eliminate attachments or animosities. He should not harm or cause 
any sort of violence (mentally, physically and emotionally; actually or implied) to 
anyone. 
 By following these tenets a person is able to obtain Mukti (freedom from all 
fears, freedom from all fetters that tie the soul to the gross body as well as the equally 
gross world of material sense objects) (45). 
 
 
vfLFkLFkw.ka Luk;qc)a ekal’kksf.krysfire~ A pekZoc)a nqxZfU/k iw.k± ew=iqjh"k;ks% AA46AA 
 
asthisthūṇaṃ snāyubaddhaṃ māṃsaśoṇitalepitam / 
carmāvabaddhaṃ durgandhi pūrṇaṃ mūtrapurīṣayoḥ // 46 // 
 
46. [Verse nos. 46-51 outline the despicable nature of the creature’s gross body. Refer 
also to Canto 4, verse nos. 25-29 in this context.] 
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This body is a treasury of diseases, pains, sufferings of various sorts, and torments of 
all imaginable kinds. It has pillars represented by the bones, tying ropes representing 
the nerves, veins and arteries etc., it is plastered by using a mixture of blood and flesh, 
and it is enclosed in a shell of the skin. It is always full of urine and stool, and is 
therefore inherently stinking with a foul odour (46). 
 
 
tjk’kksdlekfoþa jksxk;ruekrqje~ A jtLoyefuR;a p Hkwrkoklfeea R;tsr~ AA47AA 
 
jarāśokasamāviṣṭaṃ rogāyatanamāturam / 
rajasvalamanityaṃ ca bhūtāvāsaimaṃ tyajet // 47 // 
 
47. This body is a cause of perpetual anxiety and miseries arising from the fear or 
dread of old age and various diseases that afflict it.  
 Since the gross physical body is created by the union of the male sperm called 
the ‘Virya’ and the dark fluids called ‘Raja’ present in the female reproductive organs, 
it (the body of the creature) is named ‘Raja-swal’—i.e. an entity which is 
predominantly dark or gross in nature, or an entity which is inherently unclean, or an 
entity which has a preponderance of ‘Raja Guna’ in it which makes it inherently and 
naturally attracted towards the charms, pleasures and comforts of this material world 
and its sense objects.   

This gross body is mortal and perishable; no one can say for certain when it 
would come to an abrupt end (47). 

 
 

ekalkl`Diw;fo.ew=Luk;qeTtkfLFklagrkS A nsgs psRizhfrekUew<ks Hkfork ujds·fi l% AA48AA 
 

māṃsāsṛkpūyaviṇmūtrasnāyumajjāsthisaṃhatau / 
dehe cetprītimānmūḍho bhavitā narake’pi saḥ // 48 // 
 
48. The body is occupied by the five Bhuts (i.e. the five primary elements of Nature 
such as earth, water, fire, air and sky). [In other words, this body is made up of 
entities which are inert, non-living and non-conscious themselves par-se, and 
therefore the body cannot be active, conscious or alive on its own. In fact, this body is 
like any other normal dwelling such as a brick-and-concrete house in which a man 
lives. The resident of this body is the Atma which is pure consciousness and the 
truthful identity of the man/creature having this body.]  
 Hence, one should not have an attachment with this body (and use it merely as 
a temporary habitat for the Atma till the time it finds its liberation and deliverance 
after having fulfilled all its obligations). 
 If a man is stupid enough to love this body made up of blood, fluids, flesh, 
marrow, bones, urine, stool and a network of nerves and blood vessels, then surely he 
would also love the greatest of hells (because this body is as miserable and tormenting 
to the Atma is an actual hell) (48). 
 
 
lk dkyiq=inoh lk egkohfpokxqjk A lkfli=ouJs.kh ;k nsgs·gfefr fLFkfr% AA49AA 
 
sā kālaputrapadavī sā māhāvīcivāgurā / 
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sāsipatravanaśreṇī yā dehe’hamiti sthitiḥ // 49 // 
 
49. To have a sense of ego, pride and possessiveness vis-à-vis the body is the cause 
that takes a man to the hell called Kaal-sutra. [The word ‘Kaal’ means death or 
destiny, and ‘Sutra’ means a string, a formula or a principal cause. Therefore, to be 
attached with the body would act as a string that would prevent the soul from finding 
its final liberation and deliverance, for the soul would be attached with the body like a 
kite is to a string. Attachments with or attractions for the body is the cause that forces 
the Atma to remain trapped in its snare, and, through it, with the world. This is 
because the body lives in the world with which it is closely associated as they share 
common grossness and are needed for each other. The world has significance only till 
the time there are living beings doing various things in this world, for no one would 
be interested in a world with dead creatures. The body has singnificance because it is 
the medium by which the creature interacts with the world and enjoys its material 
sense objects. They have a symbiotic relationship. Since the body is inherently 
decayable and the world also has a limited life-span—this is because both have a 
certain time of their births, and anything that is born must come to an end, they are 
very different from the Atma which is an imperishable and eternal entity that is never 
born and therefore never dies. The Atma takes a new birth because it is deluded and 
falsely attracted to this body and the world. It is its desire to enjoy the world that it 
needs the body. Once the desire for the world is done away with, the need for the 
body would also vanish. Earlier, verse nos. 34, 36-37 also stress this point. When the 
Atma forces upon its self the need to take a birth, it enters a body and consequentially 
goes through a hell of its own making. So, what is the way out, how can the Atma get 
freedom from the endless cycle of birth and death, and the constant fear of sufferings 
associated with them? Obviously, it is by detaching and distancing itself from the 
gross, perishable and despicable body.]  
 Similarly, this attachment with and longing for the body is the cause of a man 
going to the hell called ‘Kaal-vichi’ as well as to the hell called ‘Asipatra-van’ which 
is like a dense forest with cobweb-like undergrowth of entangled creepers etc. which 
trap the soul for eternity and prevents its freedom (49).  
 
 
lk R;kT;k loZ;Rusu loZuk’ks·I;qifLFkrs A LizþO;k lk u HkO;su lðkekalso iqYdlh AA50AA 
 
sā tyājyā sarvayatnena sarvanāśe’pyupasthite / 
spraṣṭavyā sā na bhavyena saśvamāṃseva pulkasī // 50 // 
 
50. To have a sense of ego and pride vis-à-vis the body is as reprehensible and 
condemnable as eating dog-meat. So a wise man should make an all-out effort to 
forsake it and completely eliminate such ill-conceived and ill-fated notions. [That is, 
one should not be boastful of the body. One should not have any sense of ego vis-à-
vis the body. One should not be proud about the body’s beauty, strength and abilities. 
Like the body, they too are transient and perishable.] (50). 
 
 
fiz;s"kq Los"kq lqÑrefiz;s"kq p nq"Ñre~ A fol`T; /;ku;ksxsu czãkI;sfr lukrue~ AA51AA 
 
priyeṣu sveṣu sukṛtamapriyeṣu ca duṣkṛtam / 
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visṛjya dhyānayogena brahmāpyeti sanātanam // 51 // 
 
51. An aspirant desirous of his own spiritual welfare must ensure that this sense of 
ego and pride pertaining to the body does not even touch (i.e. affect or influence) his 
mind under any circumstance, even if everything is ruined as a result of this humble 
attitude. [For instance, a truly realised man would have no hesitation at remaining 
calm when his adversary abuses him or insults him or taunts him. He would also not 
retaliate if he is beaten—refer verse no. 19. He would willingly and cheerfully serve 
others without bothering for his exalted position in society. All these behaviours 
might make him appear ridiculous, inferior or menally retarded in the eyes of ordinary 
people who have a sense of false pride, vanity and chauvinism, but actually he has 
risen above these narrow-minded considerations, and instead has attained a high 
stature and maturity as a highly self-realised, wise and enlightened person.]  
 He should see only auspicious virtues in people and treat such virtues as 
personifications of his dear ones with whom he wishes to have contact or relationship, 
and on the other hand see inauspicious and evil qualities as personifications of those 
with whom he does not wish to have any contact or relationship.  
 Such an aspirant is able to attain the truthful and eternal Brahm with the help 
of Dhyan Yoga—or he is able to reach his spiritual destination with the aid of proper 
thinking and proper means. He remains calm and poised, and by keeping good 
company he inculcates nobler virtues which would provide the required impetus for 
his spiritual and mental well-being and upliftment in the long run.] (51).  
 
 
vusu fof/kuk lok±LR;DRok l¯U’kuS% 'kuS% A loZ}U}SfoZfueqZäks czã.;sokofr"Brs AA52AA 
 
anena vidhinā sarvāṃstyaktvā saṅgāñśanaiḥ śanaiḥ / 
sarvadvandvairvinirmukto brahmaṇyevāvatiṣṭhate // 52 // 
 
52. By following these grand tenets, a wise Sanyasi is able to gradually overcome, in 
due course of time, all his worldly attractions and attachments, and ultimately reach 
the supreme goal of Brahm-realisation (52).  
 
 
,d ,o pjsféR;a fl)îkFkZelgk;d% A flf)esdL; i’;fUg u tgkfr u gh;rs AA53AA 
 
eka eva carennityaṃ siddhyarthamasahāyakaḥ / 
siddhimekasya paśyanhi na jahāti na hīyate // 53 // 
 
53. An aspirant desirous of attaining success in his spiritual quest should always roam 
freely and humbly, without having any pretensions or encumbrances (because they 
would act as a spiritual drag for him and shackle him down).  
 A Sanyasi does not feel jealous when he sees others who have attained success 
and possess some kind of Siddhis (mystical powers). He does not abandon his own 
chosen path of total neutrality, detachment and renunciation just to compete with the 
other person out of jealousy and because he feels inferior to him for not possessing 
certain Siddhis. In fact, such resolute pursuit of his own path of Sanyas does give him 
Siddhis as well. [This Siddhi, or attainment and achievement, is of a high spiritual 
denomination as it provides the Sanyasi direct access to the eternal fount of 
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blessedness and blissfulness which the other ordinary mystical powers that bestow the 
practitioner with magical abilities that are more of a worldly nature cannot provide.] 
(53).  
 
 
dikya o`{kewykfu dqpsykU;lgk;rk A lerk pSo loZfLeésrUeqäL; y{k.ke~ AA54AA 
 
kapālaṃ vṛkṣamūlāni kucelānyasahāyatā / 
samatā caiva sarvasminnaitanmuktasya lakṣaṇam // 54 // 
 
54. To have a scooped-out pot (made from wood or coconut shell) for drinking water, 
to take rest under the shade of a tree very close to the base of its trunk, to use tattered 
pieces of cloth to cover the body, to have a habit of living alone and avoiding 
company, and to treat all living beings equally—verily, all these are the signs of an 
aspirant who is deemed to have attained Mukti or spiritual liberation and deliverance 
(54).  
 
 
loZHkwrfgr% 'kkUrfL=n.Mh lde.Myq% A ,dkjke% ifjozT; fHk{kkFk± xzkeekfo’ksr~ AA55AA 
 
sarvabhūtahitaḥ śāntastridaṇḍī sakamaṇḍaluḥ / 
ekārāmaḥ parivrajya bhikṣārthaṃ grāmamāviśet // 55 // 
 
55. A Sanyasi should be helpful to all and think about the good and welfare of all 
creatures; he should be a well-wisher of all living beings.  
 He should always remain calm and poised. He should constantly carry the 
ascetic’s staff called the Tridand as well as the water-pot called the Kamandalu with 
him.  

He should constantly and consistently remain engrossed and submerged in the 
thoughts of the pure consciousness known as the Atma; he should be perpetually in a 
state of meditation and contemplation, concentrating upon the Atma to the exclusion 
of all other things. [Refer Canto 6, verse no. 40.]                 
 He should roam about alone, and enter a village (or populated areas) only 
when he has to beg for food (55). 
 
 
,dks fHk{kq;ZFkksä% L;kn~}koso feFkqua Le`re~ A =;ks xzke% lek[;kr Å/o± rq uxjk;rs AA56AA 
 
eko bhikṣuryathoktaḥ syādvāveva mithunaṃ smṛtam / 
trayo grāmaḥ samākhyāta ūrdhvaṃ tu nagarāyate // 56 // 
 
56. In the scriptures, only a person who always remains alone and also goes out alone 
for begging for food (i.e. he never keeps company and never begs with a group of 
other mendicants) is called a true Bikshuk (i.e. a person who sustains himself by 
begging for food). This is because a company of even one person is regarded as 
deemed ‘Mithun’, or having an intercourse (relationship; interaction) with another 
person. Company of another person forms ‘a couple’, and in such a situation inter-
relationships of some sort are bound to precipitate. This situation creates a chain of 
consequences which are detrimental to the spiritual welfare of the Sanyasi. 
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A company of more than two people, such as a group of three persons, would 
be like a miniature village, while a group of more than three persons would be 
symbolically like a small town. [So it is best avoided by a Sanyasi. Therefore, he must 
always remain alone. Refer also to Canto 4, verse nos. 14-16, 19, and to Canto 7, 
verse no. 1] (56). 

 
 

uxja ufg dÙkZO;a xzkeks ok feFkqua rFkk A ,rR=;a izdqokZ.k% Lo/kekZPP;ors ;fr% AA57AA 
jktokrkZfn rs"kka L;kfö{kkokrkZ ijLije~ A LusgiS’kqU;ekRl;± lafud"kkZé la’k;% AA58AA 

 
nagaraṃ na hi kartavyaṃ grāmo vā mithunaṃ tathā / 
etattrayaṃ prakurvāṇaḥ svadharmāccyavate yatiḥ // 57 // 
rājavārtāditeṣāṃ syādbhikṣāvārtā parasparam / 
snehapaiśūnyamātsaryaṃ saṃnikarṣānna saṃśayaḥ // 58 // 
 
57-58. A wise and erudite Sanyasi should therefore not give another person a chance 
to come near him so that a situation similar to having Mithun (intercourse), being in a 
village or a small town does not arise. If he allows himself to fall into this trap of 
having a company of one or the other kind then he would have fallen from his chosen 
path and violated the rules of Dharma as applicable to a Sanyasi.  
 When more than one person assembles at a place, it is natural that there would 
be gossip, some kind of idle talk or some discussion on a variety of subjects. There 
would be discussion about the king or rich people, and other topics such as where and 
what type of alms and charities are available. Such talks would lead to either 
agreements or disagreements, creating in their wake likings, attractions or attachments 
for certain things or people on the one hand, and repulsions and dislike for others on 
the other hand. Dissensions, back-biting and finding fault with others, or undue 
praises and bias for someone else, would crop in unnoticed. These things are 
unavoidable when people have nothing worth to talk about; it is a part of human 
nature. There is no doubt about it (57-58).   
 
 
,dkdh fu%Li`gfLr"Bsé fg dsu lgkyisr~ A n|kékjk;.ksR;so izfrokD;a lnk ;fr% AA59AA 
 
ekākī niḥspṛhastiṣṭhena hi kena sahālapet / 
dadyānnārāyaṇetyeva prativākyaṃ sadā yatiḥ // 59 // 
 
59. That is why the scriptures have ordained that the Sanyasi should always stay alone 
without having any kind of attachments or links with anybody or anything else. He 
should not talk with others unnecessarily. If someone talks with him or bows before 
him to show respect, then he must respond with the words ‘Narayan’1 (59). 

 [Note—1Narayan is one of the divine names of Lord Vishnu, the senior-most of all 
the Gods and regarded as a personification of the supreme transcendental Brahm 
himself. The use of this word in daily life is just like we say ‘hello’ in English—that 
is, the word ‘Narayan’ is employed as a means of respectful address for someone; it’s 
a word of greeting. It is also used to acknowledge somone’s else’s greetings. From 
the metaphysical perspective this word indicates that the person using it is highly 
enlightened and wise because he knows that the Supreme Being known by the name 
of Narayan is present before him in the person of the man standing in front. He is not 
addressing the physical gross body of the man, but the Atma resident inside this body, 
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the Atma which is a personification of Brahm, the Supreme Being. In fact, the man 
using the term ‘Narayan’ to reply someone is actually addressing the Lord in the 
physical form of the other person, and not the gross body of the person as is 
recognised by the world to be the identity of the concerned person. In the present 
context, the use of ‘Narayan’ shows that the Sanyasi sees Lord Vishnu everywhere, in 
each living being. So he replies to the greeting, or acknowledges the greeting, just 
because he knows that the Lord himself is calling out to him, and not replying would 
be tantamount to causing insult to the supreme Lord. Otherwise he would have 
preferred to remain silent. This observation would be in consonance with the edict 
that a Sanyasi is expected not to have any company, and avoid talking with anyone 
whatsoever. Here, he is not responding to some mortal man, but to the Lord himself 
in a personified form.] 
 
 

,dkdh fpUr;s
z̃
ã euksokôk;deZfHk% A e`R;qa p ukfHkuUnsr thfora ok dFkapu AA60AA 

 
ekākī cintayedbrahma manovākkāyakarmabhiḥ / 
mṛtyuṃ ca nābhinandeta jīvitaṃ vā kathaṃcana // 60 // 
 
60. A Sanyasi should live alone in a secluded and an un-inhabited place, and always 
remain submerged in meditating upon only one divine entity known as Brahm. He 
should concentrate upon Brahm and devote all the efforts of his mind, speech, body 
and actions or deeds in this direction to the exclusion of all other things. [That is, he 
should think of nothing else other than Brahm, and devote all his energy and time in 
meditating and contemplating upon Brahm. He must speak only about Brahm; he 
must talk only about Brahm and nothing else. He must think of Brahm, and nothing 
but Brahm. He must devote all the actions of his body in serving the Lord and 
endeavouring to reach his spiritual goal without getting deflected from it even for a 
moment.]  
 He should never adore life or long to live, nor should he ever fear or dread of 
death or loathe it (60). 
 
 
dkyeso izrh{ksr ;konk;q% lekI;rs A ukfHkuUnsr ej.ka ukfHkuUnsr thfore~ A dkyeso izrh{ksr 
funsZ’ka Hk`rdks ;Fkk AA61AA 
 
kālameva pratīkṣeta yāvadāyuḥ samāpyate / 
nābhinandeta maraṇaṃ nābhinandeta jīvitam / 
kālameva pratīkṣeta nirdeśaṃ bhṛtako yathā // 61 //  
 
61. He should patiently and stoically wait for the time when death comes naturally. A 
Sanyasi is not expected to either long for a long life or die before due time1.  

He should be like a paid employee of a Lord who waits quietly for instructions 
of his master before doing anything—i.e. a Sanyasi should wait patiently for the time 
when his Lord decides that he must leave his mortal body and find eternal freedom 
(61). 

[Note—1A wise person is one who understands and interprets the advice given in the 
scriptures correctly and with proper wisdom. This stanza means that he should not 
find an excuse for avoiding Sanyas because of its harsh conditions, as they would 
speed up the decay of the body and cause death sooner than it would normally have 
been due—because ‘dying before its due’ is not the correct thing to do. ‘Not longing 
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for a long life’ also does not mean that he can commit suicide, or willingly cause 
harm to the body so as to cut short his life-span. Not dying before its due implies that 
he avoids undue suffering to the body, eats properly and generally takes good care of 
its physical health. This does not mean pampering the body—for ‘not longing for a 
long life’ takes care of this, but it means avoiding a harsh treatment to the body which 
it cannot tolerate—for this would comply with the requirement of ‘not dying before 
its due’. It ought to be noted here that on the one hand this Upanishad derides the 
body and says that it is worthy of contempt, and on the other hand it advises its 
proper upkeep.  

Well, it must not be forgotten that this body is the abode of the holy Atma which 
is a personification of the supreme Brahm, the cosmic Consciousness. This body is 
like a shrine for this Atma representing the Supreme Being. Hence, like the shrine, it 
must also be properly taken care of. Otherwise, it would be tantamount to desecration 
of the shrine which houses the deity known as the Atma. But this does not mean that 
one should be indulgent in the gross physical body, and forget that it is worth only 
because of the resident Atma in it. So, both things go hand-in-hand. One should 
respect the body as it is the abode of the Atma, but, at the same time, be wary of its 
gross and entrapping nature that prevents this same Atma from finding its freedom. A 
delicate balance is to be struck between the two by a wise, erudite and enlightened 
Sanyasi.]   

 
 

vftà% "k.Md% i
q̄
jU/kks cf/kj ,o p A eqX/kúk eqP;rs fHk{kq% "k³~fHkjsrSuZ la’k;% AA62AA 

 
ajihvaḥ ṣaṇḍakaḥ paṅgurandho badhira eva ca / 
mugdhaśca mucyate bhikṣuḥ ṣaḍbhiretairna saṃśayaḥ // 62 // 
 
62. [Verse nos. 62-68 outlines the qualities that make a man eligible to take Sanyas.] 
 
A mendicant who lives like a person who has no taste for delicious food (i.e. whose 
tongue has lost its sense of taste due to some reason such as upon catching cold or 
some other diseases of the stomach), a person who is impotent, a person who is 
physically handicapped such as being lame, a person who is blind and deaf, and a 
person who seems so stupid that he remains in a constant state of stupor, a seemingly 
dull-witted man with a very low intelligent quotient so much so that he does not 
appear to know even the basic things of life and what happens around him—verily, 
only a Sanyasi who has these six eclectic virtues is eligible to obtain Mukti (or 
liberation and deliverance, salvation and emancipation) (62). 

[Note—Refer Canto 4, verse nos. 21 and 35 also. This attitude and behaviour is 
willingly adopted by him as a means to avoid company and lead a life of solitude. He 
wishes to remain aloof from all attractions of the world and the body, hence has 
developed a natural sense of neutrality towards them which is interpreted by others, 
who are not aware of his evolved spiritual stature and high level of enlightenment, as 
his physical deformity or intellectual shortcoming. Actually it is not so. He is very 
wise instead of being a fool as he pretends to be.] 
 
 

bnfeþfena usfr ;ks·Üuéfi u lTtfr A fgra lR;a fera ofä reftàa izp{krs AA63AA 
 

idamiṣṭamidaṃ neti yo’śnannapi na sajjati / 
hitaṃ satyaṃ mitaṃ vakti tamajihvaṃ pracakṣate // 63 //   
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63. A Sanyasi who accepts food without paying attention to its appetising taste or its 
blandness1, and one who speaks prudently, pleasantly and truthfully words of wisdom 
and good advice without favour or fear2—such a wise, erudite and enlightened 
Sanyasi is one who is symbolically regarded as being indifferent to taste1 and as the 
one who has controlled his tongue2 (63). 

 [Note—1Anyone who does not have control over his taste buds would find it too 
difficult to eat food that is not tasty. Such a man is a serf of his organ of taste, and 
therefore he can’t claim to have practiced full control over his sense organs. Desire 
for tasty food would compel him to compromise on the principles of Sanyas in as 
much as he would prefer to accept food from those households which offer him food 
of his liking. His mind would be pre-occupied with searching for tasty food. Such a 
person is deemed to be serf of his sense organs. Besides this, it is also a practical 
advice given for a wandering Sanyasi. It is expected of him that he accepts food from 
a new household every day, and not visiting any one house twice. It is obvious that no 
two households would offer the same type of food. Therefore it is essential for him to 
exercise self-control over the taste buds. This also ensures that no one can entice him 
with the offer of good and tasty food, and this frees him from falling prey to any 
bonds and personal relations.  

2Speaking the truth always is a hard thing to observe in a world accustomed to 
hearing things which it wants to hear. It is a form of Tapa or observation of severe 
penance and vow to always to speak the truth even under duress and the risk of 
personal harm. Often such plain speaking makes a man unwanted in and unacceptable 
by the society. But it is also mentioned in this stanza that he gives good advice and 
speaks pleasantly. Of course, anyone who gives good advice and speaks affably is 
welcome and endeared by others. But of course his advice should be honest and 
neutral, without any bias and favour for one, or against another.]   

 
 

v|tkrka ;Fkk ukjha rFkk "kksM’kokf"kZdhe~ A 'kro"kk± p ;ks n`þ~ok fufoZdkj% l "k.Md% AA64AA 
 

adyajātāṃ yathā nārīṃ tathā ṣoḍaśavārṣikīm / 
śatavarṣaṃ ca yo dṛṣṭvā nirvikāraḥ sa ṣaṇḍakaḥ // 64 // 
 
64. A Sanyasi who treats a new-born girl child, a young woman of sixteen years of 
age, and an aged woman who is nearly a hundred years old as being alike, without 
having any sense of either attraction or aversion for them, without liking one and 
disliking the other—such a wise Sanyasi is one who is symbolically likened to an 
impotent man. [As is obvious here, he is completely dispassionate, has overcome the 
natural instinct of a man to be attracted towards a young woman, and has inculcated 
the noble virtue of exemplary equanimity and non-distinction. Refer also to Canto 4, 
verse nos. 3-4.] (64). 
 
 
fHk{kkFkZeVua ;L; fo.ew=dj.kk; p A ;kstuké ija ;kfr loZFkk i

q̄
jso l% AA65AA 

 
bhikṣārthamaṭanaṃ yasya viṇmūtrakaraṇāya ca / 
yojanānna paraṃ yāti sarvathā paṅgureva saḥ // 65 // 
 
65. A Sanyasi who goes out only to beg for food, who goes out only to attend to the 
calls of Nature such as to evacuate his urinary bladder or his stools, and who does not 
venture out for more than one Yojan (i.e. for not more than 8 miles) during his 
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begging rounds—such a wise Sanyasi is one who is symbolically likened to the man 
who is lame and physically handicapped. [He spends the rest of his time and energy 
peacefully in meditation and contemplation. He does not aimlessly waste his time 
wandering here and there.] (65).  
 
 
fr"Brks oztrks okfi ;L; p{kquZ nwjxe~ A prq;Zqxka Hkqoa eqDRok ifjozkV~ lks·U/k mP;rs AA66AA 
 
tiṣṭhato vrajato vāpi yasya cakṣurna dūragam / 
caturyugāṃ bhuvaṃ muktvā parivrāṭ so’ndha ucyate // 66 // 
 
66. A Sanyasi who sees not further than a distance of four Yugs (i.e. a distance of not 
more than roughly ten feet), either when sitting or when standing—such a wise 
Sanyasi is one who is symbolically likened to the man who is blind (66). 

[Note—In effect this means that he does not allow his eyes to wander around in the 
world. This helps him to prevent the mind from being distracted by so many sights of 
the world, both the pleasant as well as the unpleasant. While the pleasant sights might 
charm his mind to such an extent that he forgets that he is to remain un-involved in 
the delusory world and its temptations and instead spend his time on matters of the 
Spirit and his spiritual well-being, doing meditation and contemplation, the 
unpleasant sights would irritate him and snatch his peace of mind. Both interfere in 
his calm demeanours and observance of the principles of strict neutrality, equanimity 
and dispassion. His mind gets involved directly or indirectly. So, it is important for 
him to turn a ‘blind eye’ to every kind of distraction.  

His not seeing more than a distance of ten feet is simply a figure of speech to 
emphasise the need to observe strict control over the tendency of the mind to see and 
observe things in this material world, and then allow itself to get involved in the 
sights it sees, to think over them and get hooked to them inspite of it being taught 
continuously and repeatedly by the scriptures that this world is like a mirage seen in a 
desert, that it has no substance and pith in it, that it is as delusory as the colourful sky 
seen at sunset after the monsoon rains, and that it is like a bird-catcher’s trap for the 
creature.  

It ought to be noted here that it is possible for a man to exercise control over all 
the rest of the five organs of perception, such as the nose which smells, the skin that 
touches, the tongue which tastes, and the ears that hears, because none of them have 
as long a reach as the eye. We can see things far away in the atmosphere of the earth 
and even in the far depths of the universe by using binoculars and telescope, but of 
course we can’t touch them, hear them, smell them and taste them. It is the eye that 
enables the man to learn things from far and wide, it is the eye with which he closely 
and directly observese the world. If the eye is shut, the world is as good as dead. That 
is why we have the phrase ‘trun a blind eye’ inspite of being aware of anything or any 
development—which means to neglect it willingly. So, it becomes very easy for the 
Sanyasi to neglect the world and keep himself aloof from its temptations if he should 
be able to control his eyes.  

In the context of the previous verse no. 64 this verse becomes all the more clear. 
One can distinguish between a girl, a young lady or an old woman only when one 
sees them, and the negative tendency of getting passionate towards a voluptuous 
woman is also directly related to the eye. 

Not seeing more than ten feet is also a metaphoric way of saying that a Sanyasi 
should not overly worry about the future, and instead concentrate his attention on the 
present. He should remain withdrawn from the world like a tortoise ensconced in its 
shell. So when a Sanyasi does not allow his mind to wander into the sights of the 
world, he is able to maintain his peace and serenity. 
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Refer also to Canto 4, verse no. 18.]     
 
 

fgrkfgra euksjkea op% 'kksdkoga rq ;r~ A JqRokfi u Ük`.kksrho cf/kj% l izdhfrZr% AA67AA 
 

hitāhitaṃ manorāmaṃ vacaḥ śokāvahaṃ tu yat / 
śrutvāpi na śṛṇotīva badhiraḥ sa prakīrtitaḥ // 67 //   
 
67. A Sanyasi who pays no attention to, or bothers to hear, any word pertaining to his 
personal welfare or harm, and similarly has no ear for words describing sufferings or 
happiness of any kind in this world—such a wise Sanyasi is one who is symbolically 
likened to the man who is deaf (67). 

[Note—This is a step ahead in the process of attaining tranquillity and calmness of 
the mind that non-seeing and non-tasting, as described in verse nos. 66 and 63, have 
already initiated. Previously, verse nos. 40-43 have already stressed the need to 
remain stoic and not to retort inspite of the gravest of insults and provocation from 
adversaries. This can only happen when one turns a ‘deaf ear’ to them.  

Verse nos. 43-45 sum-up the need to exercise control over the body and its sense 
organs in order to attain success in any spiritual endeavours by the aspirant.]   

 
 

lkfé/;s fo"k;k.kka ;% leFkksZ fodysfUü;% A lqIro}rZrs fuR;a l fHk{kqeqZX/k mP;rs AA68AA 
 

sānnidhye viṣayāṇāṃ yaḥ samartho vikalendriyaḥ / 
suptavadvartate nityaṃ sa bhikṣurmugdha ucyate // 68 // 
 
68. A Sanyasi who is not attracted towards any of the sense objects of the material 
world and remains indifferent to all of them is like a sleeping man inspite of him 
being near to such temptations, his body being able to acquire them, and his organs 
being healthy and potent enough to enjoy them if he so wishes—such a wise Sanyasi 
is one who is symbolically likened to the man who is very innocent, naïve and like if 
he was in a state of stupor (68). 

[Note—This is again a step forward in the path of Sanyas. Refer also to verse no. 62 
above. He is actually a man who has attained the exalted stature of Turiya, which is 
the fourth state of consciousness and is equivalent to attaining Samadhi. Such a man 
would appear to be doing something externally, but internally he is aloof and 
detached from everything so much so that his mind is virtually asleep—for his mind 
does not perceive any sensory perceptions originating from this material world, nor 
does it respond to them like a sleeping man. 

This state of being like a sleeping man indicates that his external gross body and 
its sense organs have been completely brought under control. This ensures that the 
mind is left to meditate and contemplate without any disturbances.] 

 
 

uVkfnizs{k.ka |wra izenklqâna rFkk A Hk{;a HkksT;eqnD;ka p "k.u i’;sRdnkpu AA69AA 
 

naṭādiprekṣaṇaṃ dyūtaṃ pramadāsuhṛdaṃ tathā / 
bhakṣyaṃ bhojyamudakyāṃ ca ṣaṇna paśyetkadācana // 69 // 
 
69. A Sanyasi should not even glance at the following six entities—his relatives and 
compatriots of earlier life when he was a householder, performances by dancers, 
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actors and acrobats etc., gambling and other lowly means of passing time, a young 
woman, delicious eatables, and a menstruating woman (69). 
 
 
jkxa }s"ka ena ek;ka üksga eksa ijkRelq A "kMsrkfu ;frfuZR;a eulkfi u fpUr;sr~ AA70AA 
 
rāgaṃ dveṣaṃ madaṃ māyāṃ drohaṃ mohaṃ parātmasu / 
ṣaḍetāni yatirnityaṃ manasāpi na cintayet // 70 // 
 
70. A Sanyasi should never have animosity, ill-will or malice towards others (Dwesh), 
nor should he have attachments or endearments towards or show favour to his kith 
and kin (Raag). [That is, he should practice exemplary neutrality, dispassion, 
detachment, equanimity and fortitude.]  
 He should keep a safe distance form such faults as Moha (attractions, 
attachments and longings), Mada (arrogance, haughtiness and hypocrisy), Maya 
(delusions, attachments to illusionary charms of this material world), and Raag-
Dwesh (having endearment and attachment or animosity and ill-will respectively for 
and against anyone).  
 He must not let such emotions and thoughts ever taint his mind and intellect 
(70).  
 
 
eøkda 'kqDyoL=a p L=hdFkkykSY;eso p A fnok Lokia p ;kua p ;rhuka ikrukfu "kV~ AA71AA 
 
mañcakaṃ śuklavastraṃ ca strīkathālaulyameva ca / 
divā svāpaṃ ca yānaṃ ca yatīnāṃ pātanāni ṣaṭ // 71 // 
 
71. For a Sanyasi the following six faults are like grave sins, and therefore he should 
avoid them at all costs—to occupy a dais or a high seat (i.e. to accept honour and 
praise, or even otherwise to sit on a high pedestal of respect, because that stokes his 
ego and the false sense of pride and superiority complex), to wear or accept white 
clothes (i.e. to accept any ceremonial garment as it gives him some special status that 
would attract attention of the society and give him some sort of honour and prestige 
which he is expected to avoid), to indulge in talks or gossiping about women (because 
that is tantamount to mental intercourse), to yearn for pleasure and comforts of the 
sense organs (such as the desire to see pleasant sights, hear sweet words or melodious 
music, eat tasty food, to touch things that titillate, smell sweet fragrances, to grab 
beautiful things with the hand, to go to pleasant places, to eat delicacies with the 
mouth, and to enjoy sex with the genital organs, because all of them mean 
indulgences and self-gratification), to sleep during the day (as it makes him lazy and 
indolent; he would be wasting precious time that he is expected to spend on mediation 
and contemplation), and to ride a carriage to move from one place to another (as he is 
expected to move on foot, because riding a vehicle is tantamount to giving comfort to 
the legs and pampering the body) (71). 
 
 
nwj;k=ka iz;Rusu otZ;snkRefpUrd% A lnksifu"kna fo|keH;lsUeqfägSrqdhe~ AA72AA 
 
dūrayātrāṃ prayatnena varjayedātmacintakaḥ / 
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sadopaniṣadaṃ vidyāmabhyasenmuktihaitukīm // 72 // 
 
72. It is advisable for a Sanyasi desirous of self realisation and meditation upon the 
Atma (the pure consciousness) that he does not go to far away places. Instead, he 
should spend his time and energy on concentrating on the study of the Upanishads 
which give him the knowledge that would help him find spiritual peace as well as 
liberation and deliverance from this world for which he has taken to Sanyas in the 
first place (72). 
 
 
u rhFkZlsoh fuR;a L;kéksioklijks ;fr% A u pk/;;u’khy% L;ké O;k[;kuijks Hkosr~ AA73AA 
 
na tīrthasevī nityaṃ syānnopavāsaparo yatiḥ / 
na cādhyayanaśīlaḥ syānna vyākhyānaparo bhavet // 73 // 
 
73. It is not advisable for a Sanyasi to spend an extended period of time in a pilgrim 
place1, or observe excessive and prolonged fasting2. He should also not develop the 
habit of too much reading and teaching of the too many and too varied scriptures (i.e. 
scriptures other than the Upanishads)3. He should abstain from giving lectures or 
discourses in assemblies and congregations4. 
 He should not behave in a sinful, pervert or wicked manner in a general way 
(73). 

[Note—1All the restrictions and prohibitions imposed on a Sanyasi are meant for his 
spiritual welfare and general well-being, and not intented to impose unneccessry 
hardship on him or torture him or punish him. It is incredulous to even think in these 
terms. To be frank and honest, pilgrim places are riddled and infested with 
corruptions, pretensions, deceit and falsehood, along with commercialiation of 
religion and its holy practices, reducing them to nothing but farce. They are more 
vexing and entangling for the Spirit than providing it with spiritual liberation and 
deliverance. A wise Sanyasi is advised to avoid living for a long time in these places 
because there are great chances of his being trapped in the temptations of easy life 
where food is easily available and other creature comforts are also as easily available. 
There are huge crowds, countless rituals, meaningless discussions and debates, and 
numerous other distractions for the mind which a Sanyasi is expected to shun. 

If he stays long in a pilgrim place, all the negativity of these places are bound to 
have an impact on his physche and influence his sub-conscious which would lose its 
pristine innocence and spiritual beauty to become mired with the same corruptions 
that have eclipsed others who are not fortunate enough to have had the same level of 
wisdom and enlightenment that had inspired the Sanyasi to take the vows of Sanyas 
in the beginning. 
 Verse nos. 56-60 of the present Canto 3, and verse nos. 14-16 of Canto 4 also say 
that company of all kinds is to be avoided by the Sanyasi under all circumstance, and 
staying in a pilgrim place would go against this edict. Such prolonged stay would be 
no different from staying in one’s own village or house. Verse nos. 61-69 of the 
present Canto 3 are also very relevant here. 

2Verse no. 61 of this Canto 3 asserts that he must not do anything that can be 
construed as causing the body pre-mature death. Prolonged fasting causes the body to 
become weak and susceptible to diseases. It also creates an yearning for tasty food, 
something he should also avoid—there are umpteen numbers of verses to highlight 
this fact, viz. Canto 3, verse nos. 14, 38, 62-63, 90, 92, and Canto 4, verse no. 30 
amongst others. 
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3In old age, eye sight becomes weak. A Sanyasi must not carry possessions, so he 
cannot carry voluminous scriptures. He is expected to be roaming, so he cannot sit 
down to read and study scriptures. He is not expected to stay at one given place, 
avoid company and discussions, which again precludes his living at a place near 
libraries, or attending discourses and discussing metaphysical principles with others.  
Besides these compulsions and restrictions, he is already advanced in age and 
therefore has very little time and energy left to pore over scriptural texts—this he 
must have already done in his younger days as a Brahmachari when he had studied 
the scriptures under the guidance of a Guru (a teacher). In fact, now is the time for 
him to meditate and contemplate more than doing anything else.  
 It ought to be noted in this context that verse no. 72 allows him to study the 
Upanishads, but the present verse no. 73 talks about him not reading too much and 
too many scriptures. The reason is that while the Upanishads talk in unison about one 
and only one Truth that would be easy to follow, and create no confusion, perplexity, 
doubt, schism or dichotomy in the mind of the Sanyasi, which in its turn make it easy 
for him to follow their tenets in leading a spiritual life and tread on a single path to 
his final emancipation and salvation, reading of many and varied scriptures, dicussing 
them and trying to search the Truth by delving in their voluminous texts would be 
like searching a hair in a hay-stack. Such endeavours only lead to confusions and 
perplexities instead of removing them. A man has taken to the path of Sanyas not to 
become a scholar, something he had intended to do when he had studied the 
scriptures early on in life as a Brahmachari student under the guidance of a teacher, 
but to find the ultimate peace and rest for his soul. He also has very limited time at his 
disposal to fritter it away in debates and discussions or reading varied many 
scriptures.  

Therefore, it is most prudent and wise for him to shun many scriptures and 
concentrate his time and energy in self-study of the Upanishads. Since his aim as a 
Sanyasi is to find final Mukti and Moksha, which means final liberation, deliverance, 
emancipation and salvation, in the least possible time and by the easiest method, he 
should desist from such situations that would cause doubts and confusions, such as by 
reading or studying so many scriptural literatures. On the other hand, Upanishads are 
to the point and brief, they teach him the truthful path in precise and succinct manner.  

Further, in old age he deserves physical and mental rest which also necessitates 
his abstaining from spending time on reading and studying voluminous treatises of 
diverse nature, content, philosophy and path. The extent of the variation of the 
scriptures is got when one reads the Sita Upanishad, verse nos. 21-31 which lists the 
scriptures that evolved from one single primary body of knowledge. Besides them, 
there are the eithteen Purans and an equal number of sub-Purans, and the Itihasas 
(Hindu mythological histories). Even a cursory glance would show that it is 
impossible for someone to read them fully in the limited time available to him during 
one lifetime. That is why only the study of the Upanishads is prescribed and lauded as 
the only scripture that are of any real value and importance for a spiritual aspirant.   

So we find that though on the face of it there appears to be a contradiction in 
what verse nos. 72 and 73 say, but actually it is not so. Their intention is clear if we 
read into these verses intelligently and with wisdom. If a Sanyasi is able bodied and 
has the inclination to read and study, if he stays in a monastry where the facility for 
reading books and self-study is available, then he is welcome to do so. It is after all a 
good thing to study and deduce things for one’s own self. It is a good way to spend 
time instead of, say, idle it away in gossip or just plain lazing in the sun. But of 
course this good fortune to be able to study the scriptures is not easily available to all 
the Sanyasis as more often than not they may be illiterate or not able to understand 
the hidden meaning of these highly esoteric texts of metaphysical philosophy, 
because in the latter case it would be conter-productive as wrong interpretation may 
be more harmful than not reading the scriptures at all. Then there are the many 
circumstantial compulsions which are an integral part of a Sanyasi’s life—such as for 
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example the lack of basic facilities, old age, the need to beg for food, the requirement 
that he should be on the move, that he should not carry any possessions except the 
ascetic’s rod, a water-pot, a body-wrapping garment etc. How can one expect 
someone to devote his mind and energy to study scriptures in these situations?  
 The idea is that even if a Sanyasi is not able to study the scriptures though he had 
eagerly wished to do so earlier—because while he was younger and in the earlier 
phase of life as a householder, he had postponed such study, due to his busy life, for 
the time when he would become a Sanyasi and had hoped that then he would be freed 
from his obligations and responsibilities to find time to devote to the study of the 
scriptures, but as it turned out eventually, he finds this option of study impractical and 
impossible due to harsh realities—he must not lament or feel remorseful or regret at 
his inability to study the scriptures. He must not feel guilty that he has missed on 
some sacrosanct requirement for attaining spiritual enlightenment, liberation and 
deliverance just because he missed reading and studying the scriptures. He must 
understand that the essence of the scriptures is very simple, and it comes to him when 
he becomes privy to the quintessence of these scriptures in the form of the study of 
the Upanishads which has been specifically prescribed in verse no. 72. The study of 
the Upanishads would tell him that the essential teaching of all the scriptures is to 
become self-realised and aware of the Atma residing in his body, that this Atma is the 
pure consciousness and his truthful ‘self’, that this Atma is eternal and imperishable, 
that nothing in this world is true except this Atma, that Mukti or liberation and 
deliverance is when one understands the ‘truth’ and frees himself from the fetters of 
ignorance and its accompanying delusions, and so on and so forth. If this is not 
achieved, then merely reading or studying the scriptures is a waste of time and 
energy.  

So he must be rest assured that inspite of his inability to read and study the 
scriptures, his emancipation and salvation, his liberation and deliverance is certain if 
he has understood the truth espoused by the Upanishads. He must understand that the 
scriptures are merely tools that help one to be made aware of and led towards the 
‘truth’, and they are not to be regarded as one’s spiritual destination. What is more 
relevant and important for a Sanyasi is inculcating high moral values and wisdom in 
order to succeed in his spiritual practice. 

4Discourses, debates, discussions, lectures etc. draw on his already depleted 
energy and strength of the body as it has become old and comparatively weak 
because of his having to abandon the comforts of a home. Besides this, such things 
bring in their wake either praises or criticism, both of which are deemed to be vexing 
for the Spirit, for while praise stokes ego and a sense of pride in the Sanyasi, criticism 
evokes negative emotions which would need efforts on his part to overcome. Both 
agitate his mind and make it restless. Praises for his oratory, knowledge and wisdom 
are a natural accompaniment of giving discourses and lectures, while he is bound to 
ruffle some egos and offend some sentiments by his frank views on many assorted 
subjects, thereby evoking criticism from others. Both are to be avoided equally by 
him. The Upanishads prohibit a Sanyasi’s involvement in such things—refer verse 
no. 18, 40-43, 56-60 and 71 of this Canto 3 in this context.]  

 
 

vikie’kBa o`Ùkeftãa fuR;ekpjsr~ A bfü;kf.k ;ekâR; dweksZ·¯kuho loZ’k% AA74AA 
 

apāpamaśaṭhaṃ vṛttamajihmaṃ nityamācaret / 
indriyāṇi samāhṛtya kūrmo’ṅgānīva sarvaśaḥ // 74 // 

  
74. Just like a tortoise withdraws its limbs into its shell to retire, the wise Sanyasi 
should withdraw his senses of perception from their respective objects in this world 
and establish them in his inner self.  
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He should control the working of the mind and eliminate its natural inclination 
to think of this world and make efforts to please the latter (74).   

 
 

{kh.ksfUü;eukso`fÙkfuZjk’khfuZ"ifjxzg% A fu}ZU}ks fuuZeLdkjks fu%Lo/kkdkj ,o p AA75AA 
 

kṣīṇendriyamanovṛttirnirāśīrniṣparigrahaḥ / 
nirdvandvo nirnamaskāro niḥsvadhākāra eva ca // 75 //  
 
75. Abandoning all desires and wishes for anything as well as the inclination to seek 
and accumulate them (refer verse nos. 36-37), a wise Sanyasi should become calmed 
down and rested. He should be freed from having any worries, and remain immune to 
either sorrows or happiness (refer verse no. 38). 
 He should even discard bowing before Gods as well as offering oblations and 
libations to the spirits of dead ancestors (because his Lord is now the supreme 
transcendental Brahm, the Supreme Being) (75). 
 
 
fueZeks fujgadkjks fujis{kks fujkf’k"k% A fofoäns’klaläks eqP;rs uk= la’k; bfr AA76AA 
 
nirmamo nirahaṅkāro nirapekṣo nirāśiṣaḥ / 
viviktadeśasaṃsakto mucyate nātra saṃśaya iti // 76 // 
 
76. A Sanyasi should become immune to having longing and attachment for anything 
or anyone dear to him, as well as be free from having the taint of ego, pride and vanity 
of any kind whatsoever. [Refer verse nos. 40-42, 49-50.] 
 He should always live alone with having any company. [Refer verse nos. 56-
60.] 
 If he lives an exemplary life as narrated above, he is surely able to free himself 
from the fetters that had been shackling him till now to this world (76).  
 
 
vizeÙk% deZHkfäKkulaié% LorU=ks oSjkX;esR; czãpkjh x`gh okuizLFkks ok eq[;o`fÙkdk ps

z̃
ãp;± 

lekI; x`gh Hkosn~x`gk}uh HkwRok izozts|fn osrjFkk czãp;kZnso izoztsn~x`gk}k ouk}k·Fk iqujozrh ok 
ozrh ok Lukrdks ok·Lukrdks oksRlékfXujufXudks ok ;ngjso fojtsÙkngjso izoztsÙk)Sds 
izktkiR;kesosfþa dqoZUR;Fkok u dq;kZnkXU;ş ;keso dq;kZnfXufgZ izk.k% izk.kesoSr;k djksfr 
rLekR=S/kkroh;keso dq;kZnsr;So =;ks /kkroks ;nqr lÙoa jtLre bfr AA77AA 
 
apramattaḥ karmabhaktijñānasaṃpannaḥ svatantro  
vairāgyametya brahmacārī gṛhī vānaprastho vā  
mukhyavṛttikā cedbrahmacaryaṃ samāpya gṛhī  
bhavedgṛhādvanī bhūtvā pravrajedyadivetaratathā  
brahmacaryādeva pravrajedgṛhādvā vanādvātha  
punaravratī vā vratī vā snātako vā’snātako  
votsannāgniranagniko vā yadahareva virajettadahareva  
pravrajettaddhaike prājāpatyāmeveṣṭiṃ kurvanyathavā  
na kuryādagneyyameva kuryādagnirhiprāṇaḥ prāṇamevaitayā  
karoti tasmāttraidhātavīyāmeva kuryādetaiva trayo dhātavo  
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yaduta sattvaṃ rajastama iti // 77 // 
 
77. The vows of Sanyas (renunciation) can be taken by any person—whether he is a 
Brahmachari (a student still studying under a teacher; the first phase of life), a 
Grihastha (a householder; the second phase of life) or a Vaanprastha (a wandering 
pilgrim or a man living in a secluded place away from the house; the third phase of 
life)—if a sincere and deep-rooted sense of Vairagya (renunciation, dispassion and 
detachment) sprouts in his inner being at any time in life, if he diligently and with 
great care contemplates upon the Atma, the pure consciousness that is the real and 
truthful ‘self’, along with having an overwhelming desire to abandon the illusionary 
and transient world and instead seek the ‘Absolute Truth’ which is the essence that 
would provide eternity and spiritual bliss to him. [Refer verse nos. 9-10, 12-13 of the 
present Canto 3, and verse no. 37 of Canto 4. This is called ‘Aatur Sanyas’. It means 
that a person can take the vows of Sanyas if he is very eager to do so, but this 
eagerness should be sincere and honest, and not due to certain compulsions or 
circumstances. For taking Sanyas, an Aatur (eager) person need not wait till his old 
days to take the vows of Sanyas, for such vows can be accepted if true renunciation 
and detachment sprouts in his heart.]  
 If Vairagya (renunciation, dispassion and detachment) is not deep-seated and 
naturally-born then he must not hurry but follow the due process of passing through 
and completing the three earlier phases of life, such as Brahmacharya, Grihastha and 
Vaanprastha, before taking to the path of Sanyas1.  
 On the other hand, if the sense of Vairagya becomes profound, deep-seated, 
strong and steady early on in life to such an extent that nothing would ever be able to 
sway the aspirant from the path of Sanyas once he takes to it then he can take the 
vows of Sanyas directly after the first phase of Brahmacharya. 

Likewise, if profound Vairagya sprouts in the inner being of a person any time 
later in life when he is either passing through the second phase of life as Grihastha 
(householder phase), or the third phase as a Vaanprastha (a forest-dweller or one who 
has left the house and wanders as a pilgrim), then he can take to Sanyas without 
waiting for the completion of the full term living in that particular phase.  

The only overriding criterion for taking to and being successful in the path of 
Sanyas is overwhelming, sincere, deep-rooted and steady sense of Vairagya. 
Therefore, whether a person is Brahmachari or not, whether he is educated or not, 
whether he does fire sacrifices or not—as soon as sincere Vairagya sprouts in his 
inner being he can accept the vows of Sanyas. [Refer verse nos. 10, 12-13 of the 
present Canto 3, and verse no. 37 of Canto 4.] 

Though it is prescribed that the formality of doing the ‘Prajapatya Ishti ritual’ 
(as described in Canto 3, verse no. 10-11) should be done at the time of initiation into 
the fold of Sanyas, but if Vairagya is profound and robust then the observation of this 
formality can be dispensed with. Or, one can offer oblation to any fire to suffice for 
this ritual. This is because Agni (fire) is equivalent to Pran (the primary life-forces in 
creation), and with offering oblations to the Agni the spiritual aspirant is actually 
nourishing his own Pran (essential factors of life-consciousness that are present inside 
his own ‘self’ in the subtle form of the Atma which is pure consciousness).  
 Another option is to do the ritual of ‘Traidhaatvi’ (which is related to the 
worship of the three elements called Dhatus). There are basically only three elements 
called Dhatus in creation, and they are the fundamental Gunas or qualities known as 
Sata, Raja and Tama2. So, the spiritual aspirant can complete the formality of the 
‘Ishthi ritual’ by offering these three Gunas to the sacred fire in a symbolic manner. 
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[Verse no. 79 of the present Canto 3 gives details of these two concepts of Traidhaavti 
and Ishthi rituals, and how they are observed. Meanwhile, offering of these three 
Gunas to the sacred fire means that the Sanyasi overcomes all sense of his 
individuality, his false sense of ego and pride, and thereby becomes emotionally 
purified. He gets rid of the tainting influences of these three Gunas which determine 
his overall personality, thought process and behavious, and negates all the the 
negative influences of any of these qualities for the rest of his life. He is able to 
neutralise the effect of these three qualities on his personality, mind and temperament, 
and becomes as immune to their influences as a piece of rock is to its surroundings.] 
(77). 

[Note—1This is because if he is wise, intelligent and discriminating enough, he would 
be closely observing each passing day of his life, and he would have realised the 
harsh realities of the world and the body—that they are equally gross, painful, 
entrapping and delusory, and none of them can give true and real happiness to him 
inspite of his best of efforts and spending the entire life in serving them both. In fact, 
both the body and the world are utterly selfish by nature, for as long as the person 
continues to serve them and devote himself to them, they are interested in him, and as 
soon he is unable to live up to their expectations he is shunned by them.  

So, by the time he enters the last phase of life to become a Sanyasi, the bitter 
lessons of life mentally prepares him to accept Sanyas voluntarily, sincerely, 
truthfully and honestly. He stops gratifying the body and longing for the material 
comforts and sense pleasures obtainable from this world—because he now knows of 
their deceptive, transient and selfish nature. His renunciation and detachment for the 
world and its sense objects, and his non-attachment with the gross body would 
therefore be self-inspired, sincere, honest and natural, coming out of his personal 
experiences of life rather than being forced and artificially imposed.  

Hence, it would be easier for him to adhere to the principles of Sanyas and seek 
his Mukti (spiritual liberation and deliverance) without falling prey to worldly and 
bodily temptations. He would have been fed-up with whatever he had observed and 
experienced in life—back-biting, undue criticism, lack of loyalty, all-round betrayals 
and selfishness of others, pains and sufferings, death and decay, frustrations and 
perplexities, diseases and deformities—all of them in their true colour and in full-
blown form. So, by the time he reaches the phase of Sanyas, his bitter experiences 
kindle sincere renunciation, dispassion and detachment in him. Since he has had a 
first-hand experience of the bitter world, his conviction and faith in the futility of 
pursuing the world and the truthfulness of following the path of Sanyas as a means of 
finding true spiritual solace and succour would be unflinching, unwavering, 
convincing, abiding and robust. 
 On the other hand, if he takes to Sanyas due to some tragedy or circumstantial 
compulsions or events in life, such as death of some dear one, loss of property and 
trade, disease and deformity, natural calamities such as famines, droughts and 
earthquakes and such other unfortunate events, then his renunciation and detachment 
would be momentary and transient—for sooner rather than later he would forget his 
misfortunes and revert to his old habits and start regretting his dicision of taking to 
Sanyas. He would yearn for the things and the people that he had left behind, the 
comforts and pleasures he was accustomed to, and he would harbour a secret desire to 
get them back once his heart and mind are able to overcome the initial shock of the 
misfortune or the circumstance which had made him take Sanyas in the first place. He 
would be tempted by their sight and thoughts, and swerve towards them at the first 
opportunity. In short, his Sanyas is short-lived and as fickle as a bubble of water. 
Such imposed and artificial form of Sanyas is not sincere and convincing, it is 
repressive, suppressive and regressive for the soul instead of being uplifting, 
enhancing, empowering and encouraging for it. 
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 2The Sata, Raja and Tama are the three virtues or qualities in creation which 
determine the nature and temperament of all creatures. The character of all the living 
beings in the entire creation is dependent upon these three primary qualities called the 
Gunas.   

(a) The Sata Guna is the best of the three qualities present in any creature. It is a 
positive quality and is marked by a propensity for following the path of nobility, 
auspiciousness, probity, propriety, virtuousness, holiness and righteousness. 
Creatures that have a predominance of Sata Guna are inclined to do selfless service, 
be benevolent, merciful, kind and gracious, have coolness of head and a rationale and 
balanced mind, be contented, have humility and piety etc. Such creatures are devoted 
to good values in life and have a desire to acquire knowledge that would help them 
reach higher spiritual goals in life.  

This Sata Guna is marked by high standards of ethical and moral existence that 
makes the bearer of such qualities highly respected in society. Such people have a 
spiritual dimension to their personality. This quality is spiritually uplifting and gives a 
divine halo to those who posses it and practice it.  

The Vasanas that have the Sata Guna or quality dominant in them are like a veil 
covering the lamp or like a smoke covering the fire. A slight breeze will remove this 
smoke. Similarly a little bit of prayer and meditation will remove the Satwic desires; 
its removal requires the least effort. 

(b) The second quality is the Raja Guna and it makes a man more attracted to this 
material world and its charms, and less spiritually inclined. The Raja Guna is the 
medium quality marked by a greater percentage of worldly passions, desires and 
attachments and their natural offshoots in a creature. It makes a creature inclined 
towards the material things of the gross world and their enjoyments, towards creation 
of wealth, its enhancement and protection, and generally having a desire for growth, 
development and expansion etc. It covers such qualities as worldly yearnings, 
passions, a stormy nature, agitated behaviour, ambitions, selfishness, expansionist 
tendencies, a desire to acquire, retain and develop such acquisitions even to the 
detriment of one’s long term spiritual welfare and even if such actions cause pain to 
others. All these pertain to this materialistic world. Such qualities give worldly fame 
and prosperity. If these qualities are judiciously mixed with the Satwic qualities, then 
they provide the person the better of the two worlds, both in terms of worldly fame as 
well as spiritual well being. 

The Vasanas that have the Rajsic Guna or quality dominant in them can be 
compared to dust on a mirror. In this case some dusting and rubbing is needed to 
clean the mirror; a greater effort is needed as compared to the case with Satwic 
quality.  

(c) The third quality is called the Tama Guna and is the meanest and the basest of 
the three Gunas. It is a demeaning quality in a creature that leads to his downfall and 
perpetual entanglement with things that are considered improper and unethical. It 
creates an inclination for committing all sorts of sins, misdeeds and demeanours. It 
leads the creature towards negativity and inspires him to acquire negative qualities 
such as various vices, evils, sins, perversions etc. It makes him inclined to be greedy, 
rapacious, haughty, arrogant, lustful, intoxicated, vile and wild to the extreme. Such a 
creature with a predominance of Tama Guna has utter disregard for propriety, noble 
virtues and ethics, for righteousness and morality.  

In brief, it is the most degrading, denigrating and contemptible of the three 
characteristics in a person, and leads to such behaviour which is utterly immoral, 
denigrating and depraved, marked by grossness, crassness and recklessness. It 
therefore leads to his downfall, ignominy and ruin as well as ignorance, delusions, 
gloom, inertia, anger, frustration etc.] 
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v;a rs ;ksfu_ZfRo;ks ;rks tkrks vjkspFkk% A ra tkuéXu vkjksgkFkkuks o/kZ;k jf;e~ AA78AA 
 

ayaṃ te yonirṛtviyo yato jāto arocathāḥ / 
taṃ jānannagna ārohāthāno vardhayā rayim //78 // 
 
78. After having properly done the Ishti ritual, the aspirant should smell the fire and 
say the Mantra ‘Ayam Te Yoniha’ (78). 
 
 
bR;usu eU=s.kkfXuekft?kzsns"k ok vXus;ksZfu;Z% izk.k% izk.ka xPN Loka ;ksfua xPN 
LokgsR;soesoSrnkgouh;knfXuekâR; iwoZonfXuekft?kzs|nfXua u foUnsnIlq tqgq;knkiks oS lokZ nsork% 
lokZH;ks nsorkH;ks tqgksfe Lokgsfr gqRoks)`R; rnqnda izkÜuh;kRlkT;a gfojuke;a eksnfefr f’k[kka 
;Kksiohra firja iq=a dy=a deZ pk/;;ua eU=kUrjafol`T;So 
ifjoztR;kRefoUeks{keU=SL=S/kkroh;SfoZ/ksLrn~czã rnqikflrO;esoSrfnfr AA79AA 
 
ityanena mantreṇāgnimājighredeśa vā agneryoniryaḥ prāṇaḥ  
prāṇaṃ gaccha svāṃ yoniṃ gaccha  
svāhetyevamevaitadāhavanīyādagnimāhṛtya  
pūrvavadagnimājighredyadagniṃ na vindedapsu juhuyādāpo  
vai sarvā devatāḥ sarvābhyo devatābhyo juhomi svāheti  
hutvodhṛtya tadudakaṃ prāśnīyātsājyaṃ haviranāmayaṃ  
modamiti śikhāṃ yajñopavītaṃ pitaraṃ putraṃ kalatraṃ karma  
cādhyayanaṃ mantrāntaraṃ visṛjyaiva  
parivrajatyātmavinmokṣamantraistraidhātavīyairvidhestadbrahma 
tadupāsitavyamevaitaditi // 79 // 
 
79. The meaning of this Mantra is as follows—‘Oh the Fire God! The entity that is 
all-pervading and the universal inspirer of everything is the cause of your origin. It is 
due to this reason that you are adorned with a radiant splendour, the glory, the 
magnificence and the majesty like your creator. [The entity alluded here is ‘Brahm’, 
the cosmic Consciousness that is at the root of everything coming into being in this 
creation.] By becoming aware of your origin, please be established in the Pran. Being 
thus established in my Pran, you should enhance my wisdom, erudition and 
knowledge which are like assets for me.’ [Usually the word ‘Pran’ is used to indicate 
the vital winds or airs that sustain life in this creation. But in the present context, 
‘Pran’ has a wider import and it refers to the vital life-consciousness in this creation, 
the factor that injects both ‘life’ and ‘consciousness’ into the otherwise inane and 
gross world at large and the body of the creature at the individual level. The Pran is 
the ‘vital spark of life’ present in the creature. Fire is also the vital ‘spark of life’ and 
it is therefore synonymous with Pran. This is proved by the fact that a creature whose 
body has become cold, from which warmth and heat are gone, dies—which means 
‘life’ or ‘Pran’ has left his body. When a man dies, his body becomes cold, but while 
he is alive it is warm, meaning that he is ‘alive’, inspite of certain medical conditions 
such as coma and being brain-dead when he is physically regarded as being as good 
as dead. But since ‘fire’ is present inside his body to keep it warm, he is not 
technically ‘dead’. No one buries a man till his body is warm and he continues to 
breathe. But it must be noted that if one were to treat ‘Pran’ as merely being the vital 
winds or airs, then it would be doing injustice to the institution of ‘Pran’ because the 
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vital winds are not entirely able to inject life in this creation had it not been for the 
‘fire’ to lend its heat, warmth, energy and dynamism to it. Hence, the mysterious 
entity that gives both the fire and the vital winds/airs their ability to infuse ‘Pran’, or 
life and consciousness, in this creation is the ‘Brahm’ implied in this stanza.] 
 Indeed, the Pran (here meaning the vital winds or airs) is the progenitor of the 
Agni (fire). [That is, the air is a necessary condition for the fire to light up and remain 
lighted. No fire can be started or sustained without air. This fact is very easy to verify. 
If the air is removed, even the fiercest of raging fires would be suffocated to death and 
get extinguished. After all, this is the principle of physics that is used to bring fire 
under control during blazes and infernos—by firmly wrapping or covering the fire 
with some chemical so that all supply of air to it is eliminated. If the fire does not get 
its Pran, i.e. if the fire is prevented from ‘breathing air’, it would die. When 
smouldering charcoal is puffed into, the hidden fire in it springs back to life—a fact 
employed to re-kindle the fire-pit of the sacrifice after a day’s rest.]  

Hence, this Mantra establishes oneness or non-duality between the Pran and 
Agni. That is, we conclude that Pran and Agni are equally important and synonymous 
with each other.  

To perform the above ritual of Ishti, one should take some fire from the main 
Ahawaniya Agni (which is the formal fire lit to invoke the deities during fire 
sacrifices), and symbolically accept that fire by smelling it with the Mantra narrated 
above. [This ritual symbolically establishes the sacred fire inside the inner being of 
the person who is about to take the vows of Sanyas. There are two benefits—one, he 
would no longer need to do external fire sacrifices as the fire is established in his own 
being in the Pran or the vital winds and consciousness that pulsate in his body, and 
two, this consecrated fire would give him the required energy, vitality and stamina to 
go through the tough life of Sanyas.]  

If due to some reason or circumstances fire is not available to perform the 
initiation rituals then the aspirant can use plain water also for this purpose. The 
aspirant should have the following thought—‘Indeed, all the deities (Gods) are an 
image of the water element. Therefore, I am offering oblations to them in the water 
and request them to accept it (like they would have readily accepted these offerings if 
I had made them to the sacred fire element).’ [In other words, he has realised that the 
water and fire are the same supreme Brahm having two forms just like the same 
Brahm is also known by different names that are assigned to different Gods, who in 
turn symbolise the different forces of Nature. Water as well as the fire are equally 
important as far as sustenance of creation is concerned; both are equally necessary for 
this creation to come into being. Indeed, scientists search for water as well as warmth 
when they search for life anywhere in the universe. Mere presence of water is not 
sufficient for fostering life anywhere—this is evident in frozen places on earth such as 
glaciers which are nothing but water in a condensed form, but they lack vibrant life 
because there is no fire and its accompanying warmth and heat present there.]  

After that, some water in which the offerings were made should be taken and 
sipped. [This would be symbolically like smelling the fire as described earlier.] This 
water in which the offering of clarified butter (called Ghee) was made previously is a 
symbolic provider of good health and deliverance from the fetters that tie down the 
aspirant (just like the fire element does because of its purifying properties that 
symbolically burn all the fetters of the person who does the fire sacrifice).  

Once this is finished, the aspirant should also shave off the Shikha (the tuft of 
hair on the scalp worn by all baptised Hindus) and discard the Yogyopavit (the sacred 
thread) for all times to come. He should also abandon forever any contact with the 
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members of his family—such as his father, his son, his wife etc. He should also 
distance himself from all the worldly responsibilities that compel him to get involved 
in doing all sorts of deeds, getting engaged in either teaching or learning, and all other 
formalities and rituals including the recitation of Mantras and formal forms of 
worship.  

Indeed, only such an enlightened person who has realised the profundity of the 
Atma and its overriding spiritual importance is eligible to become a Parivrajak or 
accept the vows of Sanyas. [That is, only an aspirant who is wise, enlightened and 
self-realised, who treats his pure conscious Atma as the only truthful entity with 
which to interact and to have anything to do with at all in this world is the candidate 
most suited to accept Sanyas.]  

One should endeavour to become enlightened about the supreme 
transcendental Brahm, the Absolute Truth, with the aid of the ‘Traidhaatavi Mantras’. 
[The different Mantras employed for initiation into Sanyas are narrated in Canto 4, 
verse no. 37, and the great Mahavakyas or the sacrosanct sayings of the Vedas are 
referred to in Canto 4, verse no. 38. Becoming enlightened and realised is made 
possible because when one has overcome his ego and pride, when he has become 
absolutely neutral and dispassionate, when having the grand virtues of equanimity and 
evenness is a way of life, it is only then that he would have developed a broad 
perspective of life and its manifold meaning. He would see the all-pervading nature of 
the universal Truth as it unfolds its secrets in all the facets of life in this world. Then 
no one would be an enemy and no one would be friend; all sorrows and pains would 
be no different from joys and happiness. One would become absolutely calm, poised 
and serene. This would lead to a great sense of peace and bliss which are signs of 
being Brahm-realised.] 

The divine entity that is a personification of the excellent and most sublime 
virtues of absolute truthfulness, enlightenment, wisdom and knowledge—verily, it is 
known as Brahm. It is this Brahm that is worthy of being worshipped and pursued. 
Indeed, it is exactly in the way narrated here. [That is, a sincere Sanyasi should 
worship and meditate upon Brahm who has the eclectic virtues as enumerated in this 
Upanishad.] (79). 

 
 

firkega iqu% iizPN ukjn% dFke;Kksiohrh czkã.k bfr A rekg firkeg% AA80AA 
lf’k[ka oiua ÑRok cfg%lw=a R;tsn~cq/k% A ;n{kja ija czã rRlw=fefr /kkj;sr~ AA81AA 
lwpukRlw=feR;kgq% lw=a uke ija ine~ A rRlw=a fofnra ;su l foizks osnikjx% AA82AA 

 
pitāmahaṃ punaḥ papraccha nāradaḥ kathamayajñopavītī  
brāhmaṇa iti // tamāha pitāmahaḥ // 80 // 
saśikhaṃ vapanaṃ kṛtvā bahiḥsūtraṃ tyajedbudhaḥ / 
yadakṣaraṃ paraṃ brahma tatsūtramiti dhārayet // 81 // 
sūcanātsūtramityāhuḥ sūtraṃ nāma paraṃ padam / 
tatsūtraṃ viditaṃ yena sa vipro vedapāragaḥ // 82 // 
 
80-82. The holy sage Narad asked Prajapati Brahma further—‘Oh Brahmin! How can 
a man who does not wear the Yagyopavit (the sacred thread)1 still be called a 
Brahmin (or someone who occupies a high stature, both moral and spiritual, in this 
world, is deemed to be wise, learned and well-versed in the tenets of the scriptures, is 
regarded as holy and honourable, and is given great respect by other people)?’ 
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 Prajapati explained—‘Oh Narad! A truly wise, learned and enlightened man is 
he who abandons all external signs of being exalted or of a high birth as a Brahmin2 
by shaving off all hairs on the head, including the tuft on the top of the head called the 
Shikha, along with the sacred thread worn across the chest, called the Yagyopavit. 
Instead, he should sufficiently be erudite and enlightened enough to understand that 
the supreme transcendental sublime Brahm, the cosmic Consciousness, is the only 
eternal and absolute Truth in creation that pervades uniformly in each unit of creation 
without exception, and therefore it is not proper and wise to confine this all-pervading 
and all-inclusive cosmic divine entity to some specific signs such as the hair or the 
sacred thread to imply that these are more representative of Brahm, or are more closer 
to Brahm, or are more empowered, purifying and spiritually uplifting than any other 
entity in creation. 
 Anything that gives the basic knowledge or information about other things, 
anything that acts as a key that can unlock the enigmatic secrets of unknown things, 
anything by knowing which one can come to know all other things, is called a ‘Sutra’. 
[The word Sutra means a formula or basic knowledge or key that can help one to 
unravel the great secrets which are still unknown to him. For instance, if one knows 
the fundamental theories in science and really understands the basics of mathematics 
then he can apply this knowledge to not only solve the most complex of theoretical 
problems appearing in his examination papers but also knows how to apply the great 
truths of science and mathematics in practice in life. These theories and formulas are 
universally applicable and can benefit the learner only if he can apply them to the 
practical problems of life as and when they appear.] 
 Hence, a person who has come to grips with the profound secrets of Brahm, a 
person who has deeply understood the reality and truthful nature of Brahm, is indeed 
the one who has truly and really understood the essence of the Vedas and other 
scriptures (80-82). 

[Note—1The concept of the Yagyopavit or the ‘sacred thread’ have been described in 
a number of Upanishads, viz. (i) Krishna Yajur Veda = Brahmo-panishad, verse no. 
4-15. (ii) Atharva Veda = Pashupata Brahm Upanishad, Canto 1, verse nos. 14-19, 
27; Par Brahm Upanishad, verse nos. 3-20.  

The Yagyapavit is given to a Hindu child as part of his baptism rituals. It is a 
constant reminder to him as he grows up into an adult that he has certain moral 
obligations to live up to and certain basic standards that he must observe at all costs. 
He must be constantly on the vigil not to do anything that would undermine the 
authority and sanctity of this thread which acts as virtual string binding him to the 
vows of righteousness, auspiciousness and nobility in thought and action. It is his 
‘sacred’ duty to uphold this path as laid down in the scriptures to which he had 
promised to adhere to at the time of his initiation or baptism. If he does not obey 
these rules and violates them in his life then what is the use of his wearing the 
Yagyopavit in the first place? It would be deceitful and cheating one’s self. This is 
precisely the point here. The sacred thread is only an external sign indicating that the 
wearer occupies a noble stature amongst men, but if he does not live up to the 
expectations from a man who wears this insignia of holiness and purity then he is 
only committing a grave sin as he is defiling the very principles upon which the 
institution of the sacred thread is based. 

The Yagyopavit consists of three interwoven threads, and it is therefore known as 
the Trisutra. It is worn around the neck or slung diagonally across the chest, from the 
left shoulder to the right side of the hip bone. The word Sutra in this term has great 
metaphysical meaning.  
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 These three threads also stand for the three Gunas or qualities that Brahm 
possesses. These are the following—‘Sata Guna’, the ‘Raja Guna’ and the ‘Tama 
Guna’.  They have been described in brief as note of verse no. 77 above.  

The sacred thread actually consists of nine fine threads (Par Brahm Upanishad, 
verse no. 5; Pashupata Brahm Upanishad, Canto 1, verse no. 27) which are 
intertwined into three strands, each strand having three fine intertlocked threads, that 
are once again knitted together to make up the Yagyopavit or the sacred thread (Par 
Brahm Upanishad, verse no. 5).  

The sacred thread symbolizes all the subtle aspects of creation, called the 
Tattwas. These Tattwas are variously said to number ninety-six, twenty-seven, nine 
etc., and the sacred thread encompasses all of them. It is, in fact, a representative of 
Brahm in entirety. These facts are explained in detail in the Atharva Veda’s Par 
Brahm Upanishad, verse no. 5, and Pashupata Brahm Upanishad, Canto 1, verse no. 
14-15.   

The Par Brahm Upanishad of the Atharva Veda tradition, verse nos. 3-20 are 
entirely dedicated to the metaphysical importance of the symbol of the sacred thread 
and its spiritual value. The sacred thread is a symbol that stands at once for (i) Brahm 
represented by Pranav, the cosmic vibration or ethereal sound encapsulated in the 
word OM, (ii) for the Atma that is also known as Hans, the divine Swan, (iii) for the 
Fire, and (iv) for Gyan or truthful knowledge, wisdom, erudition and enlightenment 
about the Truth of the self and Brahm. Refer: Atharva Veda = Pashupata Brahm 
Upanishad, Canto 1, verse nos. 14-19, 27; Par Brahm Upanishad, verse nos. 3-14, 16-
17.] 

 
 

;su loZfena izksra lw=s ef.kx.kk bo A rRlw=a /kkj;s|ksxh ;ksxfoÙkÙon’kZu% AA83AA 
 

yena sarvamidaṃ protaṃ sūtre maṇigaṇā iva / 
tatsūtraṃ dhārayedyogī yogavittattvadarśanaḥ // 83 // 

 
83. [The term ‘Sutra’ is being further defined now, and its metaphysical importance 
and significance outlined.] 
 Just like the beads of a garland or a rosary are threaded together and held in 
place by the string running through them, the entire creation is bound and held in 
place with all its individual units interlocked to form a complex grid-lock or matrix by 
the hidden ‘truth’ running imperceptibly through them, and this ‘Truth’ is the ‘Sutra’ 
which is eternal and truthful essence of existence and the creation. [In other words, 
the subtle and esoteric but the most eclectic Absolute Truth—which is irrefutable and 
incontrovertible, which is eternal, infinite, imperishable, universal and uniform—in 
this creation is the entity that gives credence to this creation and makes its existence 
possible. In metaphysics this Absolute Truth is known as Brahm. It is this Brahm 
which is responsible for shaping this world and keeping its texture sustained. Brahm 
gives the world its meaning and   shape. Without Brahm this world would fall apart 
and scatter hapzardly into non-entity and non-existence just like the garland or the 
rosary losing its meaning and existence if the string binding the flowers or the beads 
together is cut and the latter scatter around. The ‘Sutra’ is responsible for creation 
having any meaning. Otherwise, the numerous individual units of this creation would 
have remained scattered units having no meaning and importance. It is this Sutra 
symbolising Brahm or the universal consciousness running invisibly through the 
length and breadth of creation that not only binds the countless units together but also 
gives them their life and identity. So if one wishes to know the secret of this world as 
it exists in its present shape one must know about Brahm which is the hidden force 



 426

that has given the world or the creation its meaning, shape and existence just like the 
case that if one were to recognise an assortment of flowers as a garland or a collection 
of beads as a rosary one must understand that it is the string running through them that 
has held together these individual flowers or beads so that they come to be known or 
recognised as a garland or a rosary. Therefore, the very existence of this creation 
hinges around the Sutra symbolising Brahm.]     
 A wise and erudite ascetic is one who realises what this eclectic and most 
divine and holy Sutra representing the essential secret of existence is (which of course 
is Brahm, the Absolute Truth, and the cosmic Consciousness). He then enshrines it in 
his heart, in his inner being, with this understanding, with this wisdom, thereby giving 
the Sutra (representing Brahm) its due importance, honour, reverence and dignity. 
[That is, once having known and understood that it is the supreme transcendental 
Brahm which is the Absolute Truth in creation, a wise and enlightened spiritual 
aspirant should concentrate his attention on this Truth, and not allow himself to be 
buffeted (i.e. made restless by being deluded, misled or confused) by numerous ideas 
and notions, countless theories and doctrines, innemurable philosophies and schools 
of thoughts which only lead to utter vexation, confusion and perplexity. By 
concentrating upon one single path or goal it becomes very easy for him to reach it 
within the limited time span of this short life, and if he does not do so he would be 
like a man who keeps changing boats every now and then and ultimately sinks mid-
stream before he reaches the other shore.] (83). 
 
 
cfg% lw=a R;tsf}}kU;ksxeqÙkeekfLFkr% A czãHkkofena lw=a /kkj;s|% lpsru% A /kkj.kkÙkL; lw=L; 
uksfPNþks uk’kqfpHkZosr~ AA84AA 
 
bahiḥsūtraṃ tyajedvidvānyogamuttamamāsthitaḥ / 
brahmabhāvamidaṃ sūtraṃ dhārayedyaḥ sacetanaḥ / 
dhāraṇāttasya sūtrasya nocchiṣṭo nāśucirbhavet // 84 // 
 
84. A truly wise and learned man should discard the external form of the ‘Sutra’ (i.e. 
the gross form of the sacred thread or Yagyopavit, which is also called a Sutra, 
consisting of mere threads woven together into a sling put across the shoulder and the 
chest), and instead accept the divine principle that this ‘Sutra’ represents—as it is a 
symbolic form of Brahm, the divine and holy entity that is truthful, all-pervading, all-
inclusive, eternal, infinite, supreme and transcendental. This is the true and real 
meaning of ‘Sutra’ that the spiritual aspirant should wear. It is the essence, the truth, 
the fundamental aspect and the primary form of the sacred thread, and it is the only 
form that would be on any spiritual benefit for the aspirant instead of merely wearing 
it just for the sake of doing so. [Whereas the Sutra made from ordinary thread is just 
that—‘ordinary’, the symbolism of acceptance of Brahm as the supreme Sutra makes 
one as glorious, divine and holy as Brahm himself—i.e. the aspirant becomes 
‘extraordinary’. He becomes a personified form of Brahm if he is enlightened enough 
to inculcate all the good virtues that Brahm stands for. By wearing the Sutra on his 
body, the aspirant is openly declaring this fact that he has established Brahm on his 
gross body, and therefore as long as the Sutra is on his body he is obliged to honour 
its sanctity and act with consonant dignity so that the holy nature of the Sutra is not 
compromised with and its divinty is not demoted by any of his actions, deeds, words, 
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thoughts, behaviours etc. He has to be extra cautious about being righteous and noble 
because of the presence of the Sutra on his body.] 
 Such a Parivrajak (i.e. a Sanyasi) never becomes impure and defiled; he never 
gets demoted or falls from his exalted stature. [The wearing of the Yagyopavit is a 
visible sign that the wearer is of a high birth such as a Brahmin or some learned, holy 
and religious man. It is believed that as long as he wears this Yagyopavit, he is pure, 
holy and un-corrupt. But since this Yogyopavita is made from ordinary thread, it is 
subject to all the grossness, impurities, faults, shortcomings and impermanence that 
are associated with everything that is gross in this transient, faulty, mortal and 
perishable world. In short, the purity and holiness that the gross form of the 
Yogyopavita bestows upon the wearer is not permanent in nature because the former 
itself is not permanent. On the other hand, Brahm is an eternal, infinite, imperishable, 
truthful and divine entity, and therefore if one is wise enough to accept the 
Yagyopavit for his spiritual well-being then he must wear it with proper wisdom and 
understanding as to its symbolic meaning and its subtle import. It is only then that this 
Yagyopavit would be of any benefit for him and it would bestow holiness and purity 
to the wearer. Once this actually happens, the wearer becomes a living embodiment of 
Brahm.] (84).  
 
 
lw=eUrxZra ;s"kka Kku;Kksiohfruke~ A rs oS lw=fonks yksds rs p ;Kksiohfru% AA85AA 
 
sūtramantargataṃ yeṣāṃ jñānayajñopavītinām / 
te vai sūtravido loke te ca yajñopavītinaḥ // 85 // 
 
85. A wise, erudite and enlightened Parivrajak (a Sanyasi) who has accepted the 
secret Truth and eclectic knowledge of the divine Brahm as the metaphoric 
Yagyopavit which he devotedly enshrines in his heart or wears it in his inner being is 
indeed the one who has understood the reality and the truth of this world as well as 
worn the Yagyopavit in the correct sense (85).  
 
 
Kkuf’k[kk Kkufu"Bk Kku;Kksiohfru% A Kkueso ija rs"kka ifo=a KkueqP;rs AA86AA 
 
jñānaśikhino jñānaniṣṭhā jñānayajñopavītinaḥ / 
jñānameva paraṃ teṣāṃ pavitraṃ jñānamucyate // 86 // 
 
86. A Parivrajak (Sanyasi) is one who wears or accepts Gyan (truthful and correct 
knowledge; wisdom, erudition and enlightenment about the Absolute Truth and the 
supreme transcendental Brahm; self and Brahm realisation) as a metaphoric Shikha or 
tuft of hair on his head (instead of the conventional hairs), who wears or accepts Gyan 
as the metaphoric Yagyopavit or the sacred thread worn on the body, and who 
remains established in the enlightenment, wisdom, awareness, holiness and purity that 
the auspicious attribute of Gyan provides him. [That is, instead of relying on the 
external signs of the Shikha and the Yagyopavit as marks and constant reminder of his 
acceptance of the path of Brahm, i.e. the path of truthfulness, righteousness, 
auspiciousness and nobility of thought and action, he accepts the fundamental essence 
of this knowledge and imbibes its basic values internally, integrating them with his 
inner being and his thought textures so that his entire life and his entire being become 
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an image of the glorious virtues that Brahm stands for. Holiness and divinity, purity 
and righteousness, auspiciousness and truthfulness become an integral, inseparable, 
effortless and natural part of his life and existence, and not something that is done 
with some bit of conscious and physical effort as is required when one has to keep his 
Shikha properly trimmed and the Yagyopavit properly cleaned.] 
 For such wise and enlightened aspirants, acquisition of Gyan is the best effort 
made in the direction of spiritual upliftment and attaining one’s real goal in life. It is 
considered as the most purifying, dynamic, electrifying and empowering entity. [True 
and correct knowledge is the Sutra or key to the removal of darkness of ignorance and 
delusions. With Gyan it is easy for one to unravel the secrets of the enigmatic cosmic 
Brahm just like it is easy to unlock the treasury with the correct key to its lock. Gyan 
is a dynamic and powerful force which empowers the spiritual aspirant to see the 
reality and truth hidden from view under a thick cover of delusions leading to 
numerous misconceptions, misrepresentations, misinterpretations and 
misinformations. Thus, it is hard and almost impossible to become truly self-realised 
and Brahm-realised in the absence of this vital key or Sutra called Gyan. Gyan is an 
important and indispensable aid or tool to self-realisation and Brahm-realisation.] 
(86). 

[Note—Refer Canto 4, verse no. 32.] 
 
 

vXusfjo f’k[kk ukU;k ;L; Kkue;h f’k[kk A l f’k[khR;qP;rs fo}késrjs ds’k/kkfj.k% AA87AA 
 

agneriva śikhā nānyā yasya jñānamayī śikhā / 
sa śikhītyucyate vidvānnetare keśadhāriṇaḥ // 87 // 
 
87. Just like the Shikha (the tip of a lighted flame) is inseparable from the flame of a 
lighted candle and marks the tip or the highest point of the latter, a Parivrajak who has 
accepted Gyan as his symbolic Shikha (to the tuft of hair worn by an ascetic on his 
head), who has accepted the virtues of wisdom, self-realisation, enlightenment, 
erudition and knowledge as his main defining virtue and glorious characteristic, is 
indeed the one who can be said to have actually sported or worn this ‘Shikha’ in an 
honest and truthful sense. All the rest are simply called ‘ordinary and perfunctory 
wearers of Shikha’ (because they have not understood the profundity and the real 
meaning, significance and import of the Shikha and wearing it) (87). 

[Note—The word Shikha has two meanings—one refers to the tip of the wick of a 
lighted candle which burns to produce the flame and its attendant light, and the 
second refers to the tuft of hair on the top of the ascetic’s head which is also the 
highest point of his body and its apex.  
 In this instance, the aspirant’s body is likened to a candle, and the knowledge that 
the aspirant has is like the light of this candle. What good is a candle if it does not 
show its light? Similarly, what good is the body if its mind is not soaked in 
knowledge? When the candle burns and gives out light, its physical body slowly 
melts away into nothingness; the body of the candle ultimately vanishes altogether 
when its wax is exhausted. The ‘light’ that the candle gives out also does not depend 
upon the length or thickness of the candle. Likewise, the light of Gyan or knowledge, 
wisdom, erudition, enlightenment and self-realisation that effuses from the ascetic 
does not depend the grossness of his physical body, it age, its physical fitness, its 
colour, birth, caste and race, and other such worldly considerations.  
 Just like the candle having any value and importance because of its ability to give 
light, the ascetic is known, respected and valued for the light of Gyan that he has. 
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Otherwise, he is no better than a candle which is unable to give any light for a variety 
of reasons, such as it being wet. The physical body of the candle is of no significance, 
and it is sought after only because the light emanating from the wick removes 
darnkness. Similarly, the ascetic, or for that matter any man, is honoured, revered and 
remembered for the Gyan that he possesses, Gyan that not only removes the darkness 
within his own gross body but also of those around him. Here, the word ‘darkness’ 
refers to ignorance and delusions that mire the creature and prevents him from 
knowing the ‘truth and reality’.  

This light of Gyan, or the light of knowledge and enlightenment, has its focal 
point in the head where the mind, the intellect, the faculty of discrimination, and the 
sub-conscious are located. In Yoga Upanishads it has been stressed that the ascetic 
experiences the ecletic feeling of ecstasy and bliss that comes with self-realisation 
when his Prans (vital winds) reach the forehead and the tip of the head by various 
meditating techniques. It is this tip of the head where the Shikha or the tuft of hair 
sported by the Sanyasi is located. This Shikha is therefore only a symbol or a mark to 
indicate that the person has the potential to light the world with his Gyan just like the 
wick of the candle lights up the surrounding when it is lighted. What good is the wick 
if it does not pruduce the flame that gives light? Similarly, what good is there in 
wearing the Shikha if the wearer does not have any Gyan in him, and he cannot 
benefit the society with knowledge and wisdom?  

The light of knowledge or ‘Gyan’ that a wise Sanyasi possesses is his metahoric 
Shikha because this virtue has its seat in the head, just as the light of the flame of the 
candle is present around its wick that is also located on the tip of the body of the 
candle.  

A man without Gyan is a burden and worthless being just like a candle that 
cannot be lighted. Gyan is the high seat which distinguishes one man from another. It 
is Gyan which makes one a realised being and shine in this world as compared to 
others who lack Gyan and remain mired in the grave darkness of ignorance just like 
reptiles and other lowly animals who prefer living under crevices and inside caves. It 
is Gyan that acts as a catalyst for his spiritual well-being, his spiritual upliftment, his 
spiritual liberation and deliverance. The importance of Gyan vis-à-vis the Sanyasi is 
especially emphasised in Canto 4, verse no. 32.  

Hence, a true Sanyasi or Parivrajak is one who has Gyan as an integral and 
inseparable part of his being just like the Shikha is of the body. This Gyan is the only 
element that makes him exalted, honourable, revered and distinguished from other 
human beings. Those who are not enlightened, those who are not aware of the 
‘Truth’, those who are not self-realised, but still wear the Shikha just because they are 
supposed to wear it are therefore regarded as fools who do things just because others 
are doing it, and they cannot expect to derive any spiritual rewards by sporting the 
Shikha. 

Refer verse no. 17 of this Canto 3 in this context.]  
 
 

deZ.;f/kÑrk ;s rq oSfnds czkã.kkn;% A rSfoZ/kk;Zfena lw=a fØ;k¯a rf) oS Le`re~ AA88AA 
 

karmaṇyadhikṛtā ye tu vaidike brāhmaṇādayaḥ / 
tebhirdhāryamidaṃ sūtraṃ kriyāṅgaṃ taddhi vai smṛtam // 88 // 
 
88. For those who engage in performance of formal Vedic rites and other religious 
rituals are required to wear the Yagyopavit (the sacred thread) as it is a necessary 
purifying accoutrement of such formal exercises. [But for a Sanyasi who is not 
required to engage himself in such formalities in the first place, there is no need and 
compulsion of wearing the sacred thread for him. His ‘Yagyopavit’ is his high state of 
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being Brahm and self realised because this sacred thread stand for Brahm, it is symbol 
of Brahm and nothing else.] (88). 

[Note—Just like a Sanyasi sporting the Shikha without having Gyan is merely 
cheating himself and deceiving others, for he gains nothing more by sporting the 
single tuft of hair on his head than either having a thick lock of hairs on the head or 
shaving the hair completely, a Sanyasi does not need to wear the sacred thread 
because he is deemed to have become self and Brahm realised.  

As had been noted elsewhere, he establishes the sacred fires inside his own body, 
and therefore performs the fire sacrifice internally instead of doing it externally. Since 
wearing of the sacred thread is necessary for doing the sacrifice externally, therefore 
it is not necessary for the Sanyasi who has already established the sacred fire inside 
his own self. This fact is endorsed in Canto 4, verse no. 37 of the present Upanishad. 

Refer verse nos. 17, 90 and 91 of this present Canto 3 in this context.]   
 
 

f’k[kk Kkue;h ;L; miohra p rUe;e~ A czkã.;a ldya rL; bfr czãfonks fonqfjfr AA89AA 
 

śikhā jñānamayī yasya upavītaṃ ca tanmayam / 
brāhmaṇyaṃ sakalaṃ tasya iti brahmavido viduriti // 89 // 
 
89. Those who are Brahm-realised aver that only a Parivrajak (a Sanyasi) who has 
accepted Brahm as his symbolic Shikha and Yagyopavit is indeed the enlightened and 
wise one who is fully infused with and completely soaked in the essence of Brahm. 
Indeed, he is a personification of Brahm, the supreme transcendental Divinity in 
creation in the form of the Absolute Truth and irrefutable Reality (89). 
 
 
rnsrf}Kk; czkã.k% ifjozT; ifjozkMsd’kkVh eq.Mks·ifjxzg% 'kjhjDys’kklfg".kqúksnFkok 
;Fkkfof/kúksTtkr:i/kjks HkwRok liq=fe=dy=kIrcU/oknhfu Lok/;k;a loZdeZf.k laU;L;k;a czãk.Ma 
p lo± dkSihua n.MekPNknua p R;DRok }U}lfg".kquZ 'khra u pks".ka u lq[ka u nq%[ka u fuük u 
ekukoekus p "kMwfeZoftZrks fuUnkgadkjeRljxoZnEHks";kZlw;sPNk}s"klq[knq%[kdkeØks/kyksHkeksgknhfUol`T; 
Looiq% 'kokdkjfeo Le`Rok LoO;frfjäa loZeUrcZfgjeU;eku% dL;kfi oUnueÑRok u ueLdkjks 
u Lokgkdkjks u Lo/kkdkjks u fuUnkLrqfr;kZn`fPNdks Hkos|n`PNkykHklarqþ% lqo.kkZnhé ifjxzgsékokgua 
u foltZua u eU=a ukeU=a u /;kua uksiklua u y{;a uky{;a u i`Fkd~ uki`Fkd~ u RoU;= 
loZ=kfudsr% fLFkjefr% 'kwU;kxkjo`{kewynsox`g 
r`.kdwVdqyky’kkykfXugks=’kkykfXufnxUrjunhrViqfyuHkwx`gdUnjfu>ZjLFkf.Mys"kq ous ok 
ðksrdsrq_Hkqfunk?k_"kHknqokZl%laorZdnÙkk=s;jSordonO;äfy¯ks·O;äkpkjks 
ckyksUeÙkfi’kkponuqUeÙkksUeÙkonkpjafL=n.Ma f’kD;a ik=a de.Myqa dfVlw=a dksihua p rRlo± 
Hkw%LokgsR;Ilq ifjR;T; AA90AA 
 
tadetadvijñāya brāhmaṇaḥ parivrajya parivrāḍekaśāṭī  
muṇḍo’parigrahaḥ śarīrakleśāsahiṣṇuścedathavā  
yathāvidhiścejjātarūpadharo bhūtvā saputramitrakalatrāpta 
bandhādvīni svādhyāyaṃ sarvakarmāṇi saṃnyasyāyaṃ  
brahmāṇḍaṃ ca sarvaṃ kaupīnaṃ daṇḍamācchādanaṃ  
ca tyaktvā dvandvasahiṣṇurna śītaṃ na coṣṇaṃ na sukhaṃ  
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na duḥkhaṃ na nidrā na mānāvamāne ca ṣaḍūrmivarjito 
nindāhaṅkāramatsaragarvadambherṣyāsūyecchādveṣa 
sukhaduḥkhakāmakrodhalobhamohādīnvisṛjya svavapuḥ  
śavākāramiva smṛtvā svavyatiriktaṃ sarvamantarbahiramanyamānaḥ  
kasyāpi vandanamakṛtvā na namaskāro na svāhākāro  
na svadhākāro na nindāstutiryādṛcchiko bhavedyadṛcchā 
lābhasantuṣṭaḥ suvarṇādīnna parigrahennāvāhanaṃ na visarjanaṃ  
na mantraṃ nāmantraṃ na dhyānaṃ nopāsanaṃ na lakṣyaṃ nālakṣyaṃ  
na pṛthak nāpṛthak na tvanyatra sarvatrāniketaḥ sthiramatiḥ 
śūnyāgāravṛkṣamūladevagṛhatṛṇakūṭakulālaśālāgnihotra 
śālāgnidigantaranadītaṭapulinabhūgṛhakandaranirjharasthaṇḍileṣu vane vā 
śvetaketuṛbhunidāghaṛṣabhadurvāsaḥsaṃvartakadattātreyaraivataka 
vadavyaktaliṅgo’vyaktācāro bālonmattapiśācavadanunmattonmatta 
vadācaraṃstridaṇḍaṃ śikyaṃ pātraṃ kamaṇḍaluṃ kaṭisūtraṃ ca tatsarvaṃ  
bhūḥsvāhetyapsu parityajya // 90 // 
 
90. [Verse nos. 90-92 have an uncanny resemblance to verse nos. 28-76 of this 
present Canto 3. They are a sort of recapitulation to summarise the things already said 
previously. This phenomenon is a constant feature of this Upanishad where many 
things have been repeated often.] 

A Brahmin (i.e. a wise and learned person), after having acquainted himself of 
all the codes and tenets of Sanyas, its detailed rules and regulations, should make a 
firm resolve to take the vows of Sanyas, and leave his home.  
 He should henceforth wear only one piece of cloth to cover his body, shave off 
the hair from his head, and should not attempt or desire to accumulate any thing or 
any material of any kind whatsoever.  
 If it is not possible for him to cope with physical discomfort beyond a certain 
limit then it is permitted for him to keep wearing the piece of cloth that covers the 
lower part of his body. If he can, it is best advised that as a Sanyasi (a noun used for a 
person who has taken the stern vows of Sanyas or renunciation and detachment from 
anything related with this world) he should even discard this piece of cloth and 
instead remain completely naked. This is the proper system for the Sanyas or a 
renunciation way of life. [For such an enlightened man, the sky or the firmament is 
the all-covering garment. Refer also to verse no. 91 of the present Canto 3.]  
 He must snap all relations with everyone such as his friends, companions, son, 
wife, elders and other kith and kin. [Refer Canto 3, verse nos. 32, 70; and Canto 4, 
verse no. 2). Instead, he should wander alone like a friar or mendicant. [Refer Canto 
2, verse no. 1; Canto 3, verse nos. 31, 54-56, 59-60, 76. This shows that wandering 
alone or staying alone is very necessary for the Sanyasi. This helps him to avoid all 
sorts of restlessness and vexations that come to the Spirit when one keeps company of 
any kind.]  
  Excepting the study of the scriptures as convenient and observing the duties 
as prescribed in the Vedas, he is expected to distance himself from all other 
obligations of this mortal world, become absolutely non-involved with this material 
world at large, and snap all his links with it.  
 The only things he can keep with himself are the Kopin (loin-cloth), the Danda 
(an ascetic’s staff), and the piece of cloth to cover the upper part of his body or which 
is used to protect him against cold and heat.  
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 He must observe exemplary tolerance and fortitude, treating everything and 
everyone equally with the greatest of equanimity and evenness of mind. [Refer Canto 
3, verse no. 34.] 

He must calmly bear all sorts of provocations, mental agitations and physical 
discomfort with the greatest of stoicism, and remain unruffled and poised under the 
greatest of adversities. He shouldn’t be bothered by either heat or cold. He shouldn’t 
ever desire comfort and pleasures, nor should he be bothered by any kind of 
restlessness, both mental and physical. [Refer Canto 3, verse no. 37-39.] 
 He should not even pay attention to sleep. [That is, if he cannot sleep due to 
some reason, then he is not expected to feel restless and worn out. Similarly, if he 
wishes to sleep as a natural urge of the body, then he should not be overly worried 
about the timing, and allow his body rest by sleeping till it wants. But this does not 
mean that he should develop the habit of being lazy, as this would interfere with the 
need for him to spend the most of his time on meditation and contemplation.] 
 He should treat honour and dishonour, praise and insult with stoicity and 
equanimity. [Refer Canto 3, verse no. 40-43.] 
 He must never be affected by the six Urmis. [Refer also Canto 7, verse no. 1. 
According to Mudgalo-panishad, 4/7 of the Rig Veda tradition, the six delusions, 
called ‘Urmi’, that create fear, sorrows, agonies, sufferings and pains to a creature are 
the following:--(1) hunger, (2) thirst, (3) grief, (4) Moha (worldly attachments, 
illusions, entrapments), (5) horrors of old age, and (6) death.] 
 He should discard all Vikaars (or impurities, shortcomings or faults) that taint 
a creature’s inner self and affect his basic immaculate nature. These faults are the 
following—Ninda (finding faults with others and criticism), Matsarya (jealously, 
envy, anger, wrath), Ahankar (pride, ego), Garva (vanity, self-praise, haughtiness, 
arrogance), Dambha (deceit, conceit, impersonation, falsehood), Irshya (jealousy, 
malice, ill-will and intolerance of the other person’s successes and achievements), 
Suya (finding unnecessary faults with others), Ichha (having desire, wishes and 
aspirations), Dwesh (having ill-will and keeping malice), Sukh-Dukh (the feeling or 
notion of having happiness, comfort and pleasure on the one hand, or having pain, 
sorrow, grief and agony on the other hand), Kaam (lust, passion), Krodh (anger, 
wrathfulness and vengeance), Lobh (greed, rapacity), Moha (attachment, longing, 
endearment) etc. [Refer Canto 3, verse nos. 33, 35; Canto 4, verse nos. 5-6; Canto 7, 
verse no. 1 
 He should treat his physical gross body as being good as dead (i.e. he must not 
pay any attention about the comfort or discomfort of the body), and should accept 
only the Atma (the pure consciousness residing inside the body) as the only entity 
worth accepting and thinking about. [That is, instead of worrying about the fate of his 
body and being pre-occupied with its demands, a wise Sanyasi should instead be 
concerned about his spiritual welfare and how to ensure that his Atma finds peace and 
tranquillity that it deserves. The focus of his mind should be the Atma and not the 
body. The lowly nature of the body is emphasised in verse nos. 46-48 of Canto 3, and 
verse nos. 25-27 of Canto 4. ]  
 Since he accepts only the Atma, the pure consciousness, as the supreme entity 
in this world, he should not bow before anyone else. Similarly, he should not get 
involved in formal rites and rituals such as doing religious sacrifices or offering 
oblations to the spirits of dead ancestors.  

He should neither submit before anyone else (except the Atma), and therefore 
should not make any humble requests for anything to anyone nor become annoyed if 
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denied anything by anyone. Hence, he should not speak ill of anyone nor should he 
praise anyone.  

He must roam around freely alone, without encountering any kind of 
encumbrances. [He must not keep any company, and never get involved in any 
relationships; he must not accumulate any matrial things.] 

He must be satisfied with whatever food is made available as a will of the 
Lord. [That is, he must learn to control his hunger and taste, and instead be contented 
whatever comes his way. Refer also to verse nos. 38, 62-63 and 92 of the present 
Canto 3.] 

He must never keep (or hoard) any kind of gems or jewellery or golden 
ornaments with him. [That is, he must not have anything to do with material wealth.] 

He should be completely neutral and dispassionate, having exemplary 
equanimity and highest degree of evenness in his approach. Hence, he should neither 
invite anyone nor tell anyone to go; he should neither use any of the Mantras nor 
abandon them. He must not even do any specific forms of worship such as Dhyan and 
Upaasana—or meditating upon any deity or worshipping it. 

He should have no specific aim or goal, and neither should he be aimless and 
without any target in life. [Having no aim or goal would make him mentally and 
physically free from the overbearing burden of having to strive hard to reach that goal 
or achieve that aim. On the other hand, it does not mean that he is absolutely aimless 
and drifting along like a worthless vagrant or a vagabond in life. Indeed his single 
noble aim and divine goal in life is to seek Mukti and Moksha, or liberation, 
deliverance, emancipation and salvation for his self; it is to attain the ultimate source 
of eternity, bliss, felicity and beatitude in the form of Brahm. Having no other worldly 
aims or aspirations, such an aspirant can preserve his energy and divert it to attain this 
single and electic goal in life.] 

He should develop such a high degree of aloofness, neutrality and dispassion 
that it does not matter to him whether anyone stays with him or accompanies him, or 
whether he remains alone or has some company. In fact, he is oblivious to such 
things. 

Similarly, he should not ask to be allowed to stay at any one place, nor should 
he request to be allowed to go somewhere else. [That is, he must not adhere to any 
fixed place or protocol, and can stay anywhere he wishes and as long as he wants to. 
When he wants to move out and go somewhere else, he need not observe formalities 
of requesting permission to move, but just move out on his own free will. That is, he 
should be totally and completely independent and freed from the obligation of having 
to adhere to any formalities and niceties of formal behaviour in this world. ] 

Such a wise Sanyasi should not have any hermitage or dwelling of his own. 
His mind and intellect must always be steady and under strict control.  
For shelter, he can stay in an abandoned house, the base of a large tree (i.e. 

under its shade), a temple or shrine, a thatched hut, a potter’s place, a spot in the 
south-east corner of a place where fire sacrifice is done, a place which is either close 
to the banks of a river or some low lying piece of land near it, a hole in a mound of 
earth or a cave in a mountain, a platform near a waterfall or some worship altar or pit 
where some sort of sacrifice was offered, and in a forest. 

Some of the exalted and highly realised Sanyasis who were counted as one of 
the greatest of sages of all times never accepted and wore any external signs of 
Sanayas, and neither did they reveal their exalted stature and mystical authority and 
powers to anyone, but were nevertheless highly realised, enlightenend, wise and 
spiritully liberated souls, and are the following—Ribhu, Shwetketu, Nidagh, 



 434

Rishabha, Samvartak, Durvasa, Dattatreya and Raivatak. [Refer Brihajjabal 
Upanishad, Brahman 7, verse no. 3. This Upanishad is the 6th one of the Atharva Veda 
tradition.]  

An exalted Sanyasi should behave like an innocent child or like someone 
possessed by a spirit. Inspite of being highly realised, wise, enlightened, poised, stable 
in his mind and thoughts, and enabled with stupendous mystical powers and authority, 
he should however behave in an erratic, unpredictable, irrational and idiotic manner. 
[This behaviour ensures that people avoid him and he is left alone in peace. This gives 
him the much desired tranquillity, peace and serenity that would be impossible to 
achieve should the world become aware of his inherent mystical powers and spiritual 
achievements, for then the Sanyasi would be hounded by favour-seekers and 
surrounded by those who would plead with them to alleviate their worldly problems.]  

When he reaches a higher level of Sanyas and Brahm realisation, he should 
discard even the bare necessities of life that he had with him till now, such as the 
Tridand (the stick or staff), the plate for food, the sling bag, the water pot, the waist 
band and the loin cloth. This is done by saying ‘Bhu Swaha’ and discarding them in 
some water body nearby. [The Mantra ‘Bhu Swaha’ means that I am offering all these 
possessions of mine to the Earth. The term ‘Swaha’ is used while making offerings to 
the sacred fire during formal fire sacrifices. So, when the Sanyasi offers his 
possessions to water by saying Swaha, it becomes equivalent to offering them to the 
sacred fire during formal fire sacrifice and acquires the same sanctity. Refer verse no. 
79, last stanza.] (90).  

 
 

dfVlw=a p dkSihua n.Ma oL=a de.Myqa A loZeIlq fol`T;kFk tkr:i/kjúkjsr~ AA91AA 
 

kaṭisūtraṃ ca kauopīnaṃ daṇḍaṃ vastraṃ kamaṇḍaluṃ / 
sarvamapsu visṛjyātha jātarūpadharaścaret //91 // 
 
91. A Parivrajak should discard all external signs of Sanyas such as the waist-band, 
the loin-cloth, the staff, the single piece of cloth which he uses to wrap his body, and 
the water-pot by respectfully immersing them in any water body (such as a river or 
lake or pond). Thereafter, he should roam around naked in the way he was originally 
born and which is the truthful form of his body sans all external paraphernalia (with 
the eclectic notion that he is wearing the sky as his garment) [Refer verse no. 90 of 
Canto 3.] (91).  
 
 
vkRekuefUoPNs|Fkk tkr:i/kjks fu}ZU}ks fu"ifjxzgLrÙoczãekxsZ lX;DlEié% 'kq)ekul% 
izk.kla/kkj.kkFk± ;Fkksädkys djik=s.kkU;su ok ;kfprkgkjekgju~ ykHkkykHks leks HkwRok fueZe% 
'kqDy/;kuijk;.kks·/;kRefu"B% 'kqHkk’kqHkdeZfuewZyuij% laU;L; iw.kkZuUnSdcks/kLr˜

z
ãkgeLehfr 

czãiz.koeuqLejUHkzejdhVU;k;su 'kjhj=;eqRl`T; laU;klsuSo nsgR;kxa djksfr l ÑrÑR;ks 
HkorhR;qifu"kr~ AA92AA 
 
ātmānamanvicchedyathā jātarūpadharo nirdvandvo 
niṣparigrahastattvabrahmamārge samyak saṃpannaḥ  
śuddhamānasaḥ prāṇasandhāraṇārthaṃ yathoktakāle karapātreṇānyena vā  
yācitāhāramāharan lābhalābhe samo bhūtvā nirmamaḥ  
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śukladhyānaparāyaṇo’dhyātmaniṣṭhaḥ śubhāśubhakarmanirmūlanaparaḥ  
saṃnyasya pūrṇānandaikabodhastadbrahmāhamasmīti  
brahmapraṇavamanusmaranbhramarakīṭanyāyena śarīratrayamutsṛjya  
saṃnyāsenaiva dehatyāgaṃ karoti sa kṛtakṛtyo bhavatītyupaniṣat // 92 // 
  
92. He should constantly, consistently and persistently meditate and contemplate upon 
his Atma which is pure conscious and his true ‘self’ (with the eclectic notion that this 
Atma is the supreme Brahm residing in his inner being). 
 Remaining without any clothes or coverings, he must steadfastly bear with all 
sorts of restlessness and resist all temptations; he should not at all be affected by any 
of them. He must not accumulate anything of any kind. Instead, he should be firmly 
established in the path of Gyan (truthful knowledge) which enlightens a man about 
the Atma that is his pure consciousness as well as the supreme transcendental Brahm 
that is the universal cosmic Consciousness.  
 He must keep his mind absolutely free from all corruptions and impurities.  
 In order to protect his Pran (vital life factors present inside the body), he 
should accept the bare necessary and whatever food that comes his way without 
specifically asking anybody for it (i.e. without specifying the type of food that he 
would prefer, or that he needs it at all). It is also necessary to accept food at a fixed 
time (as this helps to maintain a steady regime and promotes good health by 
regulating hunger and digestion as compared to eating haphazardly and at random 
times). He must accept food in the cupped palms of his hands and eat directly from it 
(treating them as a natural pot). He may also use some other pot (such as a clay pot) 
that is easily available at the time. 
 Treating Laabh (gain) and Haani (loss) alike, he should disassociate himself 
from all Mamta (attachments and longings).  
 He should only meditate and contemplate upon the truthful and eternal 
supreme Brahm at all times.  
 He should constantly, consistently and persistently concentrate his mind on 
matters pertaining to the Atma, and think of nothing else. 
 Adjudicating and discriminating between what is good and auspicious and 
what is not, he must always strive for the upliftment of his Atma (i.e. his pure and 
truthful ‘self’) and abandon everything else. He must abandon all material things and 
sense objects of this world.  
 Having been soaked in the eclectic and sublime thoughts of Brahm which is 
the only blissful, supreme and transcendental divine entity in creation, when he has 
witnessed the subtle presence of this Brahm in his inner self and has realised the truth 
of the axiomatic maxim ‘I am Brahm’, he becomes firmly established in this eclectic 
Truth (i.e. he is convinced about the truth of Brahm, and his Atma being this Brahm 
personified). Like the insect that is always thinking about the large black bee because 
of the latter’s constant humming over the former, a realised spiritual aspirant should 
always think of Brahm revealed in the cosmic sound called OM that resonates through 
his being. [Refer Canto 5, verse nos. 22 and 66 also. The black bee captures an insect 
or a worm and constantly hums over it for long time. The resonating hum emanating 
from the buzzing bee so much overwhelms the humble and captive insect or worm 
that the latter forgets about its own nature and turns mentally into a black bee! The 
poor creature begins to think of nothing else but the buzz of the bee. It is mentally 
metamorphosed into a bee, and loses its own individuality as an insect or a worm. 
Likewise, when the spiritual aspirant constantly thinks of Brahm, when he constantly 
meditates upon Brahm using the Mantra OM as a medium for such meditation, a 
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method prescribed in all the Upanishads dealing with Yoga, a deep resonance is heard 
in his mind, and this is the cosmic sound of OM that begins to reveraberate in his 
nerves and veins so much so that his entire inner-self is submerged in the resonance 
created by the sound of OM. This OM is a sound manifestation of the cosmic 
Consciousness, and so when the meditating person begins to hear this cosmic sound 
of OM in his nerves and veins, he is said to experience the tittilation and ecstasy that 
comes with witnessing the cosmic Consciousness flowing inside his own body 
through his nerves and veins. This gives him the experience that comes with Brahm-
realisation because the cosmic Consciousness represented by the vibrations created by 
the sound of OM is another name of Brahm. Refer also to Canto 4, verse no. 38, and 
Canto 5, verse no. 66.] 
 A Parivrajak is expected to completely abandon all sense of pride or ego as 
well as attachment with the three aspects of his body (which are the gross, subtle and 
causal bodies)1 along with all other possessions he has, whether tangible or intangible, 
before he leaves his body in physical terms (i.e. before he dies). [This complete 
detachment and highest degree of renunciation ensures his final salvation and 
deliverance. His Atma would no longer yearn to take another birth so as to enjoy the 
sense organs of the body.]  
 A Sanyasi (Parivrajak) who adopts all the aforesaid methods and principles of 
Sanyas (renunciation) becomes fulfilled and truly liberated. Verily, this is what this 
great Upanishad affirms (92). 
  
 
                                                  --------*******------ 
 
 
                                              
 
                                               Updesh (teaching)/Canto 4  
 
[This Canto is an extension of the previous Canto 3 as it continues with the narration 
in detail of the importance and the due process of accepting the vows of Sanyas. 
Canto 5 would further elaborate what is being said in the present Canto.] 
 
 

AA prqFkksZins’k% AA 
 
R;DRok yksdkaúk osnkaúk fo"k;kfufUü;kf.k p A vkReU;so fLFkrks ;Lrq l ;kfr ijeka xfre~ AA1AA 
 
tyaktvā lokāṃśca vedāṃśca viṣayānindriyāṇi ca / 
ātmanyeva sthito yastu sa yāti paramāṃ gatim // 1 // 
 
1. An Yati (ascetic or Sanyasi or Parivrajak) who abandons all contacts with this 
world, abandons even the Vedas (i.e. their ritualistic practices, but it does not mean to 
demean them in any way or restrict their study), pays no attentions to enjoyment of 
the pleasures of the sense objects, and has broken free from being dependent upon the 
sense organs of the body and the need for their gratification, and instead remains 
focussed only on the spiritual upliftment of his Atma (soul; the true ‘self’)—only such 
an Yati attains the most exalted spiritual stature or the supreme destination of the soul 
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called ‘Param Gati’. [The word ‘Param’ means supreme, the most exalted, the highest, 
and the best, while the word ‘Gati’ means goal, destination or fate of a creature; result 
of an effort or deed, whether that result is favourable when it is defined as a reward or 
a ‘good Gati’, or unfavourable when it is regarded as a punishment or a ‘bad Gati’.]  
(1). 

[Note—Refer Canto 3, verse no. 32, and Canto 5, verse no. 26.]  
 
 

ukexks=kfnoj.ka ns’ka dkya Jqra dqye~ A o;ks o`Ùka 'khya [;ki;séSo l|fr% AA2AA 
 

nāmagotrādivaraṇaṃ deśaṃ kālaṃ śrutaṃ kulam / 
yayo vṛttaṃ vrataṃ śīlaṃ khyāpayennaiva sadyatiḥ // 2 // 
 
2. An exalted and realised Sanyasi should never disclose anything about himself such 
as his name, clan or caste, his country of origin or region to where he belongs, his age, 
his scriptural knowledge, his general condition (such as whether he is sick or healthy, 
aged or young, rich or poor, of low or high birth, a professional or layman etc.), the 
codes of conduct he prefers to follow, the vows of abstinence and fasting that he 
observes, and how humble he is. [If he does so it would be tantamount to advertising 
himself, and it would not only stoke his ego or the pains of his past life, but also 
defeat the very purpose for which he had taken to Sanyas in the first place.] (2). 

[Note—Refer verse nos. 33-34 of the present Canto 4.] 
 
 

u laHkk"ksfRL=;a dkafpRiwoZn`þka p u Lejsr~ A dFkka p otZ;sÙkklka u i’;sfYyf[krkefi AA3AA 
 

na sambhāṣetstriyaṃ kāñcitpūrvadṛṣṭāṃ ca na smaret / 
kathāṃ ca varjayettāsāṃ na paśyellikhitāmapi // 3 // 
 
3. He should never talk with any woman under any circumstance. He should never 
think of or remember about any woman with whom he has had any contact or 
acquaintance in his earlier phase of life, and neither should he keep their pictures with 
him nor allow himself to talk about them (3). 
 
 
,rPprqþ;a eksgkRL=h.kkekpjrks ;rs% A fpÙka fofØ;rs·o’;a rf}dkjkRiz.k’;fr AA4AA 
 
etaccatuṣṭayaṃ mohātstrīṇāmācarato yateḥ / 
cittaṃ vikriyate’vaśyaṃ tadvikārātpraṇaśyati // 4 // 
 
4. To talk with any woman, to remember any woman, to have any discussion about 
any woman, and to view any picture of any woman—certainly a man who does these 
four things out of Moha (which is to have attachment with and longing for something) 
is bound to develop some or the other kind of Vikars (impurity, corruption, taint) in 
his mind and sub-conscious, and they would definitely prove to be his undoing and 
destroy his elevated stature as a Sanyasi (4). 

[Note—In this context of what has been said in verse nos. 3-4, refer also to verse nos. 
25-29 of the present Canto 4, as well as to verse no. 64 of Canto 3, and verse nos. 35-
36 of Canto 6.] 
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r`".kk Øks/kks·u`ra ek;k yksHkeksgkS fiz;kfiz;s A f’kYia O;k[;ku;ksxúk dkeks jkxifjxzg% AA5AA 
vgadkjks eeRoa p fpfdRlk /keZlkgle~ A izk;fúkÙka izoklúk eU=kS"k/kijkf’k"k% A izfrf"k)kfu pSrkfu 
lsoekuks oztsn/k% AA6AA 

 
tṛṣṇā krodho’nṛtaṃ māyā lobhamohau priyāpriye / 
śilpaṃ vyākhyānayogaśca kāmo rāgaparigrahaḥ // 5 // 
ahaṅkāro mamatvaṃ ca cikitsā dharmasāhasam / 
prāyaścittaṃ pravāsaśca mantrauṣadhagarāśiṣaḥ / 
pratiṣiddhāni caitāni sevamāno vrajedadhaḥ // 6 // 
 
5-6. For a Sanyasi, all the following are prohibited—Trishna (to have desire and 
yearning for something), Krodh (anger, wrath and vengeance), Jhutha (falsehood, 
conceit, deceit), Maya (delusory effects of the world), Moha (longing, desire, 
attachment), Lobh (greed, avarice, rapacity), Priya-Apriya (to treat something or 
someone as loving and dear, and the other as being the opposite), Shilpkala 
(craftsmanship), Vyakhyan-Yog (to give discourse or lecture to others), Kaam (to 
have desires, lust, yearnings, passions etc.), Raag (to have mental desire or affection 
for anything), Parigraha (accumulation of anything such as material objects), Ahankar 
(self pride, ego), Mamamatva (to be emotionally and mentally attached with 
something and love for it), Chikitsa (giving medical advise such as on use of herbs), 
Dharma-Saahas (to show valour in the name of religion), Prayaschit (to do any kind 
of repentance, penance or atonement for some misdeed), Pravaas (to stay at any one 
place), the use of Mantra (i.e. to use any other Mantra except the all-inclusive and 
universally divine Mantra known as OM to aid in one’s spiritual progress), to give 
Visha (poison anyone or do something that harms him severally), and to bless others 
employing the mystical powers that the Sanyasi possesses (5-6). 

[Note—It would be observed that all these things have a negative impact on the mind 
and are related to this material world, and if one indulges in them then he cannot be 
categorised as a holy man a Sanyasi is expected to be. Any taints or impurities on his 
character would make him fall from his highly elevated spiritual stature; it would be 
demeaning for him and detrimental to his spiritual progress. Even a man who is still 
living as a householder is advised by the scriptures to avoid these negative traits, so 
naturally they are forbidden for a true Sanyasi who has renounced this world and all 
its characterising features. 

Refer Canto 3, verse no. 90.]  
 
 

vkxPN xPN fr"Bsfr Lokxra lqânks·fi ok A lEekuua p u czw;kUeqfueksZ{kijk;.k% AA7AA 
 

āgaccha gaccha tiṣṭheti svāgataṃ suhṛdo’pi vā / 
sanmānanaṃ ca na brūyānmunirmokṣaparāyaṇaḥ // 7 // 
 
7. A wise and enlightened Sanyasi who is always striving to attain Moksha (i.e. 
seeking final emancipation and salvation for himself) should not invite or welcome 
even his well-wisher, and neither should he tell him to go away. He should not tell 
him ‘come, you’re welcome’ or ‘go please’. [That is, he should be absolutely 
indifferent, stoic, neutral, detached and dispassionate. If anyone comes to him he 
shows no special attention to the guest, and similarly if he wants to go away the 
Sanyasi must not ask him to stay even for a second.] (7). 
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izfrxzga u x`g~.kh;kéSo pkU;a iznki;sr~ A izsj;s}k r;k fHk{kq% LoIus·fi u dnkpu AA8AA 
 
pratigrahaṃ na gṛhṇīyānnaiva cānyaṃ pradāpayet / 
prerayedvā tayā bhikṣuḥ svapne’pi na kadācana // 8 // 
 
8. He should not accept any donation of material things given to him even in his 
dreams. [‘In his dreams’ is a figure of speech to mean ‘never, under any 
circumstance’.] 
 He should not tell the donor to give it to someone else instead of him or on his 
behalf, and neither should he force anyone to give donation or accept it such donation 
(8). 
 
 
tk;kHkzkr`lqrknhuka cU/kwuk p 'kqHkk’kqHke~ A JqRok n`þ~ok u dEisr 'kksdg"kkSZ R;ts|fr% AA9AA 
 
jāyābhrātṛsutādīnāṃ bandhūnāṃ ca śubhāśubham / 
śrutvā dṛṣṭvā na kampeta śokaharṣau tyajedyatiḥ // 9 // 
 
9. He should never be mentally and emotionally moved or get distracted from his 
chosen spiritual path of Sanyas upon hearing any good or bad news about any person, 
either a female or a male, who wase very dear to him in his early life, such as his kith 
and kin. Likewise, he should never be affected by a feeling of happiness on seeing 
them happy and prosperous, nor get emotionally upset by seeing their miserable 
condition.  
 He must abandon all emotions or feelings, such as that of happiness or 
gladness on the one hand, and of grief and sorrows on the other hand, for all times to 
come (9). 

[Note—Refer Canto 3, verse nos. 25, 44.]  
 
 

vfgalk lR;eLrs;czãp;kZifjxzgk% A vukS)R;enhuRoa izlkn% LFkS;ZektZoe~ AA10AA 
vLusgks xq#’kqJw"kk J)k {kkfUrnZe% 'ke% A mis{kk /kS;Zek/kq;sZ frfr{kk d#.kk rFkk AA11AA 
ÐhLrFkk KkufoKkus ;ksxks y?o’kua /k`fr% A ,"k Lo/kekZ fo[;krks ;rhuka fu;rkReuke~ AA12AA 

 
ahiṃsā satyamasteyabrahmacaryāparigrahaḥ /  
anauddhattyamadīnatvaṃ prasādaḥ sthairyamārjavam // 10 // 
asneho guruśuśrūṣā śraddhā kṣāntirdamaḥ śamaḥ /  
upekṣā dhairyamādhurye titikṣā karuṇā tathā // 11 // 
hrīstathā jñānavijñāne yogo laghvaśanaṃ dhṛtiḥ /  
eṣa svadharmo vikhyāto yatīnāṃ niyatātmanām // 12 //  
 
10-12. The following are the best principles to be followed by a wise and enlightened 
Sanyasi—Ahinsa (non-violence in all aspects, physical, mental and emotional), Satya 
(truthfulness), Asteya (non-stealing), Brahmacharya (observance of strict self-control, 
abstinence), Aparigraha (giving away of assets or possessions; non-accumulation; 
renunciation of the highest degree) [10], to become calmed, rested and peaceful, and 
stop being arrogant, rude, reckless or impertinent, not to become too humble to the 
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extent of showing subservience or lowliness in the front of anyone no matter how 
senior he is, to remain always cheerful and happy (and never regret at becoming a 
Sanyasi or lament at inconveniences that are encountered), to be steady and 
unwavering in his chosen path, to have simplicity of demeanours, not to have any sort 
of affection for or attachment with anyone, to selflessly serve the Guru (the moral 
preceptor), to have the virtues of Shradha (steady faith and firm conviction), Kshama 
(forgiveness), Dam and Sham (self-restraint of the sense organs as well as the mind), 
Upeksha (to treat with neglect all relationships; to be non-attached, non-involved and 
exemplarily dispassionate), Dhairya (to have patience, forbearance and resilience), 
Madhurya (to have sweetness of demeanours and speech), Titiksha (to have 
forbearance, tolerance, fortitude), Karuna (to have compassion, mercy, kindness) [11], 
Lajja (to feel ashamed at doing anything inauspicious and unrighteous and ignoble for 
a spiritual aspirant), to be diligent in pursuing the correct path and be interested in the 
pursuit of Gyan and Vigyan (enlightenment, wisdom and truthful knowledge that can 
be verified by personal experience), eating with restraint, and Dhriti (courage and 
patience developed by steadiness of mind and thoughts) [12]. (10-12). 

[Note—Refer Canto 3, verse nos. 21, 33-35, 70-76 in the context of the present verse 
nos. 10-12.] 
 
 

fu}ZU}ks fuR;lÙoLFk% loZ= len’kZu% A rqjh;% ijeks gal% lk{kkékjk;.kks ;fr% AA13AA 
 

nirdvandvo nityasattvasthaḥ sarvatra samadarśanaḥ /  
turīyaḥ paramo haṃsaḥ sākṣānnārāyaṇo yatiḥ // 13 // 
 
13. A Parivrajak who is free from all sorts of turmoil, restlessness and agitations, who 
is always sincere, diligent and steadfast in following the principles of Sata Gunas 
(noble and auspicious virtues), who has fortitude, dispassion and equanimity of 
approach towards everything in life, and who remains in a perpetual state of Turiya 
(transcendental state of conscious existence)—indeed, such a Parivrajak is called a 
Paramhans (a highly evolved state of renunciation which makes a man absolutely pure 
and incorrupt), and he is a living personification of the supreme Lord Narayan 
(Vishnu) himself (13). 
 
 
,djk=a olsn~xzkes uxjs iøjk=de~ A o"kkZH;ks·U;= o"kkZlq eklkaúk prqjks olsr~ AA14AA 
 
ekarātraṃ vasedgrāme nagare pañcarātrakam /  
varṣābhyo’nyatra varṣāsu māsāṃśca caturo vaset // 14 // 
 
14. Except the rainy season, a Parivrajak should stay in a small village for one night 
only, and in a big town or city for five nights only. But during the rainy season he can 
stay for four months at a place (14). 

[Note—In the context of what is being ordained here, one should refer to verse nos. 
15-16 and 19-20 of this Canto 4 below, as well as to verse nos. 31, 56-59 of Canto 3 
earlier. Refer also to verse no. 1 of Canto 7.] 
 
 

f}jk=a u olsn~xzkes fHk{kq;Zfn olsÙknk A jkxkn;% izlT;sjaLrsuklkS ukjdh Hkosr~ AA15AA 
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dvirātraṃ vā vasedgrāme bhikṣuryadi vasettadā /  
rāgādayaḥ prasajyeraṃstenāsau nārakī bhavet // 15 // 
 
15. A Parivrajak should not stay in one village for more than one night. If he does stay 
then it is possible that his inner being might get influenced by certain emotional or 
mental taints such as developing Raag (getting attracted to anything and beginning to 
have affection for it) etc. [And this eventuality would be his undoing and detrimental 
to his spiritual progress. He would lose whatever moral ground he might have covered 
till then.] 
 Should any worldly faults ever taint him, he slides down and heads for hell. 
[Instead of moving steadily upwards towards his final freedom from all faults 
associated with the body and this material world to find emancipation and salvation 
for himself, a Sanyasi who allows even a slight speck of corruption to taint his moral 
fabric which is so scarred by its negative effects and its attendent grossness that he is 
pulled down by it. As a consequence of the latter, all his earlier austerities and 
penances go to waste.] (15). 
 
 
xzkekUrs futZus ns’ks fu;rkRek·fudsru% A i;ZVsRdhVoöwekS o"kkZLosd= laolsr~ AA16AA 
 
grāmānte nirjane deśe niyatātmā’niketanaḥ /  
paryaṭetkīṭavadbhūmau varṣāsvekatra saṃvaset // 16 // 
 
16. He should stay outside a village (or populated areas) in a secluded, peaceful, calm 
and serene location. [Refer Canto 3, verse no. 60.] 

He should exercise great control over his mind and sense organs. [Refer Canto 
3, verse no. 68.] 
 He must not construct any permanent shelter such as a hut or a monastery for 
the purpose of his dwelling. Just like creatures of Nature such as insects and worms 
wander around everywhere on the face of the earth without getting attached to any 
one fixed place, he too must roam around for eight months of a year. He can stay at a 
single place only for four months during the rainy season. [Refer verse no. 14 and 19 
also of the present Canto 4.] (16).   
 
 
,doklk voklk ok ,dn`fþjyksyqi% A vnw"k;Ulrka ekx± /;ku;qäks egha pjsr~ AA17AA 
 
ekavāsā avāsā vā ekadṛṣṭiralolupaḥ /  
adūṣayansatāṃ mārgaṃ dhyānayukto mahīṃ caret // 17 //   
 
17. A Parivrajak should wear only a single piece of cloth over his body, or remain 
naked. [Refer Canto 3, verse no. 31, stanza no. 1.] 
 His sight or view should not be fickle and jump from object to object, but 
instead it should be fixed on one target or goal that he has chosen in his life as a 
Sanyasi. [That is, he must remain focused on his spiritual goal and not allow himself 
to be distracted by so many charms of this fascinating but entrapping world. Having 
restless eyes show that his mind is fickle. Spiritual success is not at all possible with 
an unsteady mind. Refer Canto 3, verse nos. 31, 65-68.] 
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 He must never get hooked or attracted towards enjoyment of sensual pleasures 
and objects of this material world; he must never do anything that would tarnish the 
holy and eclectic path shown by his predecessors. [Refer Canto 3, verse no. 36. By 
becoming a Sanyasi and avowing his faith in this holy institution, if he does anything 
that is not expected from such people, it would have a catastrophic cascading effect 
on the institution of Sanyas and society would begin to look down upon all Sanyasis 
because of the misdemeanours of this single person. People would treat with disdain 
the entire community of ascetics, monks, mendicants and friars because they have had 
a bitter experience of this single individual.] 
 So, keeping guard and remaining on constant vigil, he must roam around on 
the face of the earth freely, always thinking only of the Supreme Being. [Refer Canto 
3, verse no. 53.] (17). 
 
 
'kqpkS ns’ks lnk fHk{kq% Lo/keZeuqiky;u~ A i;ZVsr lnk ;ksxh oh{k;Uolq/kkrye~ AA18AA 
 
śucau deśe sadā bhikṣuḥ svadharmamanupālayan /  
paryaṭeta sadā yogī vīkṣayanvasudhātalam // 18 // 
 
18. Constantly remaining steadfast on his spiritual path and being vigilant in strictly 
observing the principles of Sanyas, he must always live in a clean place.  
 A Yogi (an ascetic) should always keep his eyes low and see only the ground 
ahead of him (instead of looking up at things or persons that might distract him) 
during his wanderings. [Refer Canto 3, verse nos. 65-66.] (18). 
 
 
u jk=ks u p e/;kõs la/;;ksuSZo i;ZVu~ A u 'kwU;s u p nqxsZ ok izkf.kck/kkdjs u p AA19AA 
 
na rātrau na ca madhyāhne sandhyayornaiva paryaṭan /  
na śūnye na ca durge vā prāṇibādhākare na ca // 19 // 
 
19. He should not move out here and there during the night, at noon time, at dawn and 
at dusk. He should also not venture into such places as are completely un-inhabited, or 
terrains that are harsh, rough and inhospitable, and which cause unpredictable and 
endless miseries for any creature that happens to inadvertently venture into them. [It 
should be noted here that the scriptures do not mean to inflict torture upon Yogis or 
Sanyasis when they prescribe stern rules of conduct for them, as is clear that they tell 
him not to go to such places that cause physical harm or unnecessary discomfort. 
Strict codes of conduct and moral discipline are necessary if one has to succeed in 
such arduous and difficult a path as Yoga and Sanyas. Any negligence would spoil the 
whole game and would be detrimental for one’s own welfare.] 
 A Parivrajak can stay in a small village for one night, in a bigger village for 
two nights, in a small town for three nights, and in a large town or city for five nights. 
[Refer verse nos. 14 and 16 also. When we read verse no. 16 which advises him to 
stay outside a village we conclude that he is not to stay inside the populated areas but 
on the outskirts of such villages or cities, or in some temple located within their 
territorial limits. Staying in a temple or shrine is sanctioned by Canto 3, verse no. 90. 
The idea is that he should be generally on the move except under certain 
circumstances. Constant wondering is also endorsed in Canto 7, verse no. 1.] (19). 
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,djk=a olsn~xzkes iÙkus rq fnu=;e~ A iqjs fnu};a fHk{kquZxjs iøkjk=de~ A o"kkZLosd= fr"Bsr LFkkus 
iq.;tyko`rs AA20AA 
 
ekarātraṃ vasedgrāme pattane tu dinatrayam / 
pure dinadvayaṃ bhikṣurnagare pañcarātrakam / 
varṣāsvekatra tiṣṭheta sthāne puṇyajalāvṛte // 20 // 
 
20. During the rainy season, he should find a place that is surrounded by clean water 
to stay. [That is, the place should have a clean source of water readily available, such 
as being near a large pond, a lake or a river.] (20). 
 
 
vkReoRloZHkwrkfu i’;fUHk{kqúkjsUeghe~ A vU/koRdqCtoPpSo cf/kjksUeÙkewdor~ AA21AA 
 
ātmavatsarvabhūtāni paśyanbhikṣuścarenmahīm / 
andhavatkuñjavaccaiva badhironmattamūkavat // 21 // 
 
21. Treating all the living beings as being similar to his own ‘self’, having no sense of 
discrimination between any of them and his own self, he must wander freely like a 
blind man, a stupid man, a deaf man, a lunatic or mentally deranged man, or a dumb 
man. [That is, his demeanours should be innocent like a child. He should not see 
anything like a blind man, not get involved in intellectual exercises like a stupid man, 
not hear anything like a deaf man, not get mentally attached to anything like a 
deranged man, and not speak anything like a dumb man. These forms of avoiding any 
contact with the deluding and entrapping world helps him not only to maintain his 
calm, peace, neutrality and poise, but also helps him to control his mind and emotions, 
and to direct their efforts towards his long term spiritual welfare and help him to 
move ahead on his spiritual path unhindered and without any fetters attached.] (21).  

[Note—Refer Canto 3, verse no. 62.] 
 
 

Lukua f="ko.ka izksäa cgwndouLFk;ks% A gals rq lÑnso L;kRijgals u fo|rs AA22AA 
 

snānaṃ triṣavaṇaṃ proktaṃ bahūdakavanasthayoḥ / 
haṃse tu sakṛdeva syātparahaṃse na vidyate // 22 // 
 
22. For Sanyasis who are called ‘Bahudak’ and for those who live in a forest it is 
prescribed that they take a bath three times a day.  

For Sanyasis who are categorised as ‘Hans’ it is stipulated that they should 
take only one bath each day.  

For those Sanyasis who have risen to a higher spiritual stature and are 
therefore honoured by the title of Param Hans (supremely realised, immaculate, holy 
and pure) there is no such recommendation. [They are no special rules for them as laid 
out for other categories of Sanyasis. The reason is that bath and other purification rites 
are meant for those who are yet not completely clean and holy internally in the true 
sense, or who are like the pilgrim who has yet not reached his destination. The word 
‘Param’ itself shows that this sort of Sanyasi has reached the pinnacle or the citadel of 
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self-realisation and enlightenment. He has been washed clean of all the taints that 
mire other junior categories of Sanyasis, and so it makes no sense for him to clean the 
external body, because this body has no relevance at all. Thererfore, for those who 
have already reached this exalted stature of being a Param Hans, such exercises of 
taking a purification bath become superfluous, and hence unnecessary. However, if 
they do wish to take a bath due to some reason, say an extreme hot environment, then 
they are not even prohibited from doing so. In fact, they are given a lot of freedom to 
decide what suits them. Refer verse no. 24 of this Canto 4 below.] (22).  

 
 

ekSua ;ksxklua ;ksxfLrfr{kSdkUr’khyrk A fu%Li`gRoa leRoa p lIrSrkU;sdnf.Muke~ AA23AA 
 

maunaṃ yogāsanaṃ yogastitikṣaikāntaśīlatā / 
niḥspṛhatvaṃ samatvaṃ ca saptaitānyaikadaṇḍinām // 23 // 
 
23. For ‘Ek-Dandi’ Sanyasis (i.e. those ascetics who hold a straight staff made of one 
single piece of wood) the following rules are prescribed for observance—Maun 
(silence), Yogasan (the various sitting postures of Yoga), Yoga (meditation leading to 
the union of the self with the cosmic Self, along with unification of the various Prans 
or vital winds inside the body), Titiksha (to have forbearance, tolerance, fortitude), 
Ekanta (to live alone and in a secluded place; not to have company), Nispriya (to 
remain free from desire and wants; to be contented; to be dispassionate, indifferent 
and detached), and Samatva (to have equanimity; to treat everything and everyone 
equally; not to discriminate between any two entities based on any worldly criterion) 
(23).  
 
 
ijgalkJeLFkks fg Lukuknsjfo/kkur% A v’ks"kfpÙko`Ùkhuka R;kxa dsoyekpjsr~ AA24AA 
 
parahaṃsāśramastho hi snānāderavidhānataḥ / 
aśeṣacittavṛttīnāṃ tyāgaṃ kevalamācaret // 24 //  
 
24. Since it is not required of a Sanyasis (a Parivrajak) who has reached the higher 
spiritual stature of being a Param Hans (a superior order of Sanyas) to take a regular 
purification bath (refer verse no. 22), it is sufficient for him to get rid of the various 
Vrittis (natural tendencies and inclinations) of his Chitta (sub-conscious mind). [That 
is, for a Param Hans Sanyasi, the riddance of the mind’s natural waywardness, 
inherent fickleness, and its natural tendency to be attracted towards the sense objects 
of this material world instead of remaining focussed on spiritual matters is equivalent 
to taking a purification bath. This is because while bathing in water would only clean 
the external body, if the mind is not freed from its corruptions and faults then the 
internal being would remain as polluted and defiled as before, and actual cleansing 
has not been achieved. Since a Sanyasi is not supposed to act to please the world, it is 
most important for him to clean his inner being more than the external body, as his 
‘truthful self’ is his inner being and not the external body.] (24). 
 
 
Ro³~ekal#f/kjLuk;qeTtkesnksfLFklagrkS A fo.ew=iw;s jerka fØeh.kka fd;nUrje~ AA25AA 
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tvaṅmāṃsarudhirasnāyumajjāmedosthisaṃhatau / 
viṇmūtrapūye ramatāṃ krimīṇāṃ kiyadantaram // 25 // 
 
25. Say, how much difference is there between a man who moves around in a body 
which is like a bag made of skin that encloses or contains flesh, blood, nerves and 
veins, fat, marrow and bones, and an insect or worm or germ that lives in filth such as 
excretory products consisting of stool and urine as well as stinking purulent 
discharges effusing from rotten mucous surfaces? [That is, there is no difference 
between the two of them.] (25).  
 
 
Do 'kjhje’ks"kk.kka Üys"eknhuka egkp;% A Do pk¯’kksHkk lkSHkkX;deuh;kn;ks xq.kk% AA26AA 
 
kva śarīramaśeṣāṇāṃ śleṣmādīnāṃ mahācayaḥ / 
kva cāṅgaśobhāsaubhāgyakamanīyādayo guṇāḥ // 26 // 
 
26. On the one hand is the actual form and truthful reality of this body as a big 
container of reprehensible things such as cough and mucous, and on the other hand is 
its misleading external façade which appears to have handsome qualities such as 
beautiful and attractive organs, chiselled features and exceptional charms (26). 
 
 
ekalkl`d~iw;fo.ew=Luk;qeTtkfLFklagrkS A nsgs psRizhfrekUew<ks Hkfork ujds·fi l% AA27AA 
 
māṃsāsṛkpūyaviṇmūtrasnāyumajjāsthisaṃhatau / 
dehe cetprītimānmūḍho bhavitā narake’pi saḥ // 27 // 
 
27. If a man is stupid enough to have affections for and attractions towards such a 
reproachable and despicable body consisting of nothing else but blood, flesh, purulent 
mucous, stool, urine, marrow, nerves, veins and bones, then surely enough he goes to 
attain hell or a lowly and contemptible stature befitting his low mentality (27).  
 
 
L=h.kkeokP;ns’kL; fDyéukMhoz.kL; p A vHksns·fi euksHksnkTtu% izk;s.k oŒP;rs AA28AA 
 
strīṇāmavācyadeśasya klinnanāḍīvraṇasya ca / 
abhede’pi manomedājjanaḥ prāyeṇa vañcyate // 28 //  
 
28. Though there is no fundamental difference between the private organs (i.e. the 
genitals) of a woman and a rotten tubular duct inside the body such as a diseased and 
swollen vein or nerve, it is still out of a man’s own imaginations based on ignorance 
and stupidity (as well as lust and passions and other such Vikaars or faults and 
shortcomings of the mind) that he thinks that there is a difference, and therefore he is 
inclined to long for one and feel repulsive for the other. [That is, to think of the 
female organ, which is like a hollow tube full of bodily fluids, as charming, and the 
festering, maggot-infested wound of some vein or artery in the body as horrible, is 
indeed a stupid and most ignorant way of treating the reality. For a wise man, they are 
both alike, and if he must abhor the thoughts of rotten vein than he must also 
instinctively feel repulsive when thinking of the female organ.] (28).  
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peZ[k.Ma f}/kk fHkéeikuksåkj/kwfire~ A ;s jefUr ueLrsH;% lkgla fder% ije~ AA29AA 
 
carmakhaṇḍaṃ dvidhā bhinnamapānodgāradhūpitam / 
ye ramanti namastebhyaḥ sāhasaṃ kimataḥ param // 29 // 
 
29. After all, what is the female sex organ? It is nothing but a hole that is covered by a 
flap of skin that has been ruptured down the centre. What more, even this is stinking 
due to the whirling and the passage of the Apaan Vayu (the wind that moves in the 
lower part of the abdomen, and usually goes down the intestines and escapes through 
the anus).  
 We bow (in sarcasm) to a man who remains ever engrossed in it and its 
thoughts. What other great courage can he display! [To be enamoured by a hole that 
emits stink due to its proximity to the anus from where the foul Apaan wind passes, 
and through which the horrible stale odour of the urine emanates, is absolutely 
incredible and the most reprehensible thing for a man within his right senses to do. 
But still if he does it, then of course he deserves the greatest of ridicule, contempt and 
reproach.] (29).  

[Note—Refer Canto 3, verse nos. 46-50 in the context of present verse nos. 25-29 
which also endorse the view that the gross body of the creature is worthy of 
contempt.] 
 
 

u rL; fo|rs dk;± u fy¯a ok foifúkr% A fueZeks fuHkZ;% 'kkUrks fu}ZU}ks·o.kZHkkstu% AA30AA 
 

na tasya vidyate kāryaṃ na liṅgaṃ vā vipaścitaḥ / 
nirmamo nirbhayaḥ śānto nirdvandvo’varṇabhojanaḥ // 30 // 
 
30. For a truly wise and enlightened Parivrajak there is no duty left to be completed, 
deed left to be done or action that is yet to be taken with respect to anything, and 
neither is there any necessity for him or any obligation on his part to wear any 
external signs or symbols. [Refer Canto 3, verse nos. 80-82, 91.] 
 He is free from all affections and endearments. He is free from all fears and 
reservations. He is calm, peaceful and poised. He is free from all turmoil, restlessness 
and agitations. He is also free from the numerous restrictions and obligatory 
formalities to be observed by various classes and castes in the society. He is even free 
from the need of making diligent efforts to acquire food for himself (because he is 
supposed to accept whatever comes his way as a grace of the Lord without being 
worried about what it is, or from where his next meal would come) (30). 
 
 
eqfu% dkSihuoklk% L;kéXuks ok /;kurRij% A ,oa Kkuijks ;ksxh czãHkw;k; dYirs AA31AA 
 
muniḥ kaupīnavāsāḥ syānnagno vā dhyānatatparaḥ / 
evaṃ jñānaparo yogī brahmabhūyāya kalpate // 31 // 
 
31. A renunciate hermit (Muni) should wear only the loin-cloth, or else he should 
remain without clothes (i.e. naked) while he constantly remains engrossed in 
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contemplation and remembrance of the supreme Lord. Such a wise and enlightened 
ascetic (Yati) is successful in attaining the transcendental state of Brahm realisation 
(31).  
 
 
fy¯s lR;fi [kYofLeŒKkueso fg dkj.ke~ A fueksZ{kk;sg Hkwrkuka fy¯xzkeks fujFkZd% AA32AA 
 
liṅge satyapi khalvasmiñjñānameva hi kāraṇam / 
nirmokṣāyeha bhūtānāṃ liṅgagrāmo nirarthakaḥ // 32 // 
 
32. Though certain signs and symbols are prescribed for the use of Parivrajaks 
(Sanyasis), but primarily it is Gyan (truthful knowledge of the esoteric principles of 
the ‘supreme self’ and metaphysics) that is the provider of Moksha (final liberation 
and deliverance; emancipation and salvation) to them.  
 All the external signs and symbols of Sanyas and codes of conduct they follow 
are useless if one has not inculcated Gyan in its holistic and truthful form (32). 

[Note—Refer Canto 3, verse no. 86.] 
 
 

;é lUra u pklUra ukJqra u cgqJqre~ A u lqo`Ùka u nqo`ZÙka osn dfúkRl czkã.k% AA33AA 
 

yanna santaṃ na cāsantaṃ nāśrutaṃ na bahuśrutam / 
na suvṛttaṃ na durvṛttaṃ veda kaścitsa brāhmaṇaḥ // 33 // 
 
33. A true Brahman/Brahmin (i.e. a person who is Brahm-realised) is one about whom 
no one can determine his true nature, as to whether he is a holy and pious person or 
not, whether he is a wise, knowledgeable, enlightened and learned man or not, and 
whether he lives an auspicious and righteous life observing all the tenets of right 
living, right thoughts and right conduct or not. [That is, a truly realised man prefers to 
keep quiet and not boast of his spiritual achievements or his knowledge. He has no 
desire for praise that would automatically come should people come to know of this 
holiness and exalted stature. It makes no difference to him if people neglect him as 
one other vagabond going around to beg though he might be possessing exceptional 
mystical powers that would stun the world should he display them even once. He 
rather prefers anonymity because this gives him his much desire peace and need for 
solitude. For, otherwise, he would be surrounded by multitudes of eager blessing-
seekers, and he would regret this development later on.] (33).  
[Note—Refer Canto 4, verse no. 2.]  
 
 
rLeknfy¯ks /keZKks czão`Ùkeuqozre~ A xw</kekZfJrks fo}kuKkrpfjra pjsr~ AA34AA 
 
tasmādaliṅgo dharmajño brahmavṛttamanuvratam / 
gūḍhadharmāśrito vidvānajñānacaritaṃ caret // 34 // 
 
34. This is why a wise and enlightened Parivrajak should not be too much concerned 
about the signs or symbols of Sanyas, but instead concentrate upon implementing the 
best of spiritual doctrines pertaining to the supreme Brahm who is eternal and 
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imperishable. It is this knowledge of Brahm that would be the ultimate tool that gives 
him Moksha as a Sanyasi. [Refer Canto 3, verse nos. 91-92.] 
 Relying on the most esoteric and holy principles of true Sanyas, he should 
remain incognito and behave in such a way that no one becomes aware of his real 
spiritual stature. [Refer verse no. 33.] (34). 
 
 
lafnX/k% loZHkwrkuka o.kkZJefooftZr% A vU/koTtMoPpkfi ewdoPp egha pjsr~ AA35AA 
 
sandigdhaḥ sarvabhūtānāṃ varṇāśramavivarjitaḥ / 
andhavajjaḍavaccāpi mūkavacca mahīṃ caret // 35 // 
 
35. Remaining an enigmatic mystery for all, he must remain above the various 
restrictions that are imposed upon a man depending upon the different class or caste 
or phase of life to which he belongs. [That is, he must not conform to any set rules in 
his behaviour so that people can determine who he might be or what his mental state 
is.]  
 Remaining without any permanent shelter, he should wander on the face of the 
earth like a man who is blind, stupid or dumb. [Refer Canto 3, verse no. 62; Canto 4, 
verse no. 21; Canto 5, verse no. 50, 53 also.] (35).  
 
 
ra n`þ~ok 'kkUreula Li`g;fUr fnokSdl% A fy¯kHkkokÙkq dSoY;fefr czãkuq’kklufefr AA36AA 
 
taṃ dṛṣṭvā śāntamanasaṃ spṛhayanti divaukasaḥ / 
liṅgābhāvāttu kaivalyamiti brahmānuśāsanamiti // 36 // 
 
36. Even the exalted Gods feel eager to attain the exemplary stature of extreme 
quietude, contentedness and bliss that is experienced by such an achieved Sanyasi 
when they watch him.  
 The eclectic spiritual state of Kaivalya (the only one; the unique state of 
transcendental bliss and quietude) is obtainable only when one is not aware of the 
existence of any other entity except his own Atma, the pure conscious self. [Refer 
Canto 3, verse no. 27.] 
 Verily, this is the divine and holy message pertaining to the eclectic spiritual 
essence known as Brahm Tattva.’ (36). 
 
 
vFk ukjn% firkega laU;klfof/ka uks czwghfr iizPN A firekegLrFksR;¯hÑR;krqjs ok Øes okfi 
rqjh;kJeLohdkjkFk± ÑPNªizk;fúkÙkiwoZdeþJk)a dq;kZísof"kZfnO;euq";Hkwr fir`ek=kResR;þJk)kfu 
dq;kZr~ A izFkea lR;olqlaKdkfUoðkkUnsokUnsoJk)s czãfo".kqegsðkjku`f"kJk)s nsof"kZ{kf=;f"kZeuq";"khZu~ 
fnO;Jk)s olq#ükfnR;:ikUeuq";Jk)s ludluUnuluRdqekjluRlqtkrkUHkwrJk)s 
i`FkO;kfniøkegkHkwrkfu p{kqjkfndj.kkfu prqfoZ/kHkwrxzkekfUir`Jk)s fir`firkegizfirkegkUekr`Jk)s 
ekr`firkeghizfirkeghjkReJk)s vkRefir`firkegk°khofRir`dúksfRirja R;DRok 
vkRefirkegizfirkegkfufr loZ= ;qXeDy`IR;k czkã.kkupZ;snsdk/oji{ks·þk/oji{ks ok 
Lo’kk[kkuqxreU=SjþJk)kU;þfnus"kq ok ,dfnus ok fir`;kxksäfo/kkusu czkã.kkuH;P;Z HkqDR;Ura 
;Fkkfof/k fuoZR;Z fi.Miznkukfu fuoZR;Z nf{k.kkrkEcwySLrks"kf;Rok czkã.kkUizs"kf;Rok 'ks"kdeZfl)îkFk± 
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lIrds’kkfUol`T; ^’ks"kdeZizfl)îkFk± ds’kkUlIrkþ ok f}t% A laf{kI; oki;sRliwo± ds’k’eJqu[kkfu 
p* bfr lIrds’kkUlaj{; d{kksiLFkot± {kkSjiwoZda LukRok lk;al/;koUnua fuoZR;Z lgL=xk;=ha tIRok 
czã;Ka fuoZR;Z Lok/khukfXueqiLFkkI; Lo’kk[kksilagj.ka ÑRok rnqäizdkjs.kkT;kgqfrekT;HkkxkUra 
gqRokgqfrfof/ka lekI;kRekfnfHkfL=okja läqizk’kua ÑRokpeuiwoZdefXua laj{; Lo;eXus#Ùkjr% 
Ñ".kkftuksifj fLFkRok iqjk.kJo.kiwoZda tkxj.ka ÑRok prqFkZ;kekUrs LukRok rnXukS p#a Jif;Rok 
iq#"klwäsukéL; "kksM’kkgqrhgqZRok fojtkgksea ÑRok vFkkpE; lnf{k.ka oL=a lqo.kZik=a /ksuqa nÙok 
lekI; czãks}klua ÑRok A la ek fløkUrq e#r% lfeUü% la c`gLifr% A la ek;efXu% fløkRok;q"kk 
p /kusu p cysu pk;q"eUra djksrq ek bfr A ;k rs vXus ;fK;k ruwLr;sákjksgkRekRekue~ A vPNk 
olwfu Ñ.oéLes u;kZ iq:f.k A ;Kks HkwRok ;Keklhn Loka ;ksfua tkrosnks Hkqo vktk;eku% l {k; 
,/khR;usukfXuekReU;kjksI; /;kRokfXua iznf{k.kueLdkjiwoZdeq}kL; izkr%la/;keqikL; 
lgòxk;=hiwoZda lw;ksZiLFkkua ÑRok ukfHkn?uksndeqifo’;kþfnDikydk?;ZiwoZda xk;×;q}klua ÑRok 
lkfo=ha O;kâfr"kq izos’kf;Rok A vga o`{kL; jsfjo A dhfrZ% i`"Ba fxjsfjo A Å/oZifo=ks 
okftuhoLoe`refLe A üfo.ka es lopZla lqes/kk ve`rksf{kr% A bfr f=’kœksosZnkuqopue~ A 
;’NUnlke`"kHkks foðk:i% A NUnksH;ks·/;e`rkRlacHkwo A l es bUüks es/k;k Li`.kksrq A ve`rL; 
nso/kkj.kks Hkw;kle~ A 'kjhja es fop"kZ.ke~ A ftàk es e/kqeÙkek A d.kkZH;ka Hkwfj foJoe~ A czã.k% 
dks’kks·fl es/k;kfifgr% A Jqra es xksik; A nkjs"k.kk;kúk foÙks"k.kk;kúk yksds"k.kk;kúk O;qfRFkrks·ga ¬ 
Hkw% laU;Lra e;k ¬ Hkqo% laU;Lra e;k ¬ lqo% laU;Lra e;k ¬ HkwHkqoZ% lqo% laU;Lra e;sfr 
eUüe/;erkyt/ofufHkeZulk okpksPpk;kZHk;a loZHkwrsR;ks eÙk% lo± izorZrs LokgsR;usu tya izk’; 
izkP;ka fnf’k iw.kkZ°kfya izf{kI;ksa Lokgsfr f’k[kkeqRikVîk A ;Kksiohra ijea ifo=a iztkirs;ZRlgta 
iqjLrkr~ A vk;q";exzîka izfreqøk 'kqHkaz ;Kksiohra cyeLrq rst% A ;Kksiohr cfguZ fuolsLRoeUr% 
izfo’; e/;s átL=a ijea ifo=a ;’kks cya KkuoSjkX;a es/kk iz;PNsfr ;Kksiohra fNÙok 
mndk°kfyuk lg A ¬ Hkw% leqüa xPN LokgsR;Ilq tqgq;kr~ A ¬ Hkw% laU;Lra e;k A ¬ Hkqo% 
laU;Lra e;k A ¬ lqo%laU;Lra e;sfr f=#DRok f=okjefHkeU×; rTtya izk’;kpE; ¬ Hkw% 
LokgsR;Ilq oL=a dfVlw=efi fol`T; loZdeZfuorZdks·gfefr Le`Rok tkr:i/kjks HkwRok 
Lo:ikuqla/kkuiwoZdew/oZckgq#nhpha xPNsr~ AA37AA 
 
atha nāradaḥ pitāmahaṃ saṃnyāsavidhiṃ no brūhīti papraccha / 
pitāmahastathetyaṅgīkṛtyāture vā krame vāpi  
turīyāśramasvīkārārārthaṃ kṛcchraprāyaścitta 
pūrvakamaṣṭaśrāddhaṃ kuryāddevarṣidivyamanuṣya 
bhūtapitṛmātrātmetyaṣṭaśrāddhāni kuryāt / 
prathamaṃ satyavasusaṃjñakānviśvāndevāndevaśrāddhe  
brahmaviṣṇumaheśvarānṛṣiśrāddhe devarṣikṣatriyarṣi 
manuṣyarṣīn divyaśrāddhe vasurudrādutyarūpānmanuṣyaśrāddhe 
sanakasanandanasanatkumārasanatsujātānbhūtaśrāddhe  
mātṛpitāmahīprapitāmahīrātmaśrāddhe  
ātmapitṛpitāmahāñjīvatpitṛkaścetpitaraṃ tyaktvā  
ātmapitāmahaprapitāmahāniti sarvatra yugmaklṛptyā  
brāhmaṇānarcayedekādhvarapakṣe’ṣṭādhvarapakṣe vā 
svaśākhānugatamantrairaṣṭaśrāddhānyaṣṭadineṣu vā  
ekadine vā pitṛyāgoktavidhānena brāhmaṇānabhyarcya  
muktyantaṃ yathāvidhi nirvartya piṇḍapradānāni nirvartya  
dakṣiṇātāṃbūlaistoṣayitvā brāhmaṇanpreṣayitvā  
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śeṣakarmasiddhyarthaṃ saptakeśānvisṛjya  
śeṣakarmaprasiddhyarthaṃ keśānsaptāṣṭa vā dvijaḥ /  
saṃkṣipya vāpayetpūrvaṃ keśaśmaśrunakhāni ceti  
saptakeśānsaṃrakṣya kakṣopasthavarjaṃ kṣaurapūrvakaṃ  
snātvā sāyaṃsandhyāvandanaṃ nirvartya sahasragāyatrīṃ  
japtvā brahmayajñaṃ nirvartya svādhīnāgnimupasthāpya  
svaśākhopasaṃharaṇaṃ kṛtvā taduktaprakāreṇājyāhuti 
mājyabhāgāntaṃ hutvāhutividhi,n samāpyātmādibhistrivāraṃ  
saktuprāśanaṃ kṛtvācamanapūrvakamagniṃ saṃrakṣya  
svayamagneruttarataḥ kṛṣṇajinopari sthitvā purāṇaśravaṇapūrvakaṃ  
jāgaraṇaṃ kṛtvā caturthayāmānte snātvā tadagnau caruṃ  
śrapayitvā puruṣasūktenānnasya ṣoḍaśāhutirhutvā  
virajāhomaṃ kṛtvā athācamya sadakṣiṇaṃ vastraṃ suvarṇapātraṃ  
dhenuṃ datvā samāpya brahmodvāsanaṃ kṛtvā /  
saṃ mā siñcantu marutaḥ samindraḥ saṃbṛhaspatiḥ / 
saṃmāyamagniḥ siñcatvāyuṣā ca dhanena ca  
balena cāyuṣmantaḥ karotu mā eti / 
yā te agne yajñiyā tanūstayehyārohātmātmānam / 
acchā vasūni kṛṇvannasme naryā purūṇi / 
yajño bhūtvā yajñamāsīda svāṃ yoniṃ jātavedo bhuva  
ājāyamānaḥ sa kṣaya edhītyanenāgnimātmanyāropya  
dhyātvāgniṃ pradakṣiṇanamaskārapūrvakamudvāsya  
prātaḥsandhyāmupāsya sahasragāyatrīpūrvakaṃ  
sūryopasthānaṃ kṛtvā nābhidaghnodakamupaviśya 
aṣṭadikpālakārghyapūrvakaṃ gāyatryudvāsanaṃ  
kṛtvā sāvitrīṃ vyāhṛtiṣu praveśayitvā / 
ahaṃ vṛkṣasya reriva / kīrtiḥ pṛṣṭhaṃ gireriva / 
ūrdhvapavitro vājinīvasvamṛtamasmi /  
draviṇaṃ me savarcasaṃ sumedhā amṛtokṣitaḥ /  
iti triśaṅkorvedānuvacanam / 
yaśchandasāmṛṣabho viśvarūpaḥ / chandobhyodhyamṛtātsaṃbabhūva / 
sa mendro medhayā spṛṇotu / amṛtasya devadhāraṇo bhūyāsam / 
śarīraṃ me vicarṣaṇam / jihvā me madhumattamā / 
karṇābhyāṃ bhūri viśravam / brahmaṇaḥ kośo’si medhayāpihitaḥ / 
śrutaṃ me gopāya /  
dāreṣaṇāyāśca vitteṣaṇāyāśca lokeṣaṇāyāśca vyutthito’haṃ oṃ bhūḥ 
saṃnyastaṃ mayā oṃ bhuvaḥ saṃnyastaṃ mayā oṃ suvaḥ saṃnyastaṃ 
mayā oṃ bhūrbhuvaḥsuvaḥ saṃnyastaṃ mayeti mandramadhyamatālaja 
dhvanibhirmanasā vācoccāryābhayaṃ sarvabhūtebhyo  
mattaḥ sarvaṃ pravartate svahetyanena jalaṃ prāśya prācyāṃ diśi 
pūrṇāñjaliṃ prakṣipyoṃsvāheti śikhāmutpāṭhya / 
yajñopavītaṃ paramaṃ pavitraṃ prajāpateryatsahajaṃ purastāt / 
āyuṣyamagryaṃ pratimuñcya śubhraṃ yajñopavītaṃ balamastu tejaḥ / 
yajñopavīta bahirna nivasettvamantaḥ praviśya madhye hyajasraṃ 
paramaṃ pavitraṃ yaśo balaṃ jñānavairāgyaṃ medhāṃ prayaccheti  
yajñopavītaṃ chittvā udakāñjalinā saha /  
oṃ bhūḥ samudraṃ gaccha svāhetyapsu juhuyāt / 
oṃ bhūḥ saṃnyastaṃ mayā oṃ bhuvaḥ saṃnyastaṃ mayā /  
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oṃ suvaḥ saṃnyastaṃ mayeti triruktvā trivāramabhimantrya tajjalaṃ 
prāśyācamya oṃ bhūḥ svāhetyapsu vastraṃ kaṭisūtramapi visṛjya  
sarvakarmanirvartako’hamiti smṛtvā jātarūpadharo bhūtvā 
svarūpānusandhānapūrvakamūrdhvabāhurudīcīṃ gacchet // 37 // 
 
37. [This verse is in the form of a running paragraph.] 
 Sage Narad once again asked the great grandfather of creation Brahma—‘Oh 
Lord! Please elaborate further on the steps involved and the proper system to be 
followed while accepting the vows of Sanyas.’ [Refer Canto 3, verse nos. 80-92.] 
 Brahma said ‘Tathastu’ (so it shall be) and began his discourse.  

‘When one wishes to accept the vows of strict renunciation (Sanyas) and enter 
the fourth and final phase of life as a Sanyasi—either directly as a ‘Aatur Sanyasi’ 
(i.e. one who eagerly accepts Sanyas as the result of profound renunciation, without 
waiting for old age) or after having systematically passed through the earlier three 
phases of life as a ‘Kram Sanyasi’ (i.e. one who takes to Sanyas after having lived 
earlier as a Brahmachari or celibate student, a Grishastha or household, and a 
Vanprastha or one who leaves the house and wonders around as a preparatory stage 
for final Sanyas)—he must first undertake certain purifying rites and do penances, 
such as doing Krichra and other such rituals followed by the ‘Astha Shraadh’ (as 
would be narrated now), that help one to atone for one’s past sins and cleanse one’s 
self. [Refer Canto 3, verse nos. 5-10, 77.] 

The Astha Shraadh are the devotional worship and offerings that one makes by 
the way of oblations and libations to the following eight entities—Gods, Rishis 
(sages), Dibya Maanav (Holy Men; or those who have attained super-human stature), 
Bhuts (the five primary elements), Pitras (spirits of dead ancestors), the Matrikaas 
(divine Goddesses) and one’s own Atma (the pure conscious soul; one’s true ‘self’). It 
is most important to satisfy these eight before one takes the vows of Sanyas.  

[Now, the details of these eight Shraadhs are being narrated.] To start with, for 
doing Dev Shraadh (offerings meant for the Gods) one should first invoke the Vishwa 
Devas (the Lords of the world) named Satya and Vasu, followed by the Trinity Gods, 
i.e. Brahma the creator, Vishnu the sustainer and protector, and Shiva the concluder.  

For doing Rishi Shraadh, one should invoke all the great sages and seers—viz. 
the Dev-Rishis (celestial sages), the Raj-Rishis (those sages who have acquired the 
stature equivalent to a king amongst their peers), and Manushya-Rishis (sages who 
live like ordinary humans but are more exalted and enlightened than the latter).  

For the purpose of Dibya Shraadh (or offerings made for exalted and divine 
entities), one should invoke the eight Vasus, the eleven Rudra (the eleven forms of 
Shiva) and the twelve Adityas (Suns)1.  

For the purpose of doing Dibya Maanav Shraadh (i.e. offering worship and 
oblations to holy men), one should invoke the great men such as Sanak, Sanandan, 
Sanatkumar, and Sanatsujaat. 

For doing Bhut Shraadh (or offerings made to the elements), one should 
invoke the five primary elements such as the earth, the sky etc. (the other elements 
being water, fire and air), and their manifestations in the form of the five organs of the 
body such as the eye etc. (the other being ear, nose, tongue and skin) and the four 
types of creatures called Jarayuj (those born from an embryo developing inside a 
mother’s womb such as humans), Swadej (those born from sweat such as lice), Andaj 
(those born from eggs such as birds and insects) and Udbhij (those born from seeds 
such as plants). 



 452

For doing Pitra Shraadh (or libations made for the spirit of dead ancestors, 
especially those of the male ancestors), one should invoke the spirits of one’s father, 
grandfather and great grandfather.  

For the purpose of doing Maatri Shraadh (libations made for the spirit of one’s 
mother etc.), one should invoke the spirit of one’s mother, grandmother and great 
grandmother.  

Finally, for doing Atma Shraadh, one should invoke one’s own Atma as an 
entity that is pure consciousness and the true ‘self’ of the worshipper, as well as the 
Atma (soul; Spirit) of one’s father and one’s grandfather. [The worshipper must 
understand that the Atma is a universal and indistinguishable entity—it is the same in 
his own self as it was in his ancestors. This is the non-dual philosophy of Advaitya 
Vedanta, and a true Sanyasi is one who believes in this tenet of non-duality.] 

These eight Shraadhs are to be treated as part of one obligatory sacrifice ritual 
for the purpose of accepting the vows of Sanyas. Since each Shraadh if done 
separately, would require the aspirant to invite two Brahmins to preside over the 
rituals, it follows that a total of sixteen Brahmins should be invited when they are 
done together. These Brahmins should be duly honoured and worshipped. The 
Mantras employed for this purpose should be according to the branch of the Vedas to 
which these Brahmins owe their allegiance.  

These Shraadhs can be done in one day if they are done together (as 
mentioned above), or spread over eight days if done separately.  

The invited Brahmins should be duly honoured, worshipped and fed as 
described in the rules prescribed for doing Shraadh. At the end of the rituals, the rite 
of Pinda Daan (offering of rounded balls of cooked cereals to the deity invoked during 
the ritual) is to done with great respect. Then donation or Dakshina should be given to 
the Brahmins along with some mouth fresheners such as betel leaves.  

To tonsure the head, the aspirant should leave seven or eight strands of hair on 
the top of the head and get the rest shaved. The beard, moustache and nails should 
also be shaved off. The hair in the arm-pit and around the testicles should never be 
shaved. After this shaving off of bodily hair, the aspirant must take a bath.  

Then, he should repeat the Gayatri Mantra one thousand times at dusk after 
worshipping Brahm during the prayers offered while observing the Sandhya 
sacrament. [A Hindu is expected to worship three times of the day when two phases 
of time meet, such as dawn, noon and dusk. This is called doing Sandhya.] 

Next, the aspirant should establish the sacred fire independently to do the 
special fire sacrifice dedicated to Brahm, called the ‘Brahm Yagya’. [Normally when 
a fire sacrifice is done, the fire in the sacrificial pit is lit from a spark brought from 
some earlier sacrifice done in a householder’s place. But an aspirant Sanyasi should 
light his own fire independently.]  

The Yagya (fire sacrifice) should be done properly by offering melted butter 
till the offerings of Aajyabhaag is complete according to the way prescribed for the 
branch of the Vedas one ascribes to. [The ‘Aajyabhaag’ is the name given to the two 
libations of Aajya or melted butter that is offered to the Soma (the Moon God) and 
Agni (the Fire God) preceding the principal oblation to the Darsha sacrifice. The 
Darsha Yagya is the fire sacrifice that is done on the Amavasya day, the last day of 
the dark fortnight of the lunar month.]  

After completing the fire sacrifice, the worshipper should take a few 
mouthfuls of Sattu (roasted gram that has been ground to a coarse powder and 
kneaded into dough with water). Thereafter, he should sip some water to clean the 
mouth and place some firewood on the fire to save it from extinguishing. Then he 
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should sit on a dark deer skin to the north of the fire pit and spend the night remaining 
awake and hearing ancient stories as narrated in the Purans etc.  

In the fourth quarter of the night (i.e. early morning before sun rise), he should 
take a bath and cook some sweet porridge in the fire of the previous night. Then he 
should offer sixteen oblations of this porridge to the sacred fire of the previous night 
(and in which this porridge was cooked) using the sixteen Mantras of the Purush 
Sukta (a hymn of the Vedas dedicated to the Viraat Purush, the all-pervading cosmic 
Supreme Being), saying one Mantra with one offering.  

After having worshipped the Supreme Being with this sacrifice he should 
clean his mouth by sipping some water and make charities by giving away clothes, 
ornaments, gold, cows, vessels and other material objects that he has in his 
possession. [That is, he should not keep anything with him when he takes the vows of 
Sanyas.] This would complete all the prescribed rites and rituals necessary for 
systematically accepting the order of Sanyas.  

Then after having dismissed the Brahmins representing Brahma, he must say 
the following two Mantras and symbolically establish the Adhi-daivak form (i.e. the 
divine celestial form) of the sacred fire inside his own being for the future. [That is, 
now onwards he need not worship the fire formally in any external ritual involving 
elaborate Mantras and other formalities, but worship it internally in his own ‘self’.]   

The two Mantras for this purpose are— 
  
(i) ‘Sam Ma Sinchantu Marut Samindra Sam Brishaspati; Sam Mayamagni 
Sinchatwayush Cha Dhanen Cha Balen Chanushmantam Karotu Ma’. (saṃ mā 
siñcantu marutaḥ samindraḥ saṃbṛhaspatiḥ / saṃmāyamagniḥ siñcatvāyuṣā 
ca dhanena ca balena cāyuṣmantaḥ karotu mā)  
 [The brief meaning of this Mantra is ‘Oh the divine Gods such as Maruts 
(the Wind Gods), Indra (the king of Gods), Brihaspati (the moral preceptor of Gods) 
and Agni (the Fire God)—shower me or bless me with welfare and auspiciousness. 
Oh Fire God! Bless me with a long life (i.e. a disease-free life), with assets in the form 
of Gyan (knowledge), and with all necessary abilities and resources (that would help 
me achieve success in my new life as a Sanyasi).’] 
 
(ii) The second Mantra is ‘Ya Te Agne Yagyiya Tanustyeyhaya-rohatmatmanam; 
Acha Vasuni Krinvannasme Naryaa Puruni; Yagyo Bhutva Yagyamaasid Swaam 
Yonim Jatvedo Bhuva Aajaayamaanha Sa Kshaya Ehi’. (yā te agne yajñiyā 
tanūstayehyārohātmātmānam / acchā vasūni kṛṇvannasme naryā purūṇi / 
yajño bhūtvā yajñamāsīda svāṃ yoniṃ jātavedo bhuva ājāyamānaḥ sa kṣaya 
edhī) 

[The brief meaning of this Mantra is ‘Oh Agni (Fire God)! Please reveal 
yourself here in the holy form that you assume during the sacred fire sacrifices, and 
while blessing us with all the material things that are needed by all human beings for 
their welfare and normal comfort in this material world, you must also especially 
establish yourself perpetually in my inner self called the Atma (my soul). Becoming 
the sacred fire of the fire sacrifice, establish yourself in your primary holy form. Oh 
Jatveda Fire—reveal yourself from the earth and get established in my body like it 
were your abode.’ This is because the body has the earth element as its dominant 
ingredient.] 

After having completed the fire sacrifice as described above, the aspirant 
should circumambulate the consecrated fire, bow before it reverentially, and give it 
rest.   
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Then he should do the Sandhya prayers that are done at dusk and dawn by 
repeating the holy Gayatri Mantra2 one thousand times.  

Getting up, he should proceed in the direction of the sun (i.e. towards the west 
at dusk, and towards the east at dawn) and enter any water body (such as a river or a 
lake). He should sit down in the water in such a way that the water reaches his navel 
region, and then offer libations to the eight Dikpals3. [The Gayari Mantra is 
principally offered to the Sun God. So, after offering the prayers by facing the Sun 
God who is in the east at dawn and in the west at sunset, the worshipper moves in the 
respective direction for the next step to be undertaken now.]  

 
The divine Goddess Savitri (representing the dynamic powers of the Supreme Being 
and made vivid by the dazzling rays of the Sun God in a symbolic manner) is invoked 
and requested to establish her divine presence in the Vyahritis4. The Mantras to be 
used for this purpose are the following four— 
 
(i) ‘Aham Vrikchaya Reriv; Kirti Prishtham Gireriv; Urdhvapavitro 
Vajinivaswamritmasmi; Dravinam Me Sarwachasam Sumedha Amritokchitaha; Iti 
Trishankorvedanuvachanam.’ (ahaṃ vṛkṣasya reriva / kīrtiḥ pṛṣṭhaṃ gireriva / 
ūrdhvapavitro vājinīvasvamṛtamasmi / draviṇaṃ me savarcasaṃ sumedhā 
amṛtokṣitaḥ / iti triśaṅkorvedānuvacanam /) 

[The meaning of this Mantra in brief is ‘I am the conqueror of the world that is 
like a huge tree. My fame is as high as the lofty summit of a mountain. Like the Amrit 
or nectar that produces food and stored in the sun, I too am a treasury of the most holy 
and divine nectar of purity. I am glorious and full of understanding and intelligence. I 
am anointed by the nectar called Amrit. Verily, this is the enlightened words of the 
great Trishanku.’] 
 
(ii) ‘Yaschandasaamrishabho Vishwarupha; Chandobhyo-adhyamritaatsambavhuv; Sa 
Me Indro Medhaya Sprinotu; Amritasya Devdharanao Bhuyasam.’ 
(yaśchandasāmṛṣabho viśvarūpaḥ / chandobhyodhyamṛtātsaṃbabhūva / 
sa mendro medhayā spṛṇotu / amṛtasya devadhāraṇo bhūyāsam /) 

[The meaning of this Mantra in brief is ‘He who is lauded by the Vedas and 
who is manifested in all the forms in existence; he who is specially revealed by the 
Vedas—let that Indra (the chief amongst the Gods) bless me with intelligence and 
understanding. Oh Lord (Indra)! Let me be the one who is competent enough as well 
as the fortunate one who can establish the Supreme Being known as the Parmatma 
(the supreme Atma or the supreme Consciousness representing the supreme Brahm), 
who is an embodiment of Amrit (the nectar that gives eternity, bliss and beatitude), in 
my own self.’ That is, let me be blessed and enlightened enough to accept the august 
presence of the cosmic Consciousness representing the Parmatma in the form of my 
own Atma that resides in my inner being as my truthful conscious ‘self’.] 
 
(iii) ‘Sharirum Me Vicharshanam; Jivhaha Me Madhumattama; Karnavhyam Bhuri 
Visravam; Brahmanha Koshoasi Medhayapihitha; Srutam Me Gopaya.’ (śarīraṃ me 
vicarṣaṇam / jihvā me madhumattamā / karṇābhyāṃ bhūri viśravam / 
brahmaṇaḥ kośo’si medhayāpihitaḥ / śrutaṃ me gopāya /) 

[The meaning of this Mantra in brief is ‘Let my body be agile, nimble and 
active. Let my tongue be sweet and pleasant in what it says (i.e. let my speech be nice 
and sweet; let me be able to talk pleasantly and truthfully). Let my ears hear only the 
best of words that are spoken (i.e. prevent me from having to hear idle talk, deceitful 
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words or any other kind of falsehoods). You (Savitri) are endowed by the glorious and 
grand virtues that are like those possessed by Brahma, the creator. Let me not forget 
the great words that I hear (i.e. give me a good memory).’] 
 
(iv) ‘Dareshanyascha Vitteshanyascha Lokeshanayascha Vyuthitho-aham OM Bhu 
Sanyastam Mayaa. Om Bhuvha Sanyastam Mayaa. Om Suvaha Sanyastam Mayaa. 
OM Bhurbhuva Suvaha Sanyastam Mayeti Mandra-madhya-mataal-jadhya-
nibhirmanasaa’ (dāreṣaṇāyāśca vitteṣaṇāyāśca lokeṣaṇāyāśca vyutthito’haṃ 
oṃ bhūḥ saṃnyastaṃ mayā oṃ bhuvaḥ saṃnyastaṃ mayā oṃ suvaḥ 
saṃnyastaṃ mayā oṃ bhūrbhuvaḥsuvaḥ saṃnyastaṃ mayeti  
mandramadhyamatālajadhvanibhirmanasā) 

[The meaning of this Mantra in brief is ‘I have risen above (i.e. have 
abandoned) such worldly desires as those related to one’s wife, material prosperity 
and well-being, as well as all other forms of worldly entanglements such as the desire 
for worldly glory, grandeur, fame and majesty. I have completely renounced the 
material world. Indeed, I have fully and completely renounced all glories and 
majesties that are associated with any of the three worlds such as Bhu (earth), 
Bhuvaha (the lower heaven) and Swaha (the upper heaven). I don’t long for anything; 
I do not yearn for anything whatsoever. I have no fears of any kind in my mind ’] 
 These Mantras are to be said either mentally (i.e. silently), or uttered/muttered 
with a low voice in a whisper, or can even be said loudly so that others can hear them 
being said. (manasā vācoccāryābhayaṃ).      
 Then the aspirant should say the Mantra ‘Abhayam Sarvabhutebhyo Mattha 
Sarvam Pravartate Swaha’ and sip some water to clean the mouth. (abhayaṃ 
sarvabhūtebhyo mattaḥ sarvaṃ pravartate svahe). 

[The brief meaning of this Mantra is ‘All the creatures are hereby given 
fearlessness as far as I am concerned; they no longer have anything to fear from me. 
All are dear to me. All treat me kindly (and I also reciprocate their gesture by being 
loving, kind and gracious towards all).’]  

The two palms of the hand should be made into a cup and filled with water. 
This water is thrown in the eastern direction with the Mantra ‘OM Swaha’. After that, 
all the remaining hairs on the head are to be shaved off.  
 
Now, the Yogyopavit (sacred thread) is to be dispensed with.  This is done by saying 
the Mantra ‘Yagyopavitam Param Pavitram Prajapateryatsajam Purastaata; 
Ayushmagryam Pratimuncha Shubhram Yagyopavitam Balmastu Tejaha; Yogyopavit 
Bahirna Nivasestwamantaha Pravischya Madhye Hyajastram Paramam Pavitram 
Yasho Balam Gyan-vairagyam Medham Prayacheti.’ (yajñopavītaṃ paramaṃ 
pavitraṃ prajāpateryatsahajaṃ purastāt / āyuṣyamagryaṃ pratimuñcya 
śubhraṃ yajñopavītaṃ balamastu tejaḥ / yajñopavīta bahirna 
nivasettvamantaḥ praviśya madhye hyajasraṃ paramaṃ pavitraṃ yaśo balaṃ 
jñānavairāgyaṃ medhāṃ prayaccheti) 

[The brief meaning of this Mantra is ‘The Yagyopavit (thread worn by a 
Hindu across his chest) is sanctified, very holy and pure. It came into existence 
simultaneously with the creator Brahma. It is the best thing to wear, and is an 
enhancer of age (i.e. it helps to keep the ill effects of malignant stars that cause 
diseases and other problems for the body that make the body weak and fragile 
prematurely at bay so that the age is prolonged). The Yagyopavit should not be kept 
aside (i.e. it should not be removed from the body and kept elsewhere). Oh the sacred 
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thread that represents the fire sacrifice! Now onwards, please establish your divine 
presence in a symbolic manner in my Atma and become one with it. (That is, from 
today onwards, I would assume that you have established your august presence in my 
Atma in a subtle and symbolic form as I am not going to wear your external gross 
form on my equally gross body any longer). You are most pure and holy. Bless me 
with the inner strength that would enable me to wear you or accept you as a symbol of 
the eternal fire element that represents the sacred fire of the sacrifice, and is the 
eternal purifier of the soul, in my inner self as the vital spark of life that resides in my 
gross body. This would enable me with the necessary energy, strength, vitality and 
stamina that would help me to move ahead on my spiritual path without losing vigour 
and drive.’]  
 
When the above Mantra is complete, the sacred thread is to be torn (cut or removed) 
from the body and placed in the cupped palms of the hand which has been dipped in 
water so that it is already full of it. Then this water, along with the torn sacred thread, 
is to be reverentially offered to the water body (i.e. the river on the banks of which the 
ritual is being performed) by saying the Mantra ‘OM Bhu Samudram Gacha Swaha’. 
(oṃ bhūḥ samudraṃ gaccha svāhe) 
 [The Mantra means ‘OM salutations! I offer this sacred thread to the earth. Let 
it be taken to the ocean or the sea in due course of time.’ The sacred thread is actally 
offered to the river, and when the water of this river would eventually reach the 
ocean, the thread would find its final resting place there. Since it is is not practically 
feasible for the Sanyasi to go to the ocean or the sea personally to offer the thread 
there, this medium is adopted by him.]  
 
Then the aspirant should say the following three Mantras, and sip some sanctified 
water each time the Mantra is said— 
(i) ‘OM Bhu Sanyastam Mayaa’ (oṃ bhūḥ saṃnyastaṃ mayā);  
(ii) ‘OM Bhuvaha Sanyastam Mayaa’ (oṃ bhuvaḥ saṃnyastaṃ mayā); and  
(iii) ‘OM Swaha Sanyastam Mayaa’ (oṃ suvaḥ saṃnyastaṃ mayeti).  

[The meaning is simple. It means ‘OM salutations! I renounce everything on 
the earth’; ‘everything in the lower heavens’; and ‘everything in the upper heavens’ 
respectively.]    
 
Thereafter, the aspirant should say the Mantra ‘OM Bhu Swaha’ (oṃ bhūḥ 
svāhetyapsu) and offer the clothes that he has been wearing, along with the waist 
band, to the water body (vastraṃ kaṭisūtramapi visṛjya). [The Mantra means ‘OM 
salutations! I am offering them to the earth’.] 

Thus, having discarded all his possessions and becoming naked, he must think 
that he has renounced all his worldly obligations and has disassociated himself from 
all the worldly deeds (sarvakarmanirvartako’hamiti).  
 Contemplating upon his Atma (his pure conscious ‘self’) as being his true 
identity (smṛtvā jātarūpadharo bhūtvā svarūpānusandhānapūrvaka), he should 
raise both his hands sky wards (to indicate that he has nothing to conceal now, that he 
has no possessions now, that he is finally bidding farewell to this world, that he has 
surrendered himself to the Supreme Being, and to tell the Lord ‘here I come!’) and 
head in the northern direction (mūrdhvabāhurudīcīṃ gacchet)5 (37).   

[Note—1The eight Vasus –The Brihajjabal Upanishad of the Atharva Veda, Brahman 
4, verse no. 16 lists the eight Vasus as follows—Ghar, Dhruv, Soma, Kripa, Anil, 
Anal, Pratyush and Prabhaash.  
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The eleven Rudras—(i) Mannu,  (ii) Manu, (iii) Mahinas, (iv) Mahaan, (v) Shiva, 
(vi) Ritdwaj, (vii) Ugrareta, (viii) Bhav,  (ix) Kaal, (x) Vamdeo, and (xi) Dhritvrat. 
The eleven Rudras appear in Rig Veda 1/43/1, and Taiteriya Brahman  3/4/9/7. They 
are regarded as the father of the Wind God or the Maruts (Rig Veda, 2/33/1). The 
word Rudra means one who is angry, terrible and wrathful. Amongst the Rudras, 
Lord Shiva is regarded as the most senior and enlightened. 

The eleven Rudras according to Vishnu Puran (1/1/15) are the following— Har, 
Bahuroop, Trayambak, Aparaajeet, Shambhu, Vrishakapi, Kapardi, Raivat, 
Mrigvyadh, Sharva, and Kapaali. 

The twelve Adityas— According to mythology, there are said to be twelve 
Adityas which are simply as many forms of the Sun God. These are the revelations of 
Brahm in the form of the Sun to carry out the following functions of creation—(a) 
take care of the world (Rig Veda, 2/27/4); (b) are like the heads (Taiteriya Brahman, 
1/2/3/3) and eyes (Jaimini, Uttar. 2/1/2/3) of all the creatures.  

These twelve Adityas appear first in the Rig Veda 1/41/4-6 and 2/27. They are 
the sons of Aditi, the mother of Gods (Atharva Veda, 8/9/21). They are the 
following—the eight Vasus + Indra + Sun + Vishnu + Shiva = twelve in number. 

According to Vishnu Puran, the twelve Adityas are the following— Dhata, 
Arayma, Mitra, Varun, Anshu, Bhug, Indra, Vivaswan, Pusha, Parjanya, Twashta, 
and Vishnu. 

2The Gayatri Mantra is ‘OM BHURBHUVAHA SVAHA1, 
TSAVIURVARENYAM2, BHARGO DEVASYA DHIMAHI3, DHIYO YO NAH 
PRACODAYAT4’. It means ‘OM is the supreme, transcendental Brahm. He is the 
lord of creation of the terrestrial, the celestial and heavenly worlds. I offer my 
oblations to you. That Brahm is luminous like the sun. He is excellent, the best, the 
most exalted, a destroyer of sins, and a divine entity. May he imbibe, infuse and 
inspire our intellect with wisdom and enlightenment so that we are purified and move 
on the righteous and noble path’. The four phrases of the Gayatri Mantra are clearly 
marked by small numerals in this Mantra. This Mantra appears in the Rig Veda 
(3/62/10), the Sam Veda (1462), and Yajur Veda (3/35, 22/9, 30/2, 36/6). 

3The eight Dikpals—are the custodians or protectors of the eight directions. Indra 
(the king of Gods) takes care of the east, Yama (the God of death) takes care of the 
south, Varun (Water God) takes care of the west, Kuber (the Gods’ treasurer) takes 
care of the north, Agni (the Fire God) takes care of the south-east, Surya (the Sun 
God) takes care of the south-west, Vayu (the Wind God) takes care of the north-west, 
and Ishan (Shiva) takes care of the north-east. 

4The Vyahritis are the primary root words pronounced by the creator Brahma at 
the time of the beginning of creation and from which formed the nucleus around 
which the seven worlds formed. In other words, the rest of the creation was revealed 
from these primary sounds created by Brahma.  

The seven ‘Vyahritis’ are the words—(1) Bhu, (2) Bhuvaha, (3) Swaha, (4) 
Maha, (5) Janaha, (6) Tapaha, and (7) Satyam. ‘Bhu’ was the nucleus for earth, 
‘Bhuvaha’ for the sky above the earth, ‘Swaha’ for the space beyond the earth’s 
atmosphere and is generally meant for the heavens, ‘Maha’ stands for the greater 
heavens beyond the solar system, called the Maha-Loka where enlightened sages and 
seers are supposed to dwell (as opposed to earth where ordinary creatures including 
subterranean creatures would finally take up residence), ‘Tapaha’ was the place 
where exalted ascetics would to do penances and austerities, and ‘Satyam’ was the 
truthful and ultimate abode where the ultimate and irrefutable supreme truthful entity 
which is the only Authority in creation resides. 

According to Sankhya Shastra and the Purans, Brahma, who is known as 
‘Swayambhu’ (self-created and self-begotten in the sense that he had no father or 
ancestor from whom he descended) created seven elements called ‘Vyahriti’, viz. 
Bhuh, Buhvaha, Swaha, Mahaha, Janaha, Tapaha and Satyam respectively which 
constitute the fundamental elements which formed the gross body of the creation as 
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its core building blocks at the macro level. Encircling this core is the rounded globe 
called ‘earth’ which is surrounded by concentric circles constituting of ‘water’, 
‘energy’ called ‘Tej’, ‘wind or air’, ‘sky or space’, the notions that are described as 
‘pride, ego, arrogance, haughtiness and vanity’ collectively called ‘Ahankar’, and the 
notions of ‘importance, majesty, grandeur, magnificence and lordliness’ called 
collectively as ‘Mahattatva’.  Each of them was ten times larger than its preceding 
layer or circle. 

The seven Vyahritis and the worlds they represent are the following—(a) ‘Bhu’ 
represents this world (earth), fire, Rig Veda and Pran (life giving breath); (b) 
‘Bhuvaha’ represents the sky called Antariksha, wind or air, Sam Vedas and Apaan 
wind (i.e. the wind which passes down the intestines and helps is digestion and 
excretion); (c) ‘Swaha’ represents Dukoka (the heavens), Aditya (the celestial sun), 
Yajur Veda and Vyan (the wind that prevails throughout the body); (d) ‘Maha’ 
represents Aditya (the Sun God), Chandrama (the Moon God), Brahm (the supreme 
transcendental Being who has no specific attributes) and Anna (food which sustains 
life in this creation); (e) ‘Janaha’ represents the world inhabited by mortal creatures 
such as the life on earth; (f) ‘Tapaha’ represents the world where great ascetics and 
hermits live to do severe penances and austerities, and therefore it is most auspicious 
and holy and marked by an effulgence of divine energy and splendour; and (g) 
‘Satyam’ representing that truthful abode where the supreme transcendental Brahm 
lives; it is the ultimate destination of all spiritual pursuits, and is marked by eternal 
beatitude and felicity. 

5In the context of the Indian sub-continent where the Upanishads were first 
conceived and composed, going in the ‘northern’ direction refers to heading for the 
lofty heights of the Himalayan mountain range. It is here that great ascetics, sages, 
seers, hermits and mendicants used to live in early times. It has a dense population of 
enlightened and self-realised souls. This factor injected an aura of divinity and 
positivity to the northern direction. Further, the northern direction where the 
mountains and verdant pristine forests were located had the quality of being tranquil, 
lonely, serene, calm and peaceful that was very helpful for spiritual pursuits, such as 
doing Tapa (austerity and penance), Dhyan (contemplation) and Yoga (meditation). 
This is the reason why the green, cool and pleasant surroundings of the mountains 
and their forests were chosen by ancient sages and ascetics as their preferred habitat. 
This place was far away from the hustle and bustle and the restlessness of ordinary 
mundane life of the world, and was untouched by corruptions and worldly taints. It 
gave these holy people absolute peace and quietude that is so necessary for spiritual 
pursuit, mental peace and emotional solace.  

The term ‘northern’ therefore symbolically represented the upward mobility of 
the soul when it sought to rise above the humdrum of worldly life, break free from all 
worldly shackles and entanglements, and seek its liberation and deliverance from the 
gross body as well as the gross world. It represented the quest for higher spiritual way 
of existence, a life of higher consciousness, awakening, realisation, wisdom, 
enlightenment etc. It represented a state of existence free from all moral and spiritual 
encumbrances represented by numerous taints, faults, corruptions and blemishes that 
are associated with life in this world. It would be a utopian and pristine pure form of 
enlightened existence much like the crystal clean and pristine environment of the 
mountains and its forests themselves.    

The dimension, the intensity and the density of positive energy emanating from 
the pure consciousness is more in the northern direction as compared to other 
directions because of a greater population of self-realised and enlightened sages who 
lived in this particular region of the earth. The lofty peaks of the mountains are 
metaphors of high peaks of pure consciousness, or high intensity waves of 
consciousness that have peaked, and its accompanying high level of spiritual energy 
and positivity, while the valleys, depressions and gorges present elsewhere on earth 
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symbolise just the opposite—low level of consciousness and its accompanying low 
level of spiritual energy.  

The world below the northern direction, i.e. everywhere else other than the 
northern direction, is literally like a slum-ghetto in spiritual metaphor—it is riddled 
with all sorts of factors that tie down the creature to this deluding world and its 
entanglements; it keeps the soul trapped in shackles; it impedes growth and 
development; it breeds moral and spiritual corruption and degeneration. Indeed, it is 
so gross that it needs quite an effort on the part of the aspirant to break free from its 
fetters and rise above to his final freedom.  

We can look at these two directions from another angle. As compared to the 
northern direction where the high mountains are located, the opposite direction of the 
south is where the ‘ocean’ (the great Indian Ocean) is present. Whereas the mountain 
represents ‘high’ ground to which a man rushes for his life out of fear of being 
drowned during floods and deluges, the ocean is the one that does the opposite—it 
submerges and drowns everything; everything sinks in its fathomless waters. This is a 
metaphoric way of saying that the northern direction provides the high moral ground 
for the creature, and moving towards this direction means spiritual progress whereby 
the soul is lifted from the bowls of low forms of gross life, and endeavours to reach 
for the higher form of existence symbolised by the lofty peaks of the mountains. On 
the other hand, the southern direction is a metaphor for a lowly and gross form of 
existence that virtually drowns the creature in the quagmire of worldly delusions and 
its attendant problems just like the ocean sinks everything put in it.  

The southern direction is a metaphor for spiritual downfall, degradation, 
degeneration and depletion of spiritual energy. The low-bound soul gets stuck in this 
marsh, gets dirty and corrupted, and thereby loses the pristine cleanliness and shine 
that it inherently possesses. The southern direction representing the gross and 
deluding world is entrapping for the soul, it’s an impediment for the soul’s liberation 
and deliverance, while the northern direction where high land and mountains are 
present represent the state of existence when the soul lives in a high moral ground, 
free from all taints and blemishes, and is equivalent to the soul’s progress towards its 
ultimate aim of finding liberation and emancipation.    

This being so, those enlightened souls who lived in the northern direction were 
deemed to be like ‘radiant Gods’ because of the high level of energy of the 
consciousness emanating from them and forming a bright halo around them. As 
compared to these enlightened souls, those who lived down in the pit of ignorance 
and delusions that was characteristic of this material world lacked this glow of divine 
energy, and hence were regarded as ‘dark-complexioned’. 

The other two directions, such as the east and the west, are dominated by plains 
and comparatively flat land in nature as compared to the mountains in the north and 
the ocean in the south. So they were represented by those who were ordinary humans, 
neither as brilliant as the ones who lived in the northern direction, nor as dark as the 
ones who lived in the southern direction.] 

 
 

iwoZof}}RlaU;klh psåqjks% ldk’kkRiz.koegkokD;ksins’ka izkI; ;Fkklq[ka fogjUeÙk% dfúkékU;ks 
O;frfjä bfr Qyi=ksndkgkj% ioZrounsorky;s"kq lapjsRlaU;L;kFk fnxEcj% ldyløkkjd% 
loZnkuUnLokuqHkoSdiw.kZân;% dekZfrnwjykHk% izk.kk;keijk;.k% QyjlRoDi=ewyksndSeksZ{kkFkhZ 
fxfjdUnjs"kq fol`tsísga LejaLrkjde~ AA38AA 

 
pūrvavadvidvatsaṃnyāsī cedguroḥ  
sakāśātpraṇavamahāvākyopadeśaṃ prāpya yathāsukhaṃ viharanmattaḥ 
kaścinnānyo vyatirikta iti phalapatrodakāhāraḥ parvatavanadevālayeṣu  
saṃcaretsaṃnyasyātha digaṃbaraḥ sakalasaṃcārakaḥ  
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sarvadānandasvānubhavaikapūrṇahṛdayaḥ karmātidūralābhaḥ 
prāṇāyāmaparāyaṇaḥ phalarasatvakpatramūlodakairmokṣārthī 
girikandareṣu visṛjeddehaṃ smaraṃstārakam // 38 //  

 
38. If the aspirant for Sanyas is already enlightened and learned then it is deemed that 
he must have accepted the Mantra OM and the Mahavakyas (the great sayings) of the 
Vedas from his learned Guru (moral preceptor) before he has taken the vows of 
Sanyas. As a result, it is expected of him that he becomes firmly established in the 
truth that there is an eternal and unambiguous uniformity in this creation so much so 
that there is nothing which is separate from his own ‘self’ (i.e. that everything in this 
existence is one or the other form of one universal Consciousness), and with this 
conviction firmly engrained in his mind he should roam gladly and carefree in this 
world. 
 For food he must rely on leaves, flowers, fruits and water. While wandering, 
he can take shelter in mountains, forests or shrines.  
 If he has discarded all clothes after taking the vows of Sanyas and prefers to 
remain a Digambar (naked), then it is expected of him that he would be overwhelmed 
by the eclectic realisation and constant experience of the presence of the ever-blissful 
Atma, which is his pure conscious ‘self’, inside his own lotus-like heart, that he would 
belief in the tenet that it is best for him to keep a safe distance from all involvement in 
deeds, that he would be regularly practicing Pranayam (breath control through certain 
Yoga exercises to preserve and strengthen his vital life forces), keep alive (active) his 
vital life forces by surviving on juices and skins of fruits and flowers, as well as on 
leaves, roots, tubers and water, and that the only desire he would have is to seek 
Moksha (emancipation and salvation) for which purpose he would live alone in 
mountain caves, always and consistently doing Japa (repetition) of the Tarak Mantra1 

(a special Mantra that gives deliverance to the soul) as well as contemplating and 
meditating upon the supreme Brahm till the time he leaves the mortal body (38).  

[Note—1The Tarak Mantra is the divine formula that provides liberation and 
deliverance to the creature’s soul or his Atma. It, in other words, provides the 
spiritual aspirant Mukti. In relation to Brahm, this Mantra is ‘OM’.  

Refer Canto 7, verse no. 11 as well as Canto 8 full of this Narad Parivrajak 
Upanishad. Refer also to Atharva Veda’s Atharvashir Upanishad, Kandika 4.] 

 
 

fofofn"kklaU;klh psPNriFka xRokpk;kZfnfHkfoZizSfLr"B fr"B egkHkkx n.Ma oL=a de.Myqa x`gk.k 
iz.koegkokD;xzg.kkFk± xq#fudVekxPNsR;kpk;SZnZ.MdfVlw=dkSihua 'kkVhesdka de.Myqa 
iknkfneLrdizek.keoz.ka lea lkSE;edkyi`"Ba ly{k.ka oS.koa n.MesdekpeuiwoZda l[kk ek 
xksik;kSt% l[kk;ks·lhUüL; otzks·fl ok=Z?u% 'keZ es Hko ;Rikia rféokj;sfr n.Ma 
ifjxzgsTtxTthoua thouk/kkjHkwra ekrs ek eU=;Lo loZnk loZlkSE;sfr iz.koiwoZda de.Myqa ifjx`á 
dkSihuk/kkja dfVlw=eksfefr xqákPNknda dkSihueksfefr 'khrokrks".k=k.kdja nsgSdj{k.keksfefr 
dfVlw=dkSihuoL=ekpeuiwoZda ;ksxiêkfHkf"käks HkwRok ÑrkFkksZ·gfefr eRok LokJekpkjijks 
HkosfnR;qifu"kr~ AA39AA 

 
vividiṣāsaṃnyāsī cecchatapathaṃ gatvācāryādibhirvipraistiṣṭha tiṣṭha 
mahābhāga daṇḍaṃ vastraṃ kamaṇḍaluṃ gṛhāṇa praṇava 
mahāvākyagrahaṇārthaṃ  
gurunikaṭamāgacchetyācāryairdaṇḍakaṭisūtrakaupīnaṃ  



 461

śāṭīmekāṃ kamaṇḍaluṃ pādādimastakapramāṇamavraṇaṃ  
samaṃ saumyamakākapṛṣṭhaṃ salakṣaṇaṃ vaiṇavaṃ  
daṇḍamekamācamanapūrvakaṃ sakhā mā gopāyaujaḥ  
sakhāyo’sīndrasya vajro’si vārtragnaḥ śarma me bhava  
yatpāpaṃ tannivārayeti daṇḍaṃ parigrahejjagajjīvanaṃ  
jīvanādhārabhūtaṃ mā te mā mantrayasva sarvadā  
sarvasaumyeti praṇavapūrvakaṃ kamaṇḍaluṃ parigrahya  
kaupīnādhāraṃ kaṭisūtramomiti guhyācchādakaṃ  
kaupīnamomiti śītavātoṣṇatrāṇakaraṃ dehaikarakṣaṇamomiti  
kaṭisūtrakaupīnavastramācamanapūrvakaṃ yogapaṭṭābhiṣikto  
bhūtvā kṛtārtho’hamiti matvā svāśramācāraparo bhavedityupaniṣat // 39 // 
 
39. If he has taken to the path of Sanyas with the desire of obtaining enlightenment 
(without prior initiation from a Guru as narrated in verse no. 38), then, after he has 
proceeded for about one hundred steps and is addressed by his Guru or some other 
wise man such as a Brahmin who calls after him and says—‘Oh the lucky one! Stop; 
stop. Accept the Brahm Danda (an ascetic’s staff representing his one support and one 
belief in Brahm, the Supreme Being), the mendicant’s ochre clothes, and the 
Kamandalu (water pot). You must come to the Guru to accept the great Mantras of 
OM and the Mahavakyas before you proceed ahead as a Sanyasi’—he must turn back 
and heed their advice.  
 When he comes back to his elders and the Guru, he should accept the signs of 
formal Sanyas when they are given to him by them. These signs are the Danda (rod or 
staff), the Katisutra (the thread worn around the waist), the Kaupin (the loin-cloth), 
the Shaati (the single piece of unstitched cloth covering the upper body), and the 
Kamandalu (water pot). [In other words, the formal process of accepting the vows of 
Sanyas involves obtaining permission from one’s elders and Guru. Merely walking 
away as a Sanyasi is not the prescribed method, though it is not strictly prohibited as 
it is allowed for the Aatur Sanyasi and for those who take Sanyas at the end of the 
Vaanprastha phase—see verse no. 37. As it would be clear by reading the present 
verse, the man who is taking Sanyas is doing so directly either when he is still a 
Brahmachari or a Grihastha and has yet not entered the Vaanprastha phase because as 
soon as he has entered this stage he is deemed to have snapped all his ties with the 
world of the earlier phase of a householder’s life, including all his family members, 
compatriots and even his moral preceptor or spiritual teacher, the Guru.] 
 The Danda is to be made of bamboo only, and its length should not be more 
than the height of the Sanyasi’s body as measured from the feet to his head. It should 
be flawless, without any scratches or roughness, should be smooth, should not have 
any holes, or in any other way damaged by insects. Its colour should not be black or 
dark.  
 The aspirant should fulfill all formalities of purification such as sipping 
some water to clean the mouth etc. before accepting the Danda as a unique symbol of 
Sanyas and an exemplary renunciate and ascetic’s way of life. Then he should say the 
prescribed Mantra before actually accepting and holding the Danda formally. The 
Mantra is ‘Sakhaa Ma Gaupayaujha Sakshayosindrasya Vajroasi Vatraghna Sharm 
Me Bhav Yatpaapam Tanniyaraye’. (sakhā mā gopāyaujaḥ sakhāyo’sīndrasya 
vajro’si vārtragnaḥ śarma me bhava yatpāpaṃ tannivārayeti daṇḍaṃ 
parigrahe).   
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[The brief meaning is ‘Oh Danda! Protect my friend known as the Pran or the 
vital life that is present inside my body. You too are my best friend, and it is you who 
is held by Indra, the king of Gods, as his Vajra (which is his invincible weapon). It 
was you, in your form as the Vajra, who had killed the demon Vrittasur. Please 
become my protector and a provider of welfare. Whatever sins that might be still 
lingering inside me, please destroy them.’] 
 
To accept the Kamandalu (kamaṇḍaluṃ parigrahya), the Sanyasi should say OM 
and the prescribed Mantra (praṇavapūrvakaṃ) which is ‘Jaggajivanam 
Jivanaadhaarbhutam Mate Ma Mantrayasva Sarvadaa Sarwasaumyati’. 
(jjagajjīvanaṃ jīvanādhārabhūtaṃ mā te mā mantrayasva sarvadā 
sarvasaumyeti). 

[You are the bearer of life and the support of life in all its forms as you carry 
water, which is the undisputed nectar of life. I offer this Mantra to you. Please always 
be benevolent upon me and never let me suffer for want of the soothing nectar of life 
known as water.] 
 
The Katisutra (the waist band) should be accepted by the Mantra ‘Kaupinadharam 
Katisutramom’. (kaupīnādhāraṃ kaṭisūtramomiti) 

[I am accepting the Katisutra which is basis of my accepting the loin-cloth or 
the Kaupin, which I would always wear.] 
 
The Kaupin (the loin-cloth) is accepted by the Mantra ‘Guhyachadakam 
Kaupinmom’. (guhyācchādakaṃ kaupīnamomiti) 

[The Kaupin covers my private parts like a canopy or a veil, and I accept it 
voluntarily.]  
 
The cloth on the upper part of the body is accepted after the following Mantra is said 
‘Shitvatoshna Trankaram Daiha Rakshanmom’. (śītavātoṣṇatrāṇakaraṃ 
dehaikarakṣaṇamomiti)  

[The cloth would protect me against cold and heat. It would afford protection 
to my body.]  
 
Sipping a little water once again, he must feel fully fulfilled and spiritually contented 
as if he has been duly anointed and sanctified in accordance to his own wishes as well 
as the edicts of the scriptures. (kaṭisūtrakaupīnavastramācamanapūrvakaṃ 
yogapaṭṭābhiṣikto bhūtvā kṛtārtho’hamiti) 

Thereafter, after this formal initiation into the fold of Sanyas, he must strive to 
obey its tenets most sincerely and very diligently. (matvā svāśramācāraparo) 

Verily, this is what this Upanishad teaches (bhavedityupaniṣat) (39).  
 

 
                                            ------------*********------------- 
 
 
 
                                               Updesh (teaching)/Canto 5  
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[This Canto narrates the different types of Sanyas and Sanyasis (a person who has 
taken the vows of Sanyas), as well as the laws that govern them, and the importance 
of obeying these laws.] 
 
 

AA iøkeksins’k% AA 
 
vFk gSua firkega ukjn% iizPN HkxoUloZdeZfuorZd% laU;kl bfr Ro;Soksä% iqu% LokJekpkjijks 
HkosfnR;qP;rs A rr% firkeg mokp A 'kjhjL; nsfguks tkxzRLoIulq"kqfIrrqjh;koLFkk% lfUr A 
rn/khuk% deZKkuoSjkX;izorZdk% iq#"kk tUroLrnuqdwykpkjk% lfUr A rFkSo psöxoUlaU;klk% 
dfrHksnkLrnuq"BkuHksnk% dhÏ’kkLrÙorks·Lekda oäqegZlhfr A rFksR;¯hÑR; ra firkegsu AA1AA 
 
atha hainaṃ pitāmahaṃ nāradaḥ papraccha  
bhagavansarvakarmanivartakaḥ saṃnyāsa iti tvayaivoktaḥ  
punaḥ svāśramācāraparo bhavedityucyate /  
tataḥ pitāmaha uvāca / 
śarīrasya dehino jāgratsvapnasuṣuptiturīyāvasthāḥ santi / 
tadadhīnāḥ karmajñānavairāgyapravartakāḥ puruṣā  
jantavastadanukūlācārāḥ santi / 
tathaiva cedbhagavansaṃnyāsāḥ katibhedāstadanuṣṭhānabhedāḥ  
kīdṛśāstattvato’smākaṃ vaktumarhasīti /  
tathetyaṅgīkṛtya taṃ pitāmahena // 1 // 
 
1. The celestial sage Narad asked the great grandfather of creation, Brahma, ‘Oh 
Lord! You have said that the Sanyas Ashram is when all deeds are dispensed with. 
And then you say that a follower of this holy way of life should obey its doctrines by 
carefully doing things and acting in a manner that is specially prescribed for this 
phase of life. These appear to be contradictory, so please clarify the position.’ 
 Brahma replied, ‘Oh Narad! A living being having a physical gross body has 
four states of existence of its consciousness. They are Jagrat or waking state, Swapna 
or dreaming state, Sushupta or deep sleep state, and Turiya or transcendental state 
which goes beyond the third Sushupta state. All creatures live in one of these states, 
and these states are therefore the base upon which all their activities depend. These 
states inspire or instigate the creature to do deeds, acquire Gyan (truthful knowledge; 
enlightenment), or develop Vairagya (renunciation, detachment and dispassion 
depending upon the preponderance of various factors associated with a particular 
stage of existence).  
 Since all the creatures live in one or the other of these four states of existence 
of consciousness, they therefore behave and act according to the characteristic 
qualities and features of the particular state in which their consciousness exists at any 
given moment.  
 The four Ashrams1 (phases of life of a man) that are prescribed by the Srutis 
and Smritis (ancient scriptures such as the Vedas and Purans), such as Brahmacharya 
(the first phase of celibacy and student-hood), Grihastha (the second phase as a 
householder), Vaanprastha (the third phase when a man leaves the house and heads 
for pilgrimage or for the forest), and Sanyas (the fourth and final phase of complete 
renunciation of all things worldly), are also like these four states of existence of 
consciousness. Just like a man is forced to behave in accordance to the state in which 
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his consciousness exists in a given point of time, and all such acts of his are deemed 
to be normal and natural while he is in that phase but would look very odd and out of 
place in other states of existence, a Sanyasi is also expected to follow the rules of 
conduct that are prescribed for this phase of life by the scriptures without being 
perturbed about them or thinking guilty at observing these laws—because this is a 
normal way of behaviour that is prescribed for and expected from a person who lives 
the life of a Sanyasi.’ 
 Hearing this, Narad asked, ‘Oh Lord! Now please tell me how many types of 
Sanyas are there, and about the subtle differences between the processes adopted for 
being initiated into each one of them.’ (1).  

 [Note—1The four Ashrams have been narrated in the Brihajjabal Upanishad, 
Brahman 5, verse no. 8, note no. 1 of the Atharva Veda tradition. 

2A little bit of explanation would clarify the meaning here. A man in, say, the 
dreaming state of existence lies physically inactive because his external body is 
asleep, but his mind and sub-conscious are very much active, and he is living an 
active life in the imaginary world of his dreams. So, if he does anything in this 
dreaming state while appearing to be inactive physically, and then claim to have done 
it when he wakes up to reality, then no matter how incongruous and untruthful he 
might appear to be in his claims but he is actually speaking the truth. 

He might not do, or simply cannot do, certain things while in the waking state of 
existence, but he can certainly do them in his dreams. For instance, he cannot actually 
jump across a tall building or fly in the air while awake, and it is absolutely absurd 
and incredulous even to suggest such a thing, but of course he can do so in his 
dreams, and then it becomes not only possible but believable too. Since any action or 
activity necessarily needs the involvement of the mind, it follows that the mind is 
active in both the waking state called the Jagrat state as well as in the dreaming state 
called the Swapna state of existence. But in the deep sleep state of conscious called 
the Sushupta state of existence the mind is defunct, and the man does not remember 
anything of the moment while the consciousness was in this third state. So, he might 
get up and perform a certain act while the mind is actually in the third state of deep 
sleep, and then when he actually wakes up in the sense that his mind is active in the 
conventional state of wakefulness, then he would not remember anything that he had 
done himself a while ago when his mind was in the deep sleep state.  

Similarly, the same set of deeds that a man does assume different meanings 
depending upon which of the four Ashrams he belongs to. For instance, as a 
Brahmachari he studies the Vedas to acquire knowledge that would prepare him to 
face life and its problems with confidence.  As a Grihastha he keeps in touch with the 
Vedas and studies them as a means of finding ways to enhance his family’s welfare 
and his own renown and fortunes as a learned man who believes in religious tenets, as 
well as to seek answers for his spiritual problems and seek guidance in the scriptures 
to solve the predicaments that he faces in practical life in this world. As a 
Vaanprastha he studies them to find ways for getting rid of his sins that he might have 
committed willingly or unwillingly in the course of his life and their consequences 
along with finding answers for the numerous spiritual problems that had been 
confounding him till now. And as a Sanyasi he studies them to find final solution in 
the form of the emancipation and salvation of his soul, the quick path to his liberation 
and deliverance, as well as to understand the truth about Brahm and his own Atma. 
During the phase of Sanyas, his main endeavour is to find final peace and rest for his 
soul, and to ensure that he does not have to take another birth to undergo the same 
series of horrors that he had to endure in the present birth. 

Another example is this—as a student he eats to give sufficient and proper 
nourishment to his body and mind during their developmental stage, as a householder 
he eats to enjoy the taste of the food and build a strong and handsome body, as a 
Vaanprastha he eats to keep up his energy levels to help him in his wanderings, while 
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as a Sanyasi he eats just enough to sustain his Pran or vital life factors till the time the 
Pran leaves the body effortlessly and painlessly when the due time comes for 
discarding the gross body. As a Sanyasi he does not eat to fatten his body or pamper 
his taste buds and tongue; he does not eat to satisfy his desire for tasty food or fill his 
stomach, but just to sustain the Pran inside the body till the proper time comes for the 
Pran to leave it.] 

 
 

laU;klHksnSjkpkjHksn% dFkfefr psÙkÙorLRosd ,o laU;kl% vKkusuk’kfäo’kkRdeZyksirúk =Sfo/;esR; 
oSjkX;laU;klks KkulaU;klks KkuoSjkX;laU;kl% deZlaU;klúksfr pkrqfoZ/;eqikxr% AA2AA 

 
saṃnyāsabhedairācārabhedaḥ  
kathamiti cettattvatastveka eva saṃnyāsaḥ ajñānenāśaktivaśātkarmalopaśca 
traividhyametya vairāgyasaṃnyāso jñānasaṃnyāso jñānavairāgyasaṃnyāsaḥ 
karmasaṃnyāsaśceti cāturvidhyamupāgataḥ // 2 // 

 
2. Explaining the various categories of Sanyasis and their subtle differences, Brahma 
elaborated—‘Oh Narad! How the type of Sanyas affects the behaviour of a 
practitioner of Sanyas would now be explained by me. Listen carefully.  
 In truth, Sanyas is essentially of one universal type (because basically it means 
exemplary renunciation of everything that is non-truth while accepting only one 
eternal Truth called the Atma which is pure cosmic universal Consciousness). But it is 
either due to ignorance and worldly delusions, or the inability of the mind to grasp its 
sublime and esoteric nuances that this august and holy institution of Sanyas has been 
classified into four categories1.    
 Hence, Sanyas is said to be of four principle types as follows—Vairagya-
Sanyas, Gyan-Sanyas, Gyan-Vairagya-Sanyas, and Karma-Sanyas2 (2). 

[Note—1This classification is just a creation of the mind; it is not real. Therefore, all 
the Sanyasis are to be equally treated, and none of them is either junior or senior to 
the other. Actually, the classification of Sanyas into various categories is done to 
mark the different paths by which a man can become a Sanaysi. There are many 
circumstances and processes, but all lead to one single goal. It is like reaching the 
same destination by different people who have taken different routes and means to do 
so.  

It also refers to the different levels of mental development, intellectual reach, 
enlightenment, wisdom, erudition and self-realisation in different people who have 
become a Sanyasi. In other words, though each of them has become a Sanyasi, and 
once they do so they stand on the same footing, but the path and the method they 
adopted, the basic reason for their choosing the life of Sanyas, the way they had seen 
this world and got the inspiration to become a Sanyasi—all differ from one individual 
to another. And this is indicated by the category of Sanyas they belong to.  

The classification of Sanyasis into different categories is also to indicate the 
different stages through which a spiritual aspirant passes before his obtaining final 
emancipation and salvation, or his final liberation and deliverance. Just like a student 
who has to pass many stages in his quest for knowledge, the path of Sanyas too has to 
pass many milestones. Each successive stage of Sanyas marks one higher stage of 
spiritual enlightenment and attainment. This step-by-step process is the routine 
method of attaining full maturity as a Sanyasi, but it does not mean that there cannot 
be persons who reach this stage with the minimum of effort and time because of the 
divine spark of enlightenment lighting inside their inner-self early than expected. For 
instance, even in modern system of education and professional life, there are people 
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who reach the top of the ladder quicker than the others, in a much younger age than 
the rest. But of course such people are rare. 

2Refer Sanyas Upanishad of Sam Veda tradition, verse nos. 18-22. 
The present Narad Parivrajak Upanishad also lists other categories of Sanyasis in 

its verse nos. 12-21 of the present Canto 5, and verse no. 2-11 of Canto 7.]  
 
 

r|Fksfr nqþenukHkkokPpsfr fo"k;oSr`".;esR; izkd~iq.;deZo’kkRlaU;Lr% l oSjkX;laU;klh AA3AA 
 

tadyatheti duṣṭamadanābhācceti viṣayavaitṛṣṇyametya 
prākpuṇyakarmavaśātsaṃnyastaḥ sa vairāgyasaṃnyāsī // 3 // 
 
3. A person who has no worldly taints and corruptions affecting his mind and inner 
self, who is naturally not inclined to have any sort of attractions or yearnings 
whatsoever for any of the material sense objects of the world as an auspicious good 
affect of his past life, and who has developed profound sense of sincere and deep 
renunciation, detachment and dispassion as another good affect of these auspicious 
virtues—if such a man accepts the vows of Sanyas (exemplary and truthful 
renunciation, detachment and dispassion), then it is called ‘Vairagya-Sanyas’—i.e. a 
Sanyas dominated by the glorious virtue of Vairagya—sincere and truthful 
renunciation for all things of this material world of sense objects (3). 
 
 
'kkL=KkukRiki iq.;yksdkuqHkoJo.kkRiziøkksijr% Øks/k";kZlw;kgœkjkfHkekukRedloZlalkja fuo`ZR; 
nkjs"k.kk/kus"k.kkyksds"k.kkRednsgokluka 'kkL=okluka yksdokluka R;DRok oeukéfeo izÑrh;a 
loZfena gs;a eRok lk/kuprqþ;laiéks ;% laU;L;fr l ,oa KkulaU;klh AA4AA 
 
śāstrajñānātpāpa puṇyalokānubhavaśravaṇātprapañcoparataḥ 
krodherṣyāsūyāhaṅkārābhimānātmakasarvasaṃsāraṃ nirvṛtya 
dāreṣaṇādhaneṣaṇālokeṣaṇātmakadehavāsanāṃ śāstravāsanāṃ lokavāsanāṃ 
tyaktvā vamanānnamiva prakṛtīyaṃ sarvamidaṃ heyaṃ matvā  
sādhanacatuṣṭayasaṃpanno yaḥ saṃnyasati sa eva jñānasaṃnyāsī // 4 // 
 
4. A person who has developed natural dispassion towards this world and its material 
sense objects as a result of Gyan or truthful knowledge acquired by various avenues 
such as by studying of the scriptures, or by realising the worthlessness and falsehood 
of the world as a result of personal experience, or by tasting both the good and the bad 
effects of deeds leading to constant state of uneasiness and flux.  

His intellect and wise mind tells him about the corrupt world and its tainted 
nature, a world that is full of such negative traits as having, inter alia, Krodh (anger), 
Irshya (jealousy and ill-will), Asuya (finding faults with others while being full of 
faults himself), Ahankar (false sense of pride and ego), and Abhiman (pride, vanity, 
arrogance and hypocrisy) as its integral part. He strives to keep his mind aloof from 
such a tarnished world. 

He abandons all desires that relate to a woman, wealth and fame which 
symbolise a person’s three natural Vasanas (passions) called Daihik Vasana (passions 
and desires that relate to his sense organs and their natural wish for gratification), 
Shastra Vasana (desire to get mastery over the scriptures) and Loka Vasana (desire to 
acquire name, fame, wealth and material prosperity in this world). Just like an 
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ordinary man treats vomited food with disgust and repugnance, he treats these 
Vasanas with equal disdain.  

Instead, he arms himself with the four holy Saadhans1 or means for spiritual 
enhancement, and thus empowered, he accepts the august vows of Sanyas. 
Acceptance of Sanyas by such a man is called ‘Gyan Sanyas’—i.e. a Sanyas which is 
marked by the dominance of Gyan—truthful knowledge, enlightenment, erudition and 
wisdom—as a factor which inspires a man to take to the life of Sanyas (4). 

[Note--1The four Saadhans are called ‘Saadhan Chatushtya’, and the term refers to 
the four fold spiritual disciplines in the philosophy of Advaita Vedanta. They are the 
following—(1) Vivek (wisdom and discrimination; intelligent interpretation of given 
set of information to arrive at the optimum solution; the best use of the faculty of 
thinking and contemplation to separate the grain from the chaff. (2) Vairagya (total 
renunciation and dispassion; a sense of complete detachment and non-involvement. 
(3) Samaadhistak (the group of six spiritual disciplines having six steps such as Saam 
or tranquility and calmness, Dama or self restraint or self control, Uparati or the 
ability of the external sense organs to refrain from involvement in and pursuit of the 
sense objects in this material world, Titiksha or forbearance and tolerance, Shradha or 
unwavering faith, conviction and belief in one’s spiritual path, and Samaadhaan or 
concentration and finding of solutions to vexing spiritual problems by focusing of the 
faculty of mind and intellect to remove doubts and confusions). And, (4) Mumuksha 
(desire for liberation and deliverance of the soul; seeking the soul’s emancipation and 
salvation).] 
 
 

Øes.k loZeH;L; loZeuqHkw; KkuoSjkX;kH;ka Lo:ikuqla/kkusu nsgek=kof’kþ% laU;L; tkr:i/kjks 
Hkofr l KkuoSjkX;laU;klh AA5AA 

 
krameṇa sarvamabhyasya sarvamanubhūya jñānavairāgyābhyāṃ  
svarūpānusandhānena dehamātrāvaśiṣṭaḥ saṃnyasya  
jātarūpadharo bhavati sa jñānavairāgyasaṃnyāsī // 5 // 
 
5.  A person who has gone through the ups and downs of life, who has experienced all 
the aspects of life, both the pleasant as well as the unpleasant, in all its hues by 
passing through all the three phases of life (such as the Brahmacharya or life as a 
celibate student, a Grishastha or as a householder, and a Vaanprastha who is a person 
who leaves the house and embarks upon pilgrimage or heads for a lonely life away 
from the hustle and bustle of the world), and in the process has gathered valuable 
information about the true nature of the world as well as the ‘self’ by being analytical 
and intelligent in interpreting each of his experiences—such a person is filled with an 
overwhelming sense of renunciation and dispassion towards the false and deluding 
world and its objects. Instead, he learns the sublime truth about his own ‘self’ which 
is pure and truthful consciousness that is an eternal and imperishable entity. He would 
rather remain submerged in the thoughts of this blissful ‘self’ which gives him stable 
peace and tranquillity than remain agitated and restless by thinking about the selfish 
world which is nevertheless unstable.  

In other words, being discriminating, wise and intelligent, he would develop a 
natural sense of renunciation, dislike and dispassion towards this false material world 
of sense objects and their equally false charms of which he has had a first-hand 
experience, and instead develop an affinity for his truthful ‘self’ which gives him 
eternal peace, happiness, contentedness and bliss.  



 468

Since he remains aloof from the world and does not get involved in its 
ensnaring quagmire, he remains as innocent and incorrupt as a little child or a new-
born infant who is yet un-tarnished, un-affected and un-influenced by the myriad 
spiritual corruptions, countless faults and numerous negative forces of the world in 
which he lives.  

Indeed, this eclectic and sublime mental state of renunciation and dispassion 
obtained by a combination of knowledge about the reality and truth of existence, and 
a first-hand experience of life with all its bitter realities, is called ‘Gyan-Vairagya-
Sanyas’—becasuse both the eclectic virtues of Gyan and Vairagya have played a 
stellar role in equal proportion that have inspired him to take to the life of Sanyas (5). 

 
 

czãp;± lekI; x`gh HkwRok okuizLFkkJeesR; oSjkX;Hkkos·I;kJeØekuqlkjs.k ;% laU;L;fr l 
deZlaU;klh AA6AA 

 
brahmacaryaṃ samāpya gṛhī bhūtvā vānaprasthāśramametya  
vairāgyabhāve’pyāśramakramānusāreṇa yaḥ  
saṃnyasyati sa karmasaṃnyāsī // 6 // 
 
6. A person who lives through all the three phases of life, such as a Brahmachari, a 
Grihastha and a Vaanprastha, in a systematic manner, and then takes to the life of 
Sanyas simply because this is the ancient tradition that has sanction of the scriptures, 
though he might not have actually developed renunciation and dispassion towards the 
world, its attractions and his responsibilities, then this is called ‘Karma Sanyas’.  
 In other words, he becomes a Sanyasi because it is part of his religious 
obligations, it is his duty to follow tradition, and it is expected of him that he takes the 
vows of Sanyas as an upholder of auspicious and righteous way of living that is 
ordained by the scriptures, and if he does not do so he would be subject to ignominy 
and accused of violating traditional norms and prescriptions of the scriptures, though 
the most important criterion for Sanyas, which is inculcation of a deep sense of 
sincere renunciation, profound dispassion and total detachment towards the world and 
its material objects, might not be present in him. Such a man is called a Karma 
Sanyasi, and the form of Sanyas is called ‘Karma Sanyas’ (6). 

[Note—A Karma Sanyasi takes to the path of Sanyas as his moral duty and religious 
obligation rather than an internal desire to renounce the world out of enlightenment 
and realisation of its falsehood, as well as a sincere desire for obtaining spiritual 
liberation and deliverance along with attaining true peace of mind and bliss for the 
soul. Truthfully speaking, Gyan and Vairagya lack in such people, hence this type of 
Sanyas is no match for that which is marked by these two eclectic virtues.] 
 
 

czãp;sZ.k laU;L; laU;klkTtkr:i/kjks oSjkX;laU;klh A fo}RlaU;klh KkulaU;klh fofofn"kklaU;klh 
deZlaU;klh AA7AA 

 
brahmacaryeṇa saṃnyasya saṃnyāsājjātarūpadharo vairāgyasaṃnyāsī /  
vidvatsaṃnyāsī jñānasaṃnyāsī vividiṣāsaṃnyāsī karmasaṃnyāsī // 7 // 
 
7. A person who is so overwhelmed by a deep-rooted sense of renunciation, 
detachment and dispassion that he yearns to renounce the world even while he is still 
in the first phase of life as a Brahmachari (a celibate student), and accepts the life of 
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Sanyas without entering the second phase of Grihastha (householder), becomes as 
innocent and holy as a little child or a new-born infant who is yet not influenced by 
the corruptions and taints of the world. Indeed, this is called ‘Vairagya-Sanyas’. 
 In other words, when Sanyas is accepted by being driven by an inborn urge for 
renunciation and dispassion even while the person is still in the earlier phase of life as 
a student, when this world fails to attract the aspirant’s mind by its charms and 
temptations, then this sort of Sanyas is called Vairagya Sanyas. In this sort of Sanyas, 
natural sense of renunciation, detachment and dispassion are so overwhelming, 
profound and robust besides being natural, and not imposed or pretensious, that no 
amount of enticements and cajoling would ever tempt his mind to swerve towards the 
charms of the material world. Hence, this sort of Sanyas is self-sustaining and self-
enhancing.  
 An enlightened Sanyasi who is predominantly intelligent, wise, learned, 
erudite and analytical in his approach is called a ‘Gyan-Sanyasi’ because ‘Gyan’ or 
knowledge is what has made him take to the path of renunciation of falsehood and 
acceptance of truth; it is Gyan that is the driving force for his conscious decision to 
take to Sanyas, rather than any other considerations or compulsions.  
 On the other hand, a Sanyasi who has taken this vow of Sanyas because this is 
the correct direction in which a righteous and religious person is supposed to go 
during the final years of his life, is called a ‘Karma-Sanyasi’. He is simply following 
tradition and has taken Sanyas because this is the ordained and prescribed way which 
he must follow or obey, without questioning its utility for him, or whether he fits in 
the bill or not (7).  
 
 
deZlaU;klks·fi f}fo/k% fufeÙklaU;klks·fufeÙklaU;klúksfr A fufeÙkLRokrqj% A vfufeÙk% ØelaU;kl% 
A vkrqj% loZdeZyksi% izk.kL;ksRØe.kdkylaU;kl% lfufeÙklaU;kl% A Ï<k¯ks HkwRok lo± Ñrda 
uðkjfefr nsgkfnda lo± gs;a izkI; AA8&9AA 
gal% 'kqfp"k}lqjUrfj{kl)ksrk osfn"knfrfFknqZjks.klr~ A u`"k}jln`rl}îkkselnCtk xkstk _rtk vfütk 
_ra c`gr~ AA10AA 
 
karmasaṃnyāso’pi dvividhaḥ nimittasaṃnyāso’nimittasaṃnyāsaśceti /  
nimittastvāturaḥ / animittaḥ kramasaṃnyāsaḥ /  
āturaḥ sarvakarmalopaḥ prāṇasyotkramaṇakālasaṃnyāsaḥ 
sanimittasaṃnyāsaḥ /  
dṛḍhāṅgo bhūtvā sarvaṃ kṛtakaṃ naśvaramiti dehādikaṃ  
sarvaṃ heyaṃ prāpya // 8-9 // 
haṃsaḥ śuciṣadvasurantarikṣasaddhotā vediṣadatidhirduroṇasat /  
nṛṣadvarasadṛtasadvyomasadabjā gojā ṛtajā adrijā ṛtaṃ bṛhat // 10 //  
 
8-10. Karma Sanyas is of two types—first is called ‘Nimitta-Sanyas’, and the second 
is called ‘A-nimitta Sanyas’. [The word ‘Nimitta’ means factor, motive, cause, 
inducement, account, reason. The word ‘A-nimitta’ is the opposite of Nimitta.] 
 Aatur Sanyas comes under the category of Nimitta Sanyas. [In other words, 
when the spiritual aspirant takes the vows of Sanyas because he is very Aatur or eager 
to renounce the world and seek his spiritual liberation and deliverance, then it is 
called ‘Nimitta Sanyas’ as this eagerness on his part is the motivating factor, the cause 
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and the driving force that has impelled him, that has inspired him to become a 
Sanyasi.] 
 On the other hand, pure Karma Sanyas comes under the category of ‘A-nimitta 
Sanyas’. [When a man becomes a Sanyasi because he must do so as this is the 
established tradition, and he should not violate ancient laws, then renunciation is not 
the ‘Nimitta’ or causative factor for his taking to the life of Sanyas. He has, in fact, 
taken to Sanyas as a religious duty and a process ordained by the scriptures as well as 
by tradition instead of being inspired by internal Vairagya or Gyan. Hence, it is ‘A-
nimitta’ Sanyas—i.e. renunciation not due to some inborn virtue of dispassion or 
enlightenment, but undertaken as part of established tradition.] 
 When a person becomes sick and is unable to do his routine worldly deeds, he 
prefers to die and get rid of his agonies and torments. Physical incompetence or 
inability to perform deeds and take actions in this world also leads one to accept a 
virtual life of Sanyas as he is unable to do anything, fulfill his obligations, live up to 
his expectations, and generally unable to enjoy the world and its sense objects. So, 
when one takes the vows of Sanyas as a result of diseases that are bodily crippling for 
him, then this is called Nimitta Sanyas as well as Aatur Sanyas. [The first sort of 
Sanyas is called ‘Nimitta’ because the diseases and physical infirmities have been the 
cause of his decision to take Sanyas—they become a ‘Nimitta’ or causative and 
motivating factor. It is also called ‘Aatur’ because he is very eager to get rid of this 
miserable body and a wretched life that has become a constant burden for him, and 
instead seek liberation and deliverance from it by taking to the path of Sanyas.]  
 A wise and erudite person who has a healthy and strong body but still takes to 
the life of Sanyas as a result of sprouting of enlightenment and profound wisdom that 
makes him firmly convinced of the fact that this world, along with all the material 
things and sense objects, as well as the body which one is so proud of and which is so 
handsome and strong, are false, transient and perishable, that therefore they cannot 
ever give eternity, peace and bliss to the man—verily, such a man is like the Hans (the 
divine Swan) which is immaculate and the wisest amongst all the birds that have their 
habitat in the sky. He is like the Vasu (i.e. the Sun God) that moves majestically 
across the sky. He is like the Hota (the priest who offers oblations to the sacred fire 
during fire sacrifices) as well as the Fire God who is honoured at the altar of the same 
fire sacrifice. He is also the honoured guest who is always welcome and shown the 
greatest of respect in the house of noble and righteous householders. He is the most 
exalted and highly respected amongst humans. He is deemed to be as honourable and 
revered as the best of things in this world. He is deemed to be a living embodiment of 
the eternal Truth that is universal and uniform.  It is he who is symbolised by the 
subtle ‘truth’ of the sky element (i.e. he possesses all the grand virtues of the sky 
element, such as being universal, infinite, fathomless, incorrupt, all-pervading, all-
encompassing etc.). It is he who emerges from the water element (i.e. he is like Lord 
Hiranyagarbha (Vishnu and Brahma) who has emerged from the primordial cosmic 
fluid, and from whom the rest of the creation evolved; he is like the ‘lotus’ that 
emerges from the middle of the water in a pond). It is he who is revealed in the form 
of all living beings who speak and are represented by those who are born from a cow 
or are born on earth, as well as all forms of knowledge that is revealed by Vaani or 
speech. It is he who is born or revealed from Truth. It is he who is born from 
mountains but is immensely different from the latter, being the only and absolute 
Truth in creation. [This probably refers to the statues that are carved out of stones 
extracted from mountains and worshipped as some deity. It means that far from being 
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a gross and lifeless entity like the statue carved from a mountain stone, he is 
consciousness personified.] (8-10). 
 
 
czãO;frfjäa lo± uðkjfefr fufúkR;kFkks Øes.k ;% laU;L;fr l laU;klks·fufeÙklaU;kl% AA11AA 
 
brahmavyatiriktaṃ sarvaṃ naśvaramiti niścityātho krameṇa yaḥ  
saṃnyasyati sa saṃnyāso’nimittasaṃnyāsaḥ // 11 // 
 
11. A spiritual aspirant who takes the eclectic path of Sanyas with the firm conviction 
that the supreme transcendental Brahm, the cosmic Consciousness, is the only 
Absolute Truth in this creation, and that anything other than Brahm is imperishable 
and non-truth—then this sort of Sanyas is known as ‘A-nimitta Sanyas’. His Sanyas is 
without any cause or motivation. It is a natural phenomenon for him to discard that 
which is non-truth and false, and accept that which is the truth and reality. [That is, a 
wise and enlightened aspirant who has no worldly reason for becoming a Sanyasi 
except the fact that he finds everything other than the Consciousness as false and non-
truth, and decides to abandon this falsehood and non-truth and pursue truth and 
eternity instead, is said to have become a Sanyasi without any ‘Nimitta’ or worldly 
cause or motivation. Some of the causes have already been listed in the previous 
verses—for instance one’s diseases or physical inabilities which make life a burden 
for him and which prevent him from enjoying the comforts and pleasures of this 
world and its material objects. He becomes a Sanyasi in order to hide his inadequacies 
and incompetence behind the façade of Sanyas-hood. Had he been healthy and had 
had access to this material world, probably he wouldn’t have imagined of Sanyas even 
in his dreams! Another reason is the compulsion for following tradition which 
requires a man to take Sanyas in old age. No such factor is applicable here.] (11). 
 
 
laU;kl% "kfM~o/kks Hkofr A dqVhpdks cgwndks gal% ijegal% rqjh;krhrks·o/kwrúksfr AA12AA 
 
saṃnyāsaḥ ṣaḍvidho bhavati /  
kuṭīcako bahūdako haṃsaḥ paramahaṃsaḥ turīyātīto’vadhūtaśceti // 12 // 
 
12. A Sanyasi is again classified into six categories as follows—Kutichak, Bahudak, 
Hansa, Paramhans, Turiyatit, and Avadhut (12).  

[Note—Refer Sanyas Upanishad of Sam Veda tradition, verse nos. 23-30. Refer also 
the present Naradparivrajak Upanishad, Canto 7, verse nos. 2-11.] 
 
 

dqVhpd% f’k[kk;Kksiohrh n.Mde.Myq/kj% dkSihudUFkk/kj% fir`ekr`xqokZjk/kuij% 
fiBj[kfu=f’kD;kfneU=lk/kuij ,d=kéknuij% ðksrks/oZiq.Mª/kkjh f=n.M% A cgwnd% 
f’k[kkfndUFkk/kjfL=iq.Mª/kkjh dqVhpdoRloZleks e/kqdjo`Ù;kþdoyk’kh AA13AA 

 
kuṭīcakaḥ śikhāyajñopavītī daṇḍakamaṇḍaludharaḥ kaupīnakanthādharaḥ  
pitṛmātṛgurvārādhanaparaḥ piṭharakhanitraśikyādimantrasādhanapara  
ekatrānnādanaparaḥ śvetordhvapuṇḍradhārī tridaṇḍaḥ /  
bahūdakaḥ śikhādikanthādharastripuṇḍradhārī kuṭīcakavatsarvasamo  
madhukaravṛttyāṣṭakavalāśī // 13 // 
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13. [In the context of verse nos. 13-21, refer also to Canto 7, verse nos. 2-11 of this 
Upanishad.] 
 
A Kutichak Sanyasi sports (wears) the Shikha (the tuft of hair on the head) and the 
Sutra (the sacred thread, also called the Yagyopavit). He also carries the ascetic’s staff 
or rod called the Danda, the water-pot called the Kamandalu, the loin-cloth called the 
Kaupin, and an over-garment made of a coarse single piece of cloth or old pieces of 
torn clothes stitched together in a rough manner, called a Kantha.  
 He always remains involved in selflessly serving his parents and Guru (moral 
preceptor and teacher).  
 He also keeps a pot for collecting food, called a Paatra, a tool for digging 
earth, called the Khanti (which is like a pointed iron spike), and a sling bag, called a 
Jholi, with him. He always remains engrossed in meditation and repetition of Mantras. 
He takes food obtained from one single place (instead of eating it first and going to 
another place to get more food to satisfy his urge for eating more, or because his taste 
buds have got the better of him).  
 He wears the vertical mark of ‘Shwet Pundra’ on his forehead (i.e. he has the 
holy lines marked by white chalk-powder made into a past by mixing with water that 
is worn on the forehead by all initiated Hindus). 

He is expected to always carry the Tridand in his hands. [The ‘Tridand’ is the 
ascetic’s staff made of three pieces of wood—hence called ‘Tri’ or three + ‘Danda’ or 
rod. It basically consists of three staffs or sticks tied together, each made up of 
bamboo. There is a main shaft, and the two smaller pieces used as a handle measure 
about four fingers width in length. This is done for easy carrying. The word ‘Danda’ 
stands for self control, and therefore these three staffs stand for a combined control of 
the mind, called the Mana Dand, control over the speech, called the Vaak Dand, and 
control over the body, called Kaya Dand. This Danda is like a scepter held by a king; 
it is a symbol of his spiritual kinghood and distinguishes him from the rest of the 
people; it is his symbol of moral and spiritual authority.] 
 A Bahudak Sanyasi, like the Kutichak, also wears the tuft on the head, the 
sacred thread across his chest, the loin-cloth across the waist, the roughly sewn over-
garment on the upper part of his body, and carries the staff and the water-pot in his 
hands. He too sports the Tripundra (the line marked on the forehead) like the 
Kutichak Sanyasi.  
 He has exemplary sense of equanimity and evenness, and treats everyone in 
the same way without any sense of discrimination.  
 He survives on food obtained by begging from different houses, and eats only 
eight mouthfuls at one meal. [The difference between Kutichak and Bahudak is 
obvious here—whereas a Kutichak eats food obtained from one place, a Bahudak 
collects food from more than one household. Again, a Bahudak is expected to eat only 
eight mouthfuls, but no such restrictions have been explicitly put on a Kutichak.] (13).  
 
 
galks tVk/kkjh f=iq.Mªks/oZiq.Mª/kkjh vlaDy`Irek/kwdjkék’kh dkSihu[k.Mrq.M/kkjh AA14AA 
 
haṃso jaṭādhārī tripuṇḍrordhvapuṇḍradhārī  
asaṃklṛptamādhukarānnāśī kaupīnakhaṇḍatuṇḍadhārī // 14 // 
 



 473

14. A Hans Sanyasi wears a lock of matted hairs on his head, wears the vertical lines 
of the Tripundra1 (literally the three lines) on his forehead, brings food by begging 
from any house visited at random, wears a small piece of loin-cloth around his private 
parts, and carries a Tumbi (a hollowed-out and dried shell of the pumpkin or gourd 
which acts as a water-pot) (14). 

[Note—1The word Tripundra has been defined in note no. 2 of verse no. 3 of Canto 7 
of the present Upanishad.] 
 
 

ijegal% f’k[kk;Kksiohrjfgr% iøkx`gs"osdjk=kéknuij% djik=h ,ddkSihu/kkjh 'kkVhesdkesda oS.koa 
n.Mesd’kkVh/kjks ok HkLeks)wyuij% loZR;kxh AA15AA 

 
paramahaṃsaḥ śikhāyajñopavītarahitaḥ pañcagṛheśvekarātrānnādanaparaḥ  
karapātrī ekakaupīnadhārī śāṭīmekāmekaṃ vaiṇavaṃ daṇḍamekaśāṭīdharo  
vā bhasmoddhūlanaparaḥ sarvatyāgī // 15 // 
 
15. A Param-hans Sanyasi does not sport a tuft of hair on the head or the sacred thread 
across the chest. He collects or accepts food from five houses, and eats once a day at 
night. He never stores food for the next day, and never visits the same house twice for 
food.  
 He keeps with him only a loin-cloth, a piece of cloth to cover his body (upper 
part), and an ordinary staff made of bamboo. He either covers his body with this 
single body-wrapping cloth, or simply smears ash of the fire sacrifice to cover it.  
 A Param-hans Sanyasi is highly non-possessive, and is supposed to have 
completely renounced everything in this world (15). 

[Note—Refer Canto 3, verse nos. 28-29, 30-31; Canto 6, verse nos. 25-26.]  
 
 

rqjh;krhrks xkseq[k% Qykgkjh A vékgkjh psn~x`gr;s nsgek=kof’kþks fnxEcj% dq.kioPNjhjo`fÙkd% 
AA16AA 

 
turīyātīto gomukhaḥ phalāhārī / annāhārī cedgṛhatraye dehamātrāvaśiṣṭo 
digaṃbaraḥ uṇapavaccharīravṛttikaḥ // 16 // 
 
16. A Turiyatit Sanyasi is like a cow that survives on whatever that is made available 
to him as a grace of the Lord. He eats like a cow—i.e. he collects food in the cupped 
palms of his hands and eats directly from it like a cow, using his tongue and mouth to 
lick and pick up morsels of food. [That is, he does not use any pot to keep the food 
and then use his fingers to serve as a spoon to eat. Refer also to verse no. 38 of the 
present Canto 5.]  
 He never asks anyone for anything whatsoever. He usually eats only fruits, 
and if he eats cereals etc., then he collects food from three houses only. [Compare 
with the Bahudak and the Param-hans.]  
 As personal belongings, he has nothing but his own body as his only 
possession.  
 He remains naked (refer Canto 3, verse no. 31), and strives to make his sense 
organs irrelevant and inactive as if they were non-existent for all practical purposes, 
or part of a dead body (refer Canto 3, verse no. 27, 48, 50-51, 90) (16). 
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vo/kwrLRofu;eks·fHk’kLrifrrotZuiwoZda loZo.ksZ"otxjo`Ù;kgkjij% Lo:ikuqla/kkuij% AA17AA 
 
avadhūtastvaniyamo’bhiśastapatitavarjanapūrvakaṃ  
sarvavarṇeṣvajagaravṛttyāhāraparaḥ svarūpānusandhānaparaḥ // 17 // 
 
17. An Avadhut Sanyasi knows of no bondages, fetters, compulsions, obligations or 
formalities. [That is, he believes in none of these things, because he is eternally free 
and liberated spiritually.]  
 He snaps all contacts with corrupt, unscrupulous and tainted people, and with 
those who have fallen from their chosen paths.  
 Living like a python, he accepts whatever food is available to him for survival, 
without discriminating between the Varnas (class or caste) of the people from whose 
household he accepts food. [That is, he does not bother himself whether the 
householder who gives him food belongs to an upper class or a lower class. The only 
thing that he keeps in mind while accepting food is that the giver should not be 
corrupt and sinful, as any food from such people would have an adverse effect on his 
own mind and spirit.]  
 He remains ever engrossed in contemplation and thoughts of the true nature 
and form of his truthful Atma which is pure consciousness (17).  
 
 
vkrqjks thofr psRØelaU;kl% drZO;% AA18AA 
 
āturo jīvati cetkramasaṃnyāsaḥ kartavyaḥ // 18 // 
 
18. If a man who is eager to accept the vows of Sanyas (and renounce this world of 
falsehood and material sense objects which are illusive and entrapping by their 
inherent nature, and instead opt for the path of spiritual liberation and deliverance) 
wishes to have a long life then he must live through all the other three phases of life 
(as a Brahmachari, a Grihastha, and a Vaanprastha) before he takes the vows of 
Sanyas at the end of this sequence (as ordained by the scriptures and tradition)1. Such 
a Sanyas is called ‘Kram Sanyas’ as it involves passing through all the prescribed 
phases in life in an orderly manner, step-by-step, before one actually accepts the 
hallowed life of a Sanyasi. [The word ‘Kram’ means a sequence; a proper series, an 
order or chain of events; a step-by-step approach to anything; a method or systematic 
way of doing anything; a route or proper way of reaching one’s destination. Hence, 
‘Kram Sanyas’ refers to the step-by-step approach to this holy way of life no matter 
how eager a man is to become a Sanyasi and renounce the world.] (18). 

[Note—1This systemic and orderly way helps him to experience all the pros and cons 
of life and see the truth of the world. This only helps to reinforce his commitment to 
the life of Sanyas. Otherwise it might happen that he becomes disillusioned midway 
when he faces the harsh reality of a Sanyas way of life and regret his decision of 
becoming a Sanyasi. This would be more harmful to him than not taking Sanyas at 
all. The bitter experience that he has had of the world while he lived in it as a 
Brahmachari, as a Grihastha, and as a Vaanprastha, the bitter truth that he has learnt 
about the world not giving him peace, rest, happiness, comfort and fulfilment in the 
true sense inspite of his best of efforts and also inspite of his devoting his entire life 
serving this world and its inhabitants—and such other factors, when properly thought 
of and ananlysed, create a sincere renunciation for this world, and when Sanyas is 
taken with this bitter experience then it is more sustainable and sincere.]   
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dqVhpdcgwndgalkuka czãp;kZJekfnrqjh;kJeor~ dqVhpdknhuka laU;klfof/k% AA19AA 
 

kuṭīcakabahūdakahaṃsānāṃ  
brahmacaryāśramāditurīyāśramavat kuṭīcakādīnāṃ saṃnyāsavidhiḥ // 19 // 
 
19. For a Kutichak, Bahudak and Hansa Sanyasi it is prescribed that they should enter 
this fourth phase of life of Sanyas only after having lived through the earlier three 
phases of life as a Brahmachari, a Grihastha and a Vaanprastha in this order (19). 
 
 
ijegalkfn=;k.kka u dfVlw=a u dkSihua u oL=a u de.MyquZ n.M% A lkoZo.kSZdHkS{kkVuijRoa 
tkr:i/kjRoa fof/k% A laU;kldkys·I;yacqf)i;ZUre/khR; rnuUrja dfVlw=a dkSihua n.Ma oL=a 
de.Myqa loZeIlq fol`T;kFk tkr:i/kjúkjsé dUFkkos’kks uk/;srO;ks u oäO;ks u 
JksrO;eU;fRdafpRiz.koknU;a u rd± iBsé 'kCnefi c`gPNCnkék/;ki;sé eg}kpks foXykiua fxjk 
ik.;kfnuk laHkk"k.ka ukU;Lek}k fo’ks"ks.k u 'kwüL=hifrrksnD;k laHkk"k.ka u ;rsnsZoiwtk uksRlon’kZua 
rhFkZ;k=ko`fÙk% AA20AA 
 
paramahaṃsāditrayāṇāṃ na kaṭīsūtraṃ na kaupīnaṃ  
na vastraṃ na kamaṇḍalurna daṇḍaḥ / 
sārvavarṇaikabhaikṣāṭanaparatvaṃ jātarūpadharatvaṃ vidhiḥ /  
saṃnyāsakāle’pyalaṃbuddhiparyantamadhītya  
tadanantaraṃ kaṭīsūtraṃ kaupīnaṃ daṇḍaṃ vastraṃ kamaṇḍaluṃ  
sarvamapsu visṛjyātha jātarūpadharaścarenna kanthāveśo nādhyetavyo  
na vaktavyo na śrotavyamanyatkiñcitpraṇavādanyaṃ  
na tarkaṃ paṭhenna śabdamapi bṛhacchabdānnādhyāpayenna  
mahadvāco viglāpanaṃ girā pāṇyādinā saṃbhāṣaṇaṃ  
nānyasmādvā viśeṣeṇa na śūdrastrīpatitodakyā saṃbhāṣaṇaṃ  
na yaterdevapūjā notsavadarśanaṃ tīrthayātrāvṛttiḥ // 20 //  
 
20. There is no compulsion for a Param-hans, a Turiyatit and a Avadhut Sanyasi to 
wear the waist-band, a loin-cloth or any other sort of body-covering cloth, or even to 
carry an ascetic’s staff and a water-pot. [They are optional for him.] 
 They can adopt the appearance of an infant child who remains naked and is 
unconcerned about it (i.e. assume a ‘Jaatroop’ form which means the naked form in 
which a child is born in this world). They are free to beg for food and accept it from 
all kinds of households belonging to any caste or class in the society. [This is to 
indicate the fact that these categories of Sanyasis are so holy and pure that food taken 
even from a low-caste household would not be able to affect or undermine their high 
ethical, moral, mental and spiritual stature. Nothing can pollute or defile them. Food 
for them is like an offering to the sacred fire burning inside their body that sustains 
their Pran and Atma, their life and conscious ‘self’ respectively; it is a fire which is so 
pure, holy, powerful and divine that it can purify everything that is put into it rather 
than getting polluted by it no matter how bad or tainted or corrupt that offering is.]  
 Until the time an aspirant is firmly convinced at the time of accepting the 
vows of Sanyas that whatever he has studied is enough for him, he ought to continue 
with his pursuit of knowledge and learning. When he is completely satisfied with 
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what he has learnt, when truthful wisdom and enlightenment sprouts in his bosom, 
when he feels fulfilled and realises that he needs no more knowledge, it is then that he 
should discard the loin-cloth and the waist-band etc. and immerse them in the water.  
 If he prefers to remain naked (Digambar) then he must not keep any type of 
cloth, even the patched over-garment, to cover his body. Besides this, he must abstain 
from reading and teaching, giving discourses, attending discussions, lectures or 
debates, or hear narrations of scriptures and rendering of formal prayers.  
 There is no need for him to study logic, or learn the art of debate and public 
speaking. [This is because he is not expected to attend debates and discussions or give 
discourses and lectures. Rather, he must lead a serene and quiet life of a reclusive 
hermit who spends his precious time in meditation and contemplation, thinking of the 
supreme Truth and experiencing the drip of bliss that accompanies the higher stages 
of self-realisation rather than bothering about exhibiting his scholarship and 
showcasing his oratory skills in public forums to gain name, honour, titles and 
goodwill as well as a followership of disciples. Refer also to Canto 3, verse nos. 56-
60, 71; Canto 4, verse nos. 14-16, 19; and Canto 7, verse no. 1.] 
 He must only do constant Japa (constant repetition) with the divine Mantra of 
OM that pertains to Pranav, the supreme transcendental Brahm (rather than wasting 
his time and energy by entering in debates, giving discourses and lectures, or even 
teaching and reading the scriptures, for, one, he has not much time left for these as 
death is fast approaching, and two, it is deemed that he has already become 
sufficiently wise and enlightened to have realised the truth and the essence of the 
teaching of the scriptures by the time he has reached the stage of Sanyas, and 
therefore there is no real need for him to waste any time and energy on its discovery). 
[Refer Canto 7, verse no. 11.] 

It is prohibited for him to waste the energy of speech in worthless things. It is 
also prohibited for him to talk in any sign language. [This is because, for one, it is 
more tiring than actual speaking as it requires special mental skills and exertion to 
express one’s wishes correctly in sign language and make the other person understand 
one’s real intentions, and second, it is subject to more wrong interpretations than the 
actual spoken word, leading to more confusions and perplexities which is absolutely 
not expected from a Sanyasi.] 
 He must take extra precaution of not talking to any Shudra (a low-caste man), 
a woman or a fallen man. He must not talk with a menstruating woman at any cost. It 
is equally prohibited for him to participate in religious or other festivals, events, 
formal forms of rituals and worship, to go on pilgrimages and visit pilgrim sites, to 
worship and offer prayers to Gods and other deities (including idols and other 
symbols)1 (20). 

[Note—1Refer also the following Upanishads—(i) Sam Veda tradition—Maittreyu-
panishad, Canto 2, verse no. 21, 26; Jabal Darshan Upanishad, Canto 4, verse nos. 50-
59; and Sanyaso-panishad, Canto 2, verse no. 74-75, 97. (ii) Atharva Veda tradition—
Naradparivrajak Upanishad, Canto 5, verse no. 20.  
 External forms of worship have been prohibited in—(a) Krishna Yajur Veda’s 
following Upanishads—Pran Agnihotra Upanishad; Varaaha Upanishad, Canto 2, 
verse no. 69, 74; Canto 3, verse no. 26, 29-30; Tejobindu Upanishad, Canto 6, verse 
nos. 21-24. (b) Shukla Yajur Veda’s Advai Tarak Upanishad, verse nos. 5, 10, 13. (c) 
Atharva Veda’s Naradparivrajak Upanishad, Canto 5, verse no. 20. 
 The fact that the same divinity known as the supreme Brahm resides in all the 
pilgrim sites is affirmed in Atharva Veda’s Atharvashir Upanishad, Kandika (Canto) 
4. This assertion implies that a wise man is one who should not roam around in 
different pilgrim sites in search of the Truth, seeking the Lord here and there in this 
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mortal world, but attempt to find that Brahm in his own inner ‘self’ as his Atma 
which is immortal.  

The Advai-tarak Upanishad of Shukla Yajur Veda, in its verse nos. 5, 10, 13, 
stresses that real Mukti or spiritual liberation is obtained when the aspirant turns 
inwards and searches eternal peace and bliss inside his own self rather somewhere 
outside.  

The Tejobindu Upanishad of Krishna Yajur Veda, in its Canto 6, verse nos. 21-24 
clearly stresses that all forms of ritualistic worship or symbol worship do not in any 
way help the spiritual aspirant to realise Brahm and reach his spiritual goal of 
liberation and salvation.]  

 
 

iqu;Zfrfo’ks"k% A dqVhpdL;Sd= fHk{kk cgwndL;klaDy`Ira ek/kwdja galL;kþx`gs"oþdoya ijegalL; 
iøkx`gs"kq djik=a Qykgkjh xkseq[ka rqjh;krhrL;ko/kwrL;ktxjo`fÙk% lkoZof.kZds"kq ;fruSZdjk=a olsé 
dL;kfi uesÙkqjh;krhrko/kwr;ksuZ T;s"Bks ;ks u Lo:iK% A l T;s"Bks·fi dfu"Bks gLrkH;ka u|qÙkj.ka 
u dq;kZé o`{kekjksgsé ;kukfn:<ks u Ø;foØ;ijks u fdafpf}fue;ijks u nkfEHkdks uku`roknh u 
;rs% fdafpRdrZO;eLR;fLr psRlkad;Ze~ A rLekUeuuknkS laU;kflukef/kdkj% AA21AA 

 
punaryativiśeṣaḥ / kuṭīcasyaikatra bhikṣā bahūdakasyāsaṃklṛptaṃ 
mādhukaraṃ haṃsasyāṣṭagṛheṣvaṣṭakavalaṃ  
paramahaṃsasya pañcagṛheṣu karapātraṃ phalāhāro gomukhaṃ 
turīyātītasyāvadhūtasyājagaravṛttiḥ sārvavarṇikeṣu yatirnaikarātraṃ vasenna 
kasyāpi nametturīyātītāvadhūtayorna jyeṣṭho yo na svarūpajñaḥ / 
sa jyeṣṭho’pi kaniṣṭho hastābhyāṃ nadyuttaraṇaṃ na kuryānna  
vṛkṣamārohenna yānādirūḍho na krayavikrayaparo na kiñcidvinimayaparo  
na dāmbhiko nānṛtavādī na yateḥ kiṃcitkartavyamastyasti cetsāṃkaryam / 
tasmānmananādau saṃnyāsināmadhikāraḥ // 21 // 
 
21. Once again, some special rules and tenets of the life of Sanyas are being narrated.  
 For a Kutichak Sanyasi it is ordained that he must accept food by begging 
from only one place.  

A Bahudak Sanyasi is to beg for food from houses selected at random. 
 A Hans Sanyasi is to beg from only eight households and accept eight 

mouthfuls of food in all. [That is, one mouthful of food from one household.]  
A Param-hans Sanyasi should accept food from five households. He accepts 

food in the cupped-palms of his hand (and not in a food pot), and therefore he is also 
called a ‘Karpatri’. [The word ‘Kar’ means hand, and ‘Patra’ means a pot. Hence, a 
man for whom his hands are the food-pot is called a Karpatri.]  

A Turiyatit should accept food like a cow, i.e. he must eat whatever is 
available and directly with his mouth (without first collecting food in a pot and then 
using his fingers to eat—refer verse no. 16 and 38). He eats only fruits or things that 
do not need cooking, such as cereals and pulses which must be cooked before 
consumption.  

An Avadhut Sanyasi can accept food from any household without 
distinguishing between them based on any kind of caste, creed or race. He accepts 
food like a python. [That is, he does not like to go out begging, but whatever is made 
available to him where he currently stays is acceptable to him.] 
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An Yati (an ascetic; a hermit; a wandering monk or friar) should not stay in a 
householder’s place even for a single night. He should not bow before or offer prayers 
to show his humility to any person.  

Between a Turiyatit and an Avadhut Sanyasi, no one is senior and no one is 
junior depending upon his age or his seniority according to the time he has spent as a 
Sanyasi. In fact, if a person is not aware of his actual truthful form, his true nature and 
his truthful ‘self’, if he has not become self-realised and enlightened, then even if he 
is senior in age or in the hierarchy of Sanyas he would still be deemed to be junior and 
premature as compared to a man who has achieved the exalted spiritual stature of 
‘realisation and enlightenment’.  

A Sanyasi should never cross a river by swimming across it. [That is, he 
should take a ride on a boat instead.] He should also not climb trees. He should not 
take a ride on a vehicle. [That is, he must walk when going from place to place 
instead of accepting the easy way of riding a vehicle.]  

He must not involve himself in any dealings or commerce or trade involving 
selling and purchasing anything. He must not barter anything, or exchange one for the 
other. [For instance, he must not exchange his water-pot or his over-garment with 
some other Sanyasi. This would be tantamount to trading.]  

He must never be boastful, egoistic, arrogant, proud and haughty as well as 
deceitful, liar or an impostor.  

He is not under any compulsion to do anything. The only thing that is 
expected of them and which they should be careful in doing is to do meditation and 
remain engrossed in deep thinking and contemplation (21).  

 
 

vkrqjdqVhpd;ksHkwZyksZdHkqoyksZdkS cgwndL; LoxZyksdks galL; riksyksd% ijegalL; 
lR;yksdLrqjh;krhrko/kwr;ks% LokReU;so dSoY;a Lo:ikuqlU/kkusu HkzejdhVU;k;or~ AA22AA 

 
āturakuṭīcakayorbhūrloko bahūdakasya svargaloko haṃsasya tapolokaḥ 
paramahaṃsasya satyalokasturīyātītāvadhūtayoḥ svātmanyeva 
kaivalyaṃ svarūpānusandhānena bhramarakīṭanyāyavat // 22 //  
 
22. [This verse describes the destination of various categories of Sanyasis.] 
 The Aatur and Kutichak Sanysis attain Prithivi Loka and Bhuvaha Loka. [That 
is, they find their abode on this earth amongst living beings on earth, or in the lower 
heavens where junior Gods and Spirits live.] 
 The Bahudak Sanyasi finds his abode in the Swaha Loka. [That is, he goes to 
the upper heavens.]  
 The Hans Sanyasi attains the Tapa Loka. [This is the abode where those who 
do deep penances and austerities live.]  
 The Param-Hans Sanyasi goes to the Satya Loka. [This is the abode of the 
‘truth’ or where the Supreme Being lives.]  
 The Turiyatit and Avadhut Sanyasis find their final destination in their own 
pure conscious ‘self’, which is the eternal Atma. This is called the ‘Kaivalya’1 
destination as it symbolises the ‘only one Truth that is eternal and universal’—
‘Kaivalya’—that exists in this creation. Just like a worm or insect (the Keet) that 
begins to think like a black bee (the Bhramar) and mentally becomes one like it 
because the black bee constantly buzzes over the former, leaving a profound 
psychological effect on the worm or the insect so much so that it loses its original 
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personality and becomes a de-facto black bee2, the Turiyatit and Avadhut Sanyasis 
too become soaked in the glory, the radiance, the magnificence and the divinity of 
their Atma which is immaculate and pure consciousness personified when they 
persistently and constantly meditate and contemplate upon it. They become 
indistinguishable from the nature and the subtle form of the Atma; they get coloured 
in the hue of the Atma. They lose awareness of everything external and superficial, 
and instead they reflect the glory, the divinity, the magnificence and the majesty of 
the Atma in its entirety. They become a glorified living personification of the eternal 
and divine Atma. [In fact, this is the highest state of self and truth realisation which 
teaches the spiritual aspirant that the only thing that is true, the only heaven that exists 
where he can ever expect to find eternal peace and bliss is no where in the distant sky 
known as the ‘heaven’ but well within his own bosom as his ‘true self’ known as the 
‘pure consciousness’ or the Atma that resides in the subtle space of his own heart. If 
he does not realise this truth then all other heavens would never give him his eternal 
rest. In other words, one should endeavour to find peace within his own self rather 
than seek it in the outside world—this is the essence of this statement.] (22).  

[Note—1Kaivalya—refer Canto 3, verse no. 21, and Canto 7, verse no. 11. 
The word Kaivalya means the ‘only one’ or the non-dual state. It is the supreme 
stature of existence which is the one of its kind and the most exalted state of existence 
when nothing but the non-dual consciousness is discernible everywhere in the world 
by the enlightened creature. There is non-duality and uniformity everywhere. It is a 
state of existence which is similar to the state of Samadhi in which the man goes 
about his daily life doing his chores in a routine way without getting emotionally 
involved it them and even remaining totally oblivious of what he is doing. He remains 
totally submerged in his inner self and thoughts. He appears in a virtual trance-like 
state of existence usually observed in realised ascetics and great philosophers. People 
regard such men as absent minded, but they are so much absorbed in themselves that 
they are not concerned with others think of them. For them, the external world ceases 
to exist though they physically live in it and interact with it. This Kaivalya form of 
existence is tantamount to having emancipation while a man still has a body, because 
in this state he is free from all worries, sufferings and sorrows as well as all forms of 
attachments, entanglements and involvements with the artificial and deluding world 
that are the usual features of a worldly man submerged in world’s entrapping charm. 
This state is comparable to liberation of the soul upon death when it is physically 
liberated from the bondages of the limitations imposed by the gross body; the only 
difference being that in the former case the man is alive and enjoys the body, while in 
the latter case he sheds the burden of the body. The Kaivalya state is considered 
superior because such a man lives a life of happiness and contentedness; he never 
suffers from any worldly miseries and worries, he treats the world around him as of 
no consequence, and remains indifferent to its deluding effects and their 
entanglements. On the other hand, the ordinary man might find emancipation upon 
death, but his life is a burden while he is still alive in it. Such a man has not truly 
understood the teachings of the scriptures; he has not understood the spirit of 
spiritualism, for their main aim is to give peace and tranquility to the tormented soul 
and help in its liberation from the deluding effects of the body and the world. This 
concept has been elaborately described in Muktiko-panishad of the Shukla Yajur 
Veda tradition. The concept has been described in many Upanishads, such as (i) 
Shukla Yajur Veda’s Muktiko-panishad; Subalo-panishad, Canto 13, verse no. 1; 
Mandal Brahmin Upanishad, Brahman 2, section 3, verse no. 1. (ii) Krishna Yajur 
Veda’s Sarva Saar Upanishad and Yogattava Upanishad, verse nos. 12-17 ½ of 
Krishna Yajur Veda. 
2The black bee—The metaphor of the Bhramar or the black bee and the Keet or the 
insect has been cited at a number of places in this Upanishad. Refer Canto 3, verse 
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no. 92, and Canto 5, verse no. 66. The instance of the Bhramar and the Keet has been 
used often in the Upanishads to indicate how constant remembrance of a thing 
transforms a man or any creature for that matter. 

The Bhramar catches hold of a Keet and confines it to its hole. It then constantly 
buzzes over its captive Keet and a time is reached that the poor insect or worm 
forgets who it is due to the constant humming by the bee that has a profound 
psychological effect on the former. It loses its individuality and begins to think that it 
is also a bee. It becomes a de-facto bee for all practical purposes.  

Likewise, a Sanyasi who constantly thinks of the supreme Brahm and remains 
mentally absorbed in this eclectic thought undergoes a personality change. This is 
accordance with the wisdom that a man becomes what he thinks and what company 
he keeps. As time passes, the ascetic forgets about everything else except the thoughts 
of Brahm. Since Brahm is the divine entity that is blissful and eternal, the ascetic too 
transforms into a living example of divinity that is blissful and eternal. Being freed 
from all worldly fetters that ordinarily tie down a man in strong shackles, he is 
deemed to be freed from all worldly bondages.] 

 
 

;a ;a okfi LejUHkkoa R;tR;Urs dysoje~ A ra reso lekIuksfr ukU;Fkk Jqfr’kklue~ AA23AA 
 

yaṃ yaṃ vāpi smaranbhāvaṃ tyajatyante kalevaram / 
taṃ tameva samāpnoti nānyathā śrutiśāsanam // 23 // 
 
23. A person obtains a destiny, a destination and a new body according to what his 
thoughts were and what he had been wishing at the time of his death1. This is not 
mere hearsay but affirmed and endorsed by the scriptures (23). 

[Note—1The dependence of destiny of a man upon his thought texture and pattern at 
the time of death has been explained in other Upanishads as well. Refer— The 
concept of death and what happens after that, the destiny of the creature, has been 
succinctly described, inter alia, in the following Upanishads— 
(a) Rig Veda = Kaushitaki Brahmin Upanishad, Canto 1.  
(b) Sam Veda = Chandogya Upanishad, Canto 5, Section 3-10.  
(c) Shukla Yajur Veda = Brihad Aranyak Upanishad, 3/1/3, 3/2/11-12, 3/9/28, 4/3/12, 
4/3/33, 35-38, 4/4/1-14, 5/10-5/11, 6/1/1-6, 6/2/2, 14-16, etc.; Subalo-panishad, Canto 
11.  
(d) Krishna Yajur Veda = Taittiriyo-panishad, Valli 2, Anuvak 6; Katho-panishad, 
Canto 1, Valli 1, verse no. 20; Canto 1, Valli 2, verse no. 1-6; Canto 2, Valli 2, verse 
no. 6-8; Canto 2, Valli 3, verse no. 4-17; Yogshikha Upanishad of Krishna Yajur 
Veda, Canto 3, verse no. 24.   
 (e) Atharva Veda = Prashna Upanishad, Canto 1, verse no. 9-10, 13-16; Canto 3, 
verse no. 7, 9-10; Mundak Upanishad, Mundak 3, section 1, verse no. 10; Mundak 3, 
section 2, verse nos. 1-2.] 
 
 

rnsoa KkRok Lo:ikuqla/kkua foukU;Fkkpkjijks u HkosÙknkpkjo’kkÙkÙkYyksdizkfIrKkZuoSjkX;laiéL; 
LofLeéso eqfäfjfr u loZ=kpkjizlfäLrnkpkj% A tkxzRLoIulq"kfIr"osd’kjhjL; tkxzRdkys foðk% 
LoIudkys rStl% lq"kqfIrdkys izkK% voLFkkHksnknoLFksðkjHksn% dk;ZHksnkRdkj.kHksnLrklq 
prqnZ’kdj.kkuka ckáo`Ùk;ks·Uro`ZÙk;Lrs"kkeqiknkudkj.ke~ A o`Ùk;úkRokj% eukscqf)jgadkjfúkÙka psfr A 
rÙk}`fÙkO;kikjHksnsu i`FkxkpkjHksn% AA24AA 
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tadevaṃ jñātvā svarūpānusandhānaṃ vinānyathācāraparo na 
bhavettadācāravaśāttattallokaprāptirjñānavairāgyasaṃpannasya  
svasminneva muktiriti na sarvatrācāraprasaktistadācāraḥ / 
jāgratsvapnasuṣupteṣvekaśarīrasya jāgratkāle viśvaḥ svapnakāle taijasaḥ 
suṣuptikāle prājñaḥ avasthābhedādavastheśvarabhedaḥ 
kāryabhedātkāraṇabhedastāsu caturdaśakāraṇānāṃ  
bāhyavṛttayo’tarvṛtayasteṣāmupādānakāraṇam / 
vṛttayaścatvāraḥ manobuddhirahaṅkāraścittaṃ ceti / 
tattadvṛttivyāpārabhedena pṛthagācārabhedaḥ // 24 // 
 
24. Hence, a truly wise, self-realised and enlightened Sanyasi should understand that 
it is expected of him to think of nothing else and involve himself in doing nothing 
other than contemplating upon his pure conscious Atma known as the ‘self’, which in 
turn is a microcosmic counterpart of the cosmic ‘Self’ that is known as the eternal 
transcendental Brahm. He should remain submerged in deeply thinking about it and 
striving to experience its true, real, eclectic and divine form, and spending his 
precious energy and time by meditating upon it. This is the only established code of 
conduct and precept prescribed for a Sanyasi. This is how he is expected to spend his 
time. 
 If one follows different precepts and schools of thoughts, it only diverts his 
attention from the main goal of Sanyas and leads the aspirant to different destinations 
in accordance to the path he follows and the codes of conduct he adopts. [This is 
clearly stated in verse no. 22-23 above which outline the different destinations for 
different categories of Sanyasis. It’s like a situation when a fickle minded man who is 
uncertain of himself and the goal he has to achieve jumps from one subject to another, 
changes course too often, seeks as many opinions from as many advisors as he 
possibly can—leading to vexations, confusions and perplexities. This dithering and 
lack of confidence only adds to his dilemmas and frustrations instead of removing 
them. He becomes aimless and never reaches his destination. It’s also like jumping 
boats midstream in the hope that the other boat is better and would take one to the 
other side more quickly. The result is that he sinks somewhere before reaching the 
goal.] 
 A Gyan-Vairagya Sanyasi, i.e. a spiritual aspirant in whom ‘Gyan’ or truthful 
knowledge, enlightenment and wisdom as well as ‘Vairagya’ or truthful and sincere 
renunciation, detachment and dispassion are the dominant factors, obtains Mukti or 
Moksha (i.e. spiritual liberation, deliverance, emancipation and salvation) by realising 
his ‘true and real self’. He need not seek Mukti or Moksha anywhere outside, but he 
finds the eternal source of bliss, contentedness and peace within his own self as his 
pure conscious Atma which is a microcosmic form of the macrocosmic, all-pervading, 
supreme transcendental Consciousness that is the only Absolute Truth and Blissful 
Reality in creation. [And this ‘truth’ is called Brahm, and such a Sanyasi is therefore 
called both self-realised as well as Brahm-realised.] 
 Not to be involved in anything else other than contemplation and meditation 
upon the truthful ‘self’ or the pure conscious Atma, not to follow any other precept or 
doctrine except this, is the special feature of a truly enlightened and realised Sanyasi 
who has reached the highest pinnacle of Sanyas-hood.  
 He remains uniform and unchanging in all the three states of consciousness, 
viz. the Jagrat or waking state, the Swapna or dreaming state, and the Sushupta or 
deep sleep state1. [That is, for him everything becomes irrelevant; he remains totally 
oblivious of his surroundings and even of his own gross body. Whether he is awake or 
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asleep, his demeanours and thought processes remain constantly focused on his 
ultimate goal of life which is to reach the ‘truth’ in the form of self and Brahm 
realisation and break free from the endless cycle of birth and death. So he is 
unconcerned with anything else like an innocent child who is not bothered about 
things that are causing so much agitation and restlessness to its parents, other family 
members and neighbours. The child never even knows the difference between 
happiness and misery that creates restlessness to its parents because for it everything 
is the same as long as its need for toys and food are satisfied. The child accepts new 
toys and the food that is offered to it, and then it forgets about its old toys and the 
earlier food that it had liked so much. The same situation is applicable to the 
Sanyasi—he never bothers about his past, but lives in the present; he does not know 
what causes so much misery and turmoil in the world as he remains ever contented 
and stable in his present condition. He lives in a perpetual state of Samadhi—which is 
like being in a trans-like state of unawareness of the surrounding world.]  
 The same eclectic divine entity called the pure consciousness which is the 
‘truthful self’ of the aspirant is known as Vishwa during the Jagrat state, as Taijas 
during the Swapna state, and as Pragya during the Sushupta state2. Depending upon 
these three states of existence in which the consciousness lives at a particular moment, 
the same entity is given different names and exhibits different characteristics. Though 
the person is the same, he is known by different names and given different titles 
depending upon his different roles in life. [For instance, a man is a father for his son, a 
husband for his wife, a lord and master for his servant, a teacher for his student, a 
caring king for his subjects, and enemy for other kings, and so on and so forth.] 
 One can come to learn about the state of one’s mind, thoughts and level of his 
spiritual existence by carefully examining the actions or deeds that are being done by 
him at any given moment. [For instance, if a man is mentally upset the way he 
handles any situation would be different as compared to his behaviour when his mind 
is composed. If a man gets mentally involved in the affairs of this material world and 
remains deeply involved in it, he is bound to be restless and in a state of constant flux. 
This would indicate his ‘Vishwa’ state of spiritual existence. On the other hand, if he 
physically remains involved in doing something, but does it merely in a mechanical 
manner while his mind is thinking of something else—as is the case with some 
students in a classroom who cannot concentrate on the subject taught in the class 
because though they might be physically present there but their mind is focused 
somewhere else—then it is the typical case of Taijas, the state of existence which is 
like a dream when a man does not live in the reality of the existing world, and instead 
lives in an imaginary world which has no relevance to the present. Finally, there is a 
state when a man is so focused on the job at hand that no external inputs or stimuli of 
the world can ever disturb or affect the composure of his mind and its ability to 
concentrate though he is very much awake and conscious of what he is doing, and not 
day-dreaming. This state of existence is called the Pragya state when pure wisdom, 
erudition, learning and enlightenment are the dominant factors, the key players.] 
 All the fourteen units (components; factors) of a creature’s body that prevail 
upon the consciousness (Atma) that is inherently steady, composed, calm and uniform 
to make it outwardly extrovert, ever-changing, restless and active have only one 
primary instigator, and it is the creature’s inherent ‘Virttis’. This Vritti is a factor that 
determines his thoughts, behaviour and actions as well as the latent desires and wishes 
he has hidden inside his bosom. [The term ‘Vritti’ refer to a creature’s basic 
tendencies, temperaments, inclinations and habits that are an integral part of his nature 
and personality. The fourteen units instruments referred to here are the following—5 
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organs of perception such as eye, ear, nose, tongue and skin + 5 organs of action such 
as hand, leg, mouth, excretory and reproductive + 4 Anthakarans = 14 units.] 
 It is said that there are four Vrittis inherent in a man—and they are Mana 
(mind), Buddhi (intellect), Chitta (sub-conscious) and Ahankar (ego, false sense of 
pride)3. One’s behavioural and thought patterns are governed by the various 
permutations and combinations of these four factors (24).          

[Note—1Refer Canto 5, verse no. 1 and Canto 6, verse no. 4 also in this context. 
2All these three terms are briefly described here. When a man is awake in the 

Jagrat state, he interacts with the physical gross world through his sense organs of 
perception and action, and the world is known as ‘Vishwa’. When he is dreaming in 
the Swapna state, the physical world ceases to exist and the dynamism of the mind 
and its energy to visualise is transferred to his sub-conscious which creates a dynamic 
world of its own, called the world of dreams—this is ‘Taijas’. Finally, when the man 
is fast asleep and even stops to dream in the state called Sushupta, all aspects of his 
mind are defunct, and in this state the only entity that remains is his true form called 
the Atma which is eternally enlightened and wise—hence he is called ‘Pragya’, the 
state of subtle consciousness that is marked by spiritual awakening and knowledge, 
the state when one’s true form and nature come to the fore, though of course for a 
short while only. This state of ‘knowing one’s true self’ is a completely blissful state 
of existence. 

3Refer also to Canto 6, verse nos. 2-3 of the present Upanishad in this context. 
The Shaarirak Upanishad of the Krishna Yajur Veda, in its verse no. 4 describes 
these four components of the Anthakaran.] 
 
 

us=LFka tkxfjra fo|kRd.Bs LoIua lekfo’ksr~ A lq"kqIra ân;LFka rq rqjh;a ewf/uZ lafLFkre~ AA25AA 
 

netrasthaṃ jāgaritaṃ vidyātkaṇṭhe svapnaṃ samāviśat / 
suṣuptaṃ hṛdayasthaṃ tu turīyaṃ mūrdhni saṃsthitam // 25 // 
 
25. The Jagrat or waking state of existence of consciousness, and its lord or ruler or 
governor called the Vishwa, is located in the eye. [This is because it is through the eye 
that a man sees this world; he becomes aware of the physical world because he can 
actually see it.] 
 The Swapna or dreaming state of existence of consciousness, and its lord or 
ruler or governor called the Taijas, is located in the throat. [This is because when a 
man is dreaming he cannot speak aloud using his mouth and tongue like he could do 
when he was awake, though he wishes to do so when interacting with other people 
during the dream. It is often observed that when a man sees a frightening dream or 
some very exciting dream, he would give out a guttural sound which appears like 
chocked words. During a man’s Jagrat state or waking state, he expresses his 
emotions and ideas aloud, but during the Swapna state or the dreaming state he cannot 
do so. Now, his expressions remains confined to his throat because the organ 
responsible for speaking aloud, i.e. the mouth and the tongue, are inactive while he 
sleeps. So, though his sub-conscious mind makes him express his views, it is not 
aloud but remains confined to the throat. This is manifested as guttural sound often 
emanating from a man who is lost in some restless dream while his physical body 
seems to be resting in deep sleep. Snoring is another manifestation of this 
phenomenon.] 

The Sushupta or deep sleep state of existence of consciousness, and its lord or 
ruler or governor called the Pragya, is located in the heart. [This is because during 
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sound sleep the mind has become defunct along with the gross external body, and the 
only organ which shows activity that can be physically verified is the heart that 
continues to beat rhythmically. It is in the subtle space of the heart that the Atma 
lives. This Atma is glorious and divine; it is ‘consciousness’ personified. Since the 
word ‘Pragya’ means knowledge and awareness, it means that as long as the heart 
beats inside the body, the latter is regarded as ‘alive’ because the consciousness is still 
there inside the body. But as soon as the heart stops to beat, the body is ‘dead’ 
because the consciousness has abandoned its seat in the heart.] 

The Turiya or the post-Sushupta transcendental state of existence of 
consciousness, and its lord or ruler or governor called the Parmatma, is located in the 
Brahm-randhra. [The Brahm-randhra is the hair like slit present on the top of the 
skull. It is described in the Upanishads that at the time of creation, the supreme Brahm 
had entered the body of the man through this slit and took up his seat in the head 
symbolising the higher echelons of intellect, erudition, knowledge, enlightenment and 
wisdom. An ascetic endeavours to concentrate his Pran or vital winds here by various 
Yoga techniques so that he can experience the eternal nectar of bliss and happiness 
that drips from this spot. An ascetic’s final emancipation and deliverance or the 
Kaivalya Mukti is when his Pran and his Atma leave his gross physical body be 
escaping through this Brahm-randhra. The process to achieve this has been described 
elaborately in the Upanishads dealing with the concept of Yoga.] (25). 

[Note—Refer Canto 6, verse no. 4 in the context of this verse.] 
 
 

rqjh;e{kjfefr KkRok tkxfjrs lq"kqIR;oLFkkié bo ;|PNªqra ;|n~n`þa rÙkRloZefoKkrfeo ;ks 
olsÙkL; LoIukoLFkk;kefi rkn`xoLFkk Hkofr A l thoUeqä bfr onfUr A loZJqR;FkZizfriknuefi 
rL;So eqfäfjfr A fHk{kquSZfgdkeqf"edkis{k% A ;|is{kkfLr rnuq:iks Hkofr A 
Lo:ikuqlU/kkuO;frfjäkU;’kkL=kH;klS#þªdqœ

q
eHkkjon~O;FkksZ u ;ksx’kkL=izo`fÙkuZ lka[;’kkL=kH;klks 

u eU=rU=O;kikj% A brj’kkL=izo`fÙk;ZrsjfLr psPNokyadkjoPpeZdkjonfrfonwjdekZpkjfo|knwjks u 
iz.kodhrZuijks ;|RdeZ djksfr rÙkRQyeuqHkofr A ,j.MrSyQsuonr% lo± ifjR;T; rRizläa 
euksn.Ma djik=a fnxEcja n`þ~ok ifjoztsfö{kq% A ckyksUeÙkfi’kkpoUej.ka thfora ok u dk³~{ksr 
dkyeso izrh{ksr funsZ’kHk`rdU;k;su ifjozkfMfr AA26AA 

 
turīyamakṣaramiti jñātvā jāgarite suṣuptyavasthāpanna  
iva yadyacchṛtaṃ yadyadṛṣṭaṃ tatsatsarvamavijñātamiva 
yo vasettasya svapnāvasthāyāmapi tādṛgavasthā bhavati /  
sa jīvanmukta iti vadanti / sarvaśrutyarthapratipādanamapi tasyaiva 
muktiriti / bhikṣurnaihikāmuṣmikāpekṣaḥ / yadyapekṣāsti  
tadanurūpo bhavati /  
svarūpānusandhānavyatiriktānyaśāstrābhyāsairuṣṭrakuṅkumabhāravadvyartho  
na yogaśāstrapravṛttirna sāṅkhyaśāstrābhyāso na mantratantravyāpāraḥ / 
itaraśāstrapravṛttiryaterasti  
cecchavālaṅkāravaccarmakāravadatividūrakarmācāravidyādūro  
na praṇavakīrtanaparo yadyatkarma karoti tattatphalamanubhavati / 
eraṇḍatailaphenavadataḥ sarvaṃ parityajya tatprasaktaṃ manodaṇḍaṃ 
karapātraṃ digambaraṃ dṛṣṭvā parivrajedbhikṣuḥ / 
bālonmattapiśācavanmaraṇaṃ jīvitaṃ vā na kāṅkṣeta kālameva pratīkṣeta 
nirdeśabhṛtakanyāyena parivrāḍiti // 26 // 
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26. A wise, erudite and enlightened spiritual aspirant who has reached a permanent 
state of transcendental existence called the Turiya state when the only thing he is 
aware of is Brahm, and when his entire conscious existence revolves around this 
singular awareness, he is filled with the eclectic thought that ‘the eternal, 
imperishable, supreme and transcendental essence of existence that prevails in the 
Turiya state is none other but me in my truthful form; it is me’. He realises that it is 
this supreme stature of existence of Brahm-realisation that really matters for him in 
any of the three states of Jagrat, Swapna or Sushupta in which he might be living in 
this world. [The word ‘me’ here refers to the pure consciousness known as the ‘self’. 
This ‘me’ representing the ‘consciousness’ is the truthful identity of the creature.] 

Having this eclectic awareness, he lives in a virtual state of Sushupta or deep 
sleep even while being physically wide awake in this world as during the Jagrat state 
of ordinary people. For him, whatever he sees and whatever he hears appear to be 
unknown, unseen and unheard by him. Even though he might be seeing and hearing 
something routinely on a daily basis, but his mind is asleep so much so that he 
remembers nothing and hence recollects nothing. [In other words, though he might 
have to attend to the chores of daily life and go out begging etc. for instance, he 
remains in a state of deep trance as if lost in some remote thoughts. He does things 
mechanically as and when they have to be done, but never allows his mind to stick to 
them even for a fleeting moment. With the mind de-linked from this world, he is 
literally asleep to the happenings around him; he remembers nothing and therefore his 
sub-conscious is free from the varied influences of the material world. He is not aware 
of either pain or comfort.] 

When a man does not think about anything related to this material world, his 
mind does not store any memory of the latter, and sub-sequentially he would not 
dream of anything because dreams are based on the memory stored in one’s sub-
conscious mind about the world, along with a man’s various desires and expectations 
from this world. Hence, such a man stays neutral and indifferent even in the second 
state of existence called Swapna or dreaming state; he never gets attracted or 
disturbed or influenced by anything that he sees in his dreams.  

Such a person is indeed truly Jivan Mukta—i.e. he has found liberation and 
deliverance from all bondages and fetters even while he lives in this world. All the 
scriptures unanimously declare that he finds Mukti—i.e. spiritual liberation and 
deliverance.  

A true renunciate monk is one who has no desire, hidden or apparent, of any 
kind, neither of anything pertaining to this world nor of anything related to the world 
hereafter. For, if he has any vestiges of desire of any kind left in him, he is bound to 
go to that place or take a re-birth in accordance to these desires. [Refer verse no. 23.]  

Abandoning the search of the eternal Truth residing in his own bosom as his 
pure conscious ‘self’, and instead delving in voluminous scriptures in its search is as 
irrelevant an exercise as a camel on whose back saffron is loaded. [The camel does 
not know that the smell of saffron is coming from the load on its back because it is 
very light for him to take any notice. Instead of realising that the smell of the saffron 
is coming from its own load, the camel keeps on running thinking that the smell is 
coming from somewhere else. Similarly, an ignorant man does not know that the 
eternal Truth known as the Consciousness is a resident of his own bosom, and 
foolishly goes searching for it in the study of the scriptures.] 

Such a self-realised ascetic should not have any further interest in the science 
of Yoga (meditation). [This is because the main purpose and aim of meditation is to 
help the ascetic realise the bliss of self-realisation and to enable him to obtain Mukti 



 486

by diverting his ‘Pran Shakti’ (i.e. the dynamic energy of the vital winds that his 
consciousness exhibits inside the body) towards the Brahm-randhra from where it 
finally escapes into the cosmic space outside the limited confines of the gross body. 
When this objective is achieved in the way narrated above, there is obviously no need 
for doing Yoga and its exercises such as Pranayam (breath control), Aasans and 
Mudras (body postures) and Bandhas (closure of apertures in the body).] 

Likewise, it is not proper for him to practice the philosophy of Sankhya 
Shastra or the use of various systems of Mantras and Tantras (i.e. use of Mantras in 
achieving one’s goal according to esoteric occult system of worship and spiritual 
practices).  

In fact, if a Sanyasi has any interest in any of the scriptures or schools of 
philosophy and thought other than what is mentioned as the correct path for him in 
this Upanishad then it is like a dead body wearing ornaments. [He might gain 
knowledge by the study of scriptures and hearing discussions and discourses, but they 
are useless for him just like it is useless to decorate a corpse with costly jewellery.]  

He ought to remain away not only from all other members of the society just 
like a cobbler but also keep a safe distance from all involvement with deeds, 
formalities and acquisition of fresh knowledge. [A cobbler usually lives away from a 
village or mainstream of the society as his vocation is considered to be lowly.] 

He must abstain from chanting the Mantra OM aloud—because a man is 
bound to enjoy or suffer from everything that he does. [In the present context it means 
that when he chants OM loudly, people will treat him as a holy man and begin to 
gather around him, showering him with praises and material gifts. This would prevent 
him from remaining aloof from everyone and lead a lonely life of total renunciation 
and serenity. With company of one or the other sort he is bound to be sucked in the 
vortex of emotions, sentiments, relationships, formalities and other such worldly 
things that would invariably affect his mind and cause perplexity and mental 
restlessness. A true Sanyasi is not supposed to allow himself any company and 
praises.] 

Hence, a true Sanyasi should discard all things and all people as being without 
any meaning and substance just like the foam or froth that forms on the surface of the 
castor oil has no value and it is removed from the surface by the user of the oil. [The 
foam or froth increases the external volume of the oil and makes it appear fresh and 
genuine, but it is only air bubble with no oil worth its name in it. Likewise, a wise 
Sanyasi treats the exuberant charms and boisterous presence of the world as of no real 
pith and substance.] 

Instead, he must remain perpetually engrossed in the thoughts of the Supreme 
Being. He should observe the life and times of a Digambar (naked) Sanyasi for whom 
the control of the mind is the symbolic form of the ascetic’s Danda (rod or staff), and 
the open palms of the hand are the symbolic Patra (pot) for accepting food, and treat 
him as his role model while he roams around carefree everywhere.  

Remaining like a child, a lunatic or a possessed man, he should not desire 
either life or death. [That is, he is not bothered whether he lives or dies; whether 
anything that he does could cause him harm, or ponder about the options of whether 
he must do it or not. Refer also to verse nos. 50 and 53 of this Canto.] 

Like an obedient servant he must behave and act patiently, remaining 
unperturbed about the result of actions or deeds that he should do as and when they 
are required to be done by him, and generally bidding for his time of emancipation 
and salvation (26). 
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frfr{kkKkuoSjkX;’kekfnxq.koftZr% A fHk{kkek=s.k thoh L;kRl ;fr;Zfro`fÙkgk AA27AA 

 
titikṣājñānavairāgyaśamādiguṇavarjitaḥ / 
bhikṣāmātreṇa jīvi syātsa yatiryativṛttihā // 27 // 
 
27. A Sanyasi who manages to keep his gross body alive by subsisting on begged 
food without inculcating in himself such auspicious and noble virtues such as Titiksha 
(tolerance and forbearance), Gyan (truthful knowledge and enlightenment), Vairagya 
(renunciation, dispassion and detachment), as well as Sham and Dam (self-restraint of 
the sense organs as well as the mind)—verily, he is deemed to be a person who 
insults, demeans and causes harm to the auspiciousness, the dignity and the sanctity of 
the august institution of Sanyas. [Even an unfortunate pauper survives on charity and 
alms, but he has no spiritual standing, and is only living out a miserable and wretched 
life of hell while he is alive. Say, if a Sanyasi lives the same life, what difference 
would be there between him and the wretched pauper?] (27). 
 
 
u n.M/kkj.ksu u eq.Musu u os"ks.k u nEHkkpkjs.k eqfä% AA28AA 
 
na daṇḍadhāraṇena na muṇḍanena na veṣeṇa  
na dambhācāreṇa muktiḥ // 28 // 
 
28. Mukti or Moksha (liberation, deliverance, emancipation and salvation) are not 
attainable by mere external show of holiness and posing like a realised and pious man 
by sporting external signs of holding an ascetic’s rod or staff, by tonsuring the head, 
by attiring in various costumes, or in any other external show-offs (28).  
 
 
Kkun.Mks /k`rks ;su ,dn.Mh l mP;rs A dk"Bn.Mks /k`rks ;su lokZ’kh KkuoftZr% A l ;kfr 
ujdkU?kksjkUegkjkSjolafKrku~ AA29AA 
 
jñānadaṇḍo dhṛto yena ekadaṇḍī sa ucyate /  
kāṣṭhadaṇḍo dhṛto yena sarvāśī jñānavarjitaḥ / 
sa yāti narakānghorānmahārauravasaṃjñitān // 29 // 
 
29. An ‘Ekdandi’ Sanyasi (i.e. one who holds on to only ‘one’ rod) is he who holds on 
to the eternally robust and sturdy staff represented by the virtue of having true 
knowledge and sincere enlightenment.  
 On the other hand, a so-called Sanyasi who holds a wooden staff but is devoid 
of knowledge and enlightenment, and whose mind and heart are full of various 
desires, yearnings and expectations, is an impostor who would go to the gravest of 
hells known as ‘Maha Raurav Narka’ (29). 
 
 
izfr"Bk lwdjhfo"Bklek xhrk egf"kZfHk% A rLeknsuka ifjR;T; dhVoRi;ZVs|fr% AA30AA 
 
pratiṣṭhā sūkarīviṣṭhāsamā gītā maharṣibhiḥ / 



 488

tasmādenāṃ parityajya kīṭavatparyaṭedyatiḥ // 30 // 
 
30. Great sages and learned men have likened a Sanyasi’s ‘Pratistha’ (worldly fame, 
grandeur, majesty, respect and honours that establish a man as highly renowned and 
acclaimed) to the stool of a female pig. [That is, Pratistha is to be abhorred by a 
Sanyasi at all costs because it is like the filthy faecal matter. Refer Canto 2, verse no. 
40 also.]  
 Hence, a wise Sanyasi should neglect Pratistha, and wander here and there like 
free-flying insects and bondless worms which have no attachments to any particular 
place, and instead wander uninhibited, going to any place where they want, without 
any pre-planning. [Refer verse nos. 34 and 46 of this Canto 5.] (30). 
 
 
v;kfpra ;FkkykHka HkkstukPNknua Hkosr~ A ijsPN;k p fnXoklk% Lukua dq;kZRijsPN;k AA31AA 
 
ayācitaṃ yathālābhaṃ bhojanācchādanaṃ bhavet / 
parecchayā ca digvāsāḥ snānaṃ kuryātparecchayā // 31 // 
 
31. A true Digambar (naked) Sanyasi is one who would accept food that is voluntarily 
made available to him without his actually desiring it or asking for it. Similarly, he 
would cover his body with clothes that are made available to him without actually 
needing them or even desiring them. [It should be noted that the word ‘Digambar’ 
literally means one who wears the directions of the sky, the firmament, as his 
covering garment. For him, the sky is the cover as it wraps his body from all 
directions. The idea here is that he must be completely neutral, and mentally and 
emotionally detached from everything, liking none and loathing none. For a truly 
realised ascetic, it really does not matter whether he is physically naked or covered by 
reams of clothes. In fact, he is not even aware that he is ‘naked’ in the physical sense 
the word is understood to mean, because his ‘self’ is the Atma and it is already 
wearing the gross body with its covering of the skin as its garment or covering. So 
truly he is not at all naked.]  
 He has no wishes, aspirations or desires of his own. He wears clothes or 
covers his body with them if it so desired or wished by others, and he even takes a 
bath if it so desired or wished by others (31). 
 
 
LoIus·fi ;ks fg ;qä% L;kTtkxzrho fo’ks"kr% A bZn`Dpsþ% Le`r% Js"Bks ofj"Bks czãokfnuke~ AA32AA 
 
svapne’pi yo yuktaḥ syājjāgratīva viśeṣataḥ / 
īdṛkceṣṭaḥ smṛtaḥ śreṣṭho variṣṭho brahmavādinām // 32 // 
 
32. A Sanyasi who is as alert and vigilant to avoid sinful thoughts and deeds while he 
is dreaming as he would be in his waking state is deemed to be of a high stature 
amongst those who are expert in the eclectic knowledge pertaining to the supreme 
Brahm (‘Brahm-Vaadin’) (32). 
 
 
vykHks u fo"kknh L;kYykHks pSo u g"kZ;sr~ A izk.k;kf=dek=% L;kUek=kl¯fooftZr% AA33AA 
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alābhe na viṣādī syāllābhe caiva na harṣayet / 
prāṇayātrikamātraḥ syānmātrāsaṅgavivarjitaḥ // 33 // 
 
33. He should have no regrets if he fails to get anything during begging to feed 
himself, nor should he exult at having got anything that is to his liking.  
 He should accept sufficient food that is enough to protect his life (and not to 
satisfy his taste buds or appease his appetite for food, and neither to hoarde for the 
next time) (33).   
 
 
vfHkiwftrykHkkaúk tqxqIlsrSo loZ’k% A vfHkiwftrykHkSLrq ;freqZäks·fi c/;rs AA34AA 
 
abhipūjitalābhāṃśca jugupsetaiva sarvaśaḥ / 
abhipūjitalābhaistu yatirmukto’pi badhyate // 34 // 
 
34. He ought to treat honours and respects with disdain and disgust. A Sanyasi who 
accepts honours and respects will be bound in fetters inspite of being free from all 
obligations of this world (34). 

[Note—Refer verse no. 30 of this present Canto 5, and verse no. 20 of Canto 6.]  
 
 

izk.k;k=kfufeÙka p O;¯kjs HkqäoTtus A dkys iz’kLrs o.kkZuka fHk{kkFk± i;ZVsn~x`gku~ AA35AA 
 
prāṇayātrānimittaṃ ca vyaṅgāre bhuktavajjane / 
kāle praśaste varṇānāṃ bhikṣārthaṃ paryaṭedgṛhān // 35 // 
 
35. A wise and learned Sanyasi should approach the house of a noble and upright 
householder to beg for food when the cooking is over and all the members of the 
household have had their meals. [Refer Canto 6, verse no. 10.] 

The aim of begging for food should be to protect the Pran (life-forces in the 
body) during its journey in this world while it resides inside the body. [Refer verse no. 
33 of the present Canto 5.] (35). 

 
 

ikf.kik=úkjU;ksxh uklÑöS{kekpjsr~ A fr"BUHkqŒT;kPpjUHkqŒT;kUe/;sukpeua rFkk AA36AA 
 

pāṇipātraścaranyogī nāsakṛdbhaikṣamācaret / 
tiṣṭhanbhuñjyāccaranbhuñjyānmadhyenācamanaṃ tathā // 36 //  
 
36. A Karpatri Sanyasi who uses the cupped palms of his hands as his only pot should 
accept food directly into it during his begging rounds, and he should not beg for food 
repeatedly. He must accept what is voluntarily given to him once, and eat it while still 
standing or as he continues to move ahead. He must not take (drink) any water while 
there is still some food in his hands. [Obviously this would be impractical as he is 
supposed to eat out of his cupped hands.] (36). 
 
 
vfC/ko)`re;kZnk HkofUr fo’knk’k;k% A fu;fra u foeqŒpfUr egkUrks HkkLdjk bo AA37AA 
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abdhivaddhṛtamaryādā bhavanti viśādāśayāḥ / 
niyatiṃ na vimuñcanti mahānto bhāskarā eva // 37 // 
 
37. A Sanyasi should be contained and self-regulated like the ocean. [The ocean is so 
vast and fathomless as well as powerful that should it so wish it can easily submerge 
the entire land mass in a blinking moment. But it never does so. The self-restraint of 
the ocean is best exemplified by its leaving the sand on its shores and beaches 
untouched. Can the sand ever stand against the might of the ocean should the latter 
decide to wash off the sand particles off its sides? An ordinary river washes away 
towns and villages when it is in spate, but the restrained ocean observes its self-
imposed limits. Likewise, the Sanyasi is deemed to have acquired great spiritual and 
mystical powers that he can do whatever he likes to do, but he must always exercise 
the greatest of self-discipline.] 
 These exalted souls have broader mental horizons and higher spiritual aims in 
life than allowing themselves to be bogged down in such lowly affairs as exhibiting 
their spiritual and mystical powers to instil fear or get respect in this world.  
 Similarly, even though they are as brilliant and splendorous as the Sun shining 
in the sky, they still do not violate the codes of moral and spiritual conduct that 
behoves of a great soul who is known as a Sanyasi (37). 
 
 
vkL;su rq ;nkgkja xksoUe`x;rs eqfu% A rnk le% L;kRlosZ"kq lks·e`rRok; dYirs AA38AA 
 
āsyena tu yadāhāraṃ govanmṛgayate muniḥ / 
tadā samaḥ syātsarveṣu so’mṛtatvāya kalpate // 38 // 
 
38. When an ascetic begins to accept food directly in his mouth like a cow does, he 
develops great equanimity, tolerance and a sense of equality for all the creatures of 
this world. Such a man becomes eligible to obtain Mukti (liberation and deliverance) 
(38). 

[Note—When the cow is hungry, she just opens her mouth and accepts whatever 
eatable is offered to to her, without discriminating between the types of food as to its 
quality, taste, origin etc., as well as the person who feeds her, his gender, age, 
qualification, nature, caste, creed, ethnicity etc., whether the food is offered with due 
respect with the wisdom that it is being offered to another creature who represents the 
Lord or is a honoured guest of the householder or just as an excuse to get rid of 
leftovers in the house which no one wished to eat even later, and so many other 
considerations. The cow eats just to fill her stomach and sustain herself, and does not 
hoarde food. It does not go out searching for tasty food offered from a particular 
house, but would gladly accept whatever comes her way. 
 The statement that ‘the Sanyasi who eats like a cow stops differentiating between 
creatures of the world’ is a metaphoric way of depicting his state of mind which has 
inculcated the grand spiritual quality of being neutral, dispassionate, calm, serene and 
contentedness, treating every situation alike with stoic indifference and a high degree 
of equanimity.  
 Refer verse no. 16 of the present Canto 5.]   
 
 

vfuU|a oS oztsn~xsga fuU|a xsga rq otZ;sr~ A vuko`rs fo’ksn~}kfj xsgs uSoko`rs oztsr~ AA39AA 
 

anindyaṃ vai vrajangehaṃ nindyaṃ gehaṃ tu varjayet / 
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anāvṛte viśeddvāri gehe naivāvṛte vrajet // 39 // 
 
39. During his rounds begging for food, he should go to a household which is free 
from any sinful influences and is not subject to public censor, criticism and reproach 
of any kind. He should avoid those households which are reproachable, sinful and 
under the influence of evil. [The general environment of the concerned household 
would be sufficient to give a wise and discriminating Sanyasi an idea whether it is 
worthy of accepting food from it or not. For instanc, a household that is kept neat and 
clean, where auspicious signs such as some kind of religious symbol or mark is 
marked on the door or the external wall, where sound of prayers being said, hymns 
being sung, scriptures being read or pleasant words being said are generally audible 
instead of pop music, heated arguments or harsh words being exchanged, where sweet 
perfume of incense sticks that are usually used during worhip and a sweet aroma of 
auspicious food that is offerd to the deity wafts out in the surroundings instead of the 
smell of stale food or meat being cooked, where guests are welcome and not treated 
with disdain—and so many like things would be a sure indication for the Sanyasi 
whether or not to accept food from tha house.]  
 He should enter a house whose gates or doors are open. He should never enter 
a house whose gates or doors are closed. [A house with open doors is indicative of its 
welcoming nature as well as the fact that its inhabitants have nothing to hide. A 
mendicant would be welcomed in such a household. On the contrary, closed doors 
mean that either there is no one inside, or it is not welcoming for the guest. A closed 
door indicates just the opposite.] (39). 
 
 
ikalquk p izfrPNé’kwU;kxkjizfrJ;% A o`{kewyfudsrks ok R;äloZfiz;kfiz;% AA40AA 
 
pāṃsunā ca praticchannaśūnyāgārapratiśrayaḥ / 
vṛkṣamūlaniketo vā tyaktasarvapriyāpriyaḥ // 40 // 
 
40. For the purpose of shelter, a Sanyasi should take refuge in such dwellings that are 
abandoned and covered by dust.  
 He should discard the notion of likes and dislikes in all matters (40). 
 
 
;=kLrfer’kk;h L;kféjfXujfudsru% A ;FkkyC/kksithoh L;kUeqfunkZUrks ftrsfUü;% AA41AA 
 
yatrāstamitaśāyī syānniragniraniketanaḥ / 
yathālabdhopajīvī syānmunirdānto jitendriyaḥ // 41 // 
 
41. A Sanyasi should take rest from his wanderings at any place where he finds 
himself when the sun sets. He must not keep any fire (or inflammable material) with 
him, nor must he build any dwelling for himself.  
 He should sustain himself on whatever is available to him as a grace of God.  
 He should always keep his mind and sense organs under strict control (41).  
 
 
fu"ØE; ouekLFkk; Kku;Kks ftrsfUü;% A dkydk³~{kh pjéso czãHkw;k; dYirs AA42AA 
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niṣkramya vanamāsthāya jñānayajño jitendriyaḥ / 
kālakāṅkṣī caranneva brahmabhūyāya kalpate // 42 // 
 
42. A spiritual aspirant who leaves his house, takes shelter in a forest, keeps his mind 
and sense organs under control, embarks upon the exercise of acquiring enlightenment 
and true wisdom, and waits for the proper time for his final salvation while remaining 
constantly on the move—indeed, such an exalted Sanyasi is regarded as being eligible 
and competent enough to attain the eclectic state of Brahm-hood (42). 
 
 
vHk;a loZHkwrsH;ks nÙok pjfr ;ks eqfu% A u rL; loZHkwrsH;ks Hk;eqRi|rs Dofpr~ AA43AA 
 
abhayaṃ sarvabhūtebhyo dattvā carati yo muniḥ / 
na tasya sarvabhūtebhyo bhayamutpadyate kvacit // 43 // 
 
43. An exalted ascetic (Sanyasi) who roams around and blesses everyone with 
fearlessness would have nothing himself to fear from (43).  

[Note—Refer Canto 5, verse no. 22.]  
 
 

fuekZuúkkugadkjks fu}ZU}f’Néla’k;% A uSo Øq/;fr u }sfþ uku`ra Hkk"krs fxjk AA44AA 
 

nirmānaścānahaṅkāro nirdvandvaśchinnasaṃśayaḥ / 
naiva krudhyati na dveṣṭi nānṛtaṃ bhāṣate girā // 44 // 
 
44. A Sanyasi who abandons such negative traits as ego, pride and vanity, who 
overcomes all confusions and perplexities that mire the mind of ordinary people, is 
able to free himself from all restlessness and confusions arising out of falsehoods and 
deceitful conduct.  
 He never shows anger towards anyone, nor does he harbour ill-will, malice or 
jealousy towards any person. He never speaks a lie or talks in a deceitful manner (44). 
 
 
iq.;k;rupkjh p Hkwrkukefofgald% A dkys izkIrs HkosöS{ka dYirs czãHkw;ls AA45AA 
 
puṇyāyatanacārī ca bhūtānāmavihiṃsakaḥ / 
kāle prāpte bhavadbhaikṣaṃ kalpyate brahmabhūyase // 45 //  
 
45. An exalted Sanyasi who keeps roaming in holy places that have an auspicious 
environment, who never harms any living creature, and who survives on food that is 
available by begging—indeed, only such a Sanyasi is competent and eligible to obtain 
the eclectic stature of Brahm-realisation (45).  
 
 
okuizLFkx`gLFkkH;ka u lal`T;sr dfgZfpr~ A vKkrp;k± fyIlsr u pSua g"kZ vkfo’ksr~ A v/ok lw;sZ.k 
fufnZþ% dhVof}pjsUeghe~ AA46AA 
 
vānaprasthagṛhasthābhyāṃ na saṃsṛjyeta karhicit / 
ajñātacaryāṃ lipseta na cainaṃ harṣa āviśet /  
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adhvā sūryeṇa nirdiṣṭaḥ kīṭavadvicarenmahīm // 46 // 
 
46. A wandering Sanyasi should never keep any contact with either the Grihastha or a 
Vaanprastha.  
 He must be careful that his life style is kept a secret and it is not revealed or 
divulged to other people.  
 He must never feel exulted or exhilarated at any development or circumstance.  
 Just like insects and worms continuously move from place to place, he must be 
constantly on the move on the path shown by the sun. [That is, he must move only 
during the day time, and rest during night. Refer verse nos. 30 and 41 also.] (46).  
 
 
vk’kh;qZäkfu dekZf.k fgalk;qäkfu ;kfu p A yksdlaxzg;qäkfu uSo dq;kZé dkj;sr~ AA47AA 
 
āśīryuktāni karmāṇi hiṃsāyuktāni yāni ca /  
lokasaṃgrahayuktāni naiva kuryānna kārayet // 47 // 
 
47. A Parivrajak (Sanyasi) should not himself do anything related to fulfilment of 
desires, harming others in any way, or accumulation of material things of this world, 
and neither should he motivate or inspire or teach others to do so (47). 
 
 
uklPNkL=s"kq lTtsr uksithosr thfodke~ A vfroknkaLR;tsÙkdkZUi{ka dapu ukJ;sr~ AA48AA 
 
nāsacchātreṣu sajjeta nopajīveta jīvikām / 
ativādāṃstyajettarkānpakṣaṃ kañcana nāśrayet // 48 // 
 
48. He should never be interested in false scriptures.  
 He must never involve himself in doing any deeds that help him in generating 
his livelihood or to sustain himself, for he is expected to beg for the same. [Getting 
involved in any sort of vocation as a means of livlihood would make him mentally 
involved in it and its results or consequences, and then what would be the difference 
between a Sanyasi and a householder who remains engrossed in worldly activities? It 
would be better if he had not taken the vows of Sanyas in the first place if he attempts 
to engage in any sort of vocational activity.]  
 He must not talk without necessity, and abstain from entering into arguments, 
discussions and debates. He must remain exemplarily neutral, not taking sides with 
anyone, either those who are in the favour of the subject of discussion or those who 
are against the motion. [This restriction is of practical value for a Sanyasi, for if he 
takes side with any one party he is bound to offend the other. This would generate bad 
blood and create unnecessary and unavoidable problems for him.]  (48).  
 
 
u f’k";kuuqc/uhr xzUFkkéSokH;ls̃ gwu~ A u O;k[;keqi;q°khr ukjEHkkukjHksRDofpr~ AA49AA 
 
na śiṣyānanubadhnīta granthānnaivābhyasedbahūn / 
na vyākhyāmupayuñjīta nārambhānārabhetkvacit // 49 // 
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49. A Sanyasi must not gather disciples around him (because this would be 
tantamount to keeping a household, albeit in the form of a hermitage full of obedient 
disciples or a fluid population of extended members of the family in the form of 
followers.]  
 He must not read or study many scriptures (as this is a waste of his time and 
energy, besides being impractical for him as he is expected to be always on the 
move).  
 He should avoid entering into debates and proving his point by arguments and 
logics to express what is in his mind. These create vexations and restlessness for the 
Spirit. 
 He must not attempt to spread his name and fame by holding various religious 
festivals and ceremonies (49). 
 
 
vO;äfy¯ks·O;äkFkksZ eqfu#UeÙkckyor~ A dfoewZdonkRekua rn~n`þ~;k n’kZ;sé`.kke~ AA50AA 
 
avyaktaliṅgo’vyaktārtho munirunmattabālavat / 
kavirmūkavadātmānaṃ taddṛṣṭyā darśayennṛṇām // 50 // 
 
50. A wise Sanyasi should not sport any sign indicative of the Ashram to which he 
belongs. [That is, he should not exhibit any external signs to show off his high 
spiritual stature or to indicate what type of Sanyasi he is. He should also not wear any 
signs that would indicate who he was prior to accepting the vows of Sanyas, or what 
social stature he had occupied. No one should be able to tell anything about him, and 
he is expected to remain completely anonymous. Refer also to Canto 6, verse no. 17.] 
 He should behave foolishly and stupidly like an ignorant child or a mad man 
in front of others. Inspite of being very wise, erudite, learned and enlightened, he must 
remain silent as if he is dumb and dud while dealing with other people. [This attitude 
helps him to avoid company and maintain his serenity and peace of mind. Refer verse 
nos. 26 and 53 of the present Canto 5.]  
 He must assume a countenance and act in accordance with the ways of the 
people with whom he has to interact at a particular moment. [That is, he must adapt 
himself to circumstances in which he finds himself at a given moment of his life, but 
this is to be a temporary phase and as soon as the circumstances change he must revert 
back to his original self. This quick adaptation helps him to avoid curiosity about 
himself amongst the local populace, besides making him easily acceptable by them. 
This makes his life easier and trouble free. It’s a practical advice.] (50). 
 
 
u dq;kZé onsfRdafpé /;k;sRlk/olk/kq ok A vkRekjkeks·u;k o`Ù;k fopjsTtMoUeqfu% AA51AA 
 
na kuryānna vadetkiñcinna dhyāyetsādhvasādhu vā / 
ātmārāmo’nayā vṛttyā vicarejjaḍavanmuniḥ // 51 // 
 
51. A Sanyasi must not let either any good or any bad thoughts to enter his mind.  
 He must wander silently without speaking, and not get involved in any deed 
whatsoever. He must remain submerged in the thoughts of his Atma, which is his true 
self and pure consciousness. Being thus lost in his own thoughts, he ought to roam 
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silently and calmly like a man in a trance. He must keep his sense organs under strict 
control (51).  
 
 
,dúkjsUeghesrka fu%l¯% la;rsfUü;% A vkReØhM vkRejfrjkReokUlen’kZu% AA52AA 
 
ekaścarenmahīmetāṃ niḥsaṅgaḥ saṃyatendriyaḥ / 
ātmakrīḍa ātmaratirātmavānsamadarśanaḥ // 52 // 
 
52. A Sanyasi must abandon all the Vasanas (worldly desires and passions) and roam 
in this world alone, without keeping any company.  
 He must treat everyone alike and with great equality. [That is, he must not 
distinguish between any two creatures. He must not show preference for one who 
speaks sweetly to him and dislike another person who shows disrespect to him.] (52).  
 
 
cq/kks okydoRØhMsRdq’kyks tMoPpjsr~ A onsnqUeÙkof}}ku~ xksp;k± uSxeúkjsr~ AA53AA 
 
budho bālakavatkrīḍetkuśalo jaḍavaccaret / 
vadedunmattavadvidvān gocaryāṃ naigamaścaret // 53 // 
 
53. He must behave like a child. Inspite of being an expert in everything, inspite of 
being wise and enlightened, he should act stupidly and ignorantly. [Refer verse no. 50 
of the present Canto 5, as well as verse no. 34 of Canto 3, and verse no. 21 of Canto 4 
also in this context.]  
 Inspite of having full knowledge of all the Vedas, he must keep silent and 
humble like a cow.  

Inspite of being highly erudite and learned, he must always talk impertinently 
and irrelevantly like a stupid and ignorant man, or one who is possessed by evil spirits 
(53). 

 
 

f{kIrks·oekfurks·lfö% izyC/kks·lwf;rks·fi ok A rkfMr% lafu#)ks ok o`Ù;k ok ifjrkfir% AA54AA 
 

kṣipto’vamānito’sadbhiḥ pralabdho’sūyito’pi vā / 
tāḍitaḥ saṃniruddho vā vṛttyā vā parihāpitaḥ // 54 // 
 
54. A Sanyasi should bear with exemplary fortitude, courage and equanimity, 
maintaining his calm and poise in the face of all sorts of insults, false accusations, 
insinuations and other such attacks on his character by those who are wicked and evil.  
 Even if such wicked and sinful persons torment him physically, tie him in 
shackles, or cause hindrance in his routine life and its chores, then also he must 
remain calm and unruffled, neglecting their instigations and rudness. [Eventually they 
would relent and let him go his way. Refer verse no. 55 below.] (54).  
 
 
fof"Brks ewf=rks okKScZgq/kSoa izdfYir% A Js;Ldke% ÑPNªxr vkReukRekueq)jsr~ AA55AA 
 
viṣṭhito mūtrito vājñairbahudhaivaṃ prakalpitaḥ / 
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śreyaskāmaḥ kṛcchragata ātmanātmānamuddharet // 55 // 
 
55. A Sanyasi must tolerate with stoic calmness the ignominy inflicted upon him by 
wicked and sinful persons who might spit upon him, defecate or urinate upon him, or 
torment him in any other way.  
 When faced with adversities, he must endeavour calmly to extricate himself 
from this situation without offending the tormentor, and as soon as possible. [For 
instance, when the tormentor is fed up with him, he would release him, and then 
instead of fighting back, seeking revenge or hurling abuses and curses at his tormentor 
a Sanyasi should walk away calmly from the site. This would have such a profound 
psychological effect on his tormentor that he would be buried in the sense of guilt and 
shame. Refer verse no. 54 above.] (55).   
 
 
laekuua ijka gkfua ;ksx)SZ% dq#rs ;r% A tusukoerks ;ksxh ;ksxflf)a p foUnfr AA56AA 
 
saṃmānanaṃ parāṃ hāniṃ yogarddheḥ kurute yataḥ / 
janenāvamato yogī yogasiddhiṃ ca vindati // 56 // 
 
56. Honours and respects that one gets from others cause hindrance in one’s spiritual 
progress and undermines the good effects of doing Tapa (observation of austerities 
and penances). [Refer Canto 6, verse no. 20.] 
 On the other hand, insults and torments inflicted upon a Sanyasi by others, if 
he bears them with stoic calmness and equanimity of behaviour, would only go to 
enhance the good effects of Tapa done by him and helps in his early success. [Refer 
verse nos. 54-55 of this Canto 5.] (56).  
 
 
rFkk pjsr oS ;ksxh lrka /keZenw"k;u~ A tuk ;FkkoeU;sjUxPNs;quSZo l¯fre~ AA57AA 
 
tathā careta vai yogī satāṃ dharmamadūṣayan / 
janā yathāvamanyerangaccheyurnaiva saṅgatim // 57 // 
 
57. An excellent ascetic or Sanyasi is one who does not cause any kind of hindrance 
in or obstructs the religious observances of other people. He never criticises them or 
their religious beliefs. He must prefer, on the other hand, that people would criticise 
him and avoid his contact (57). 

[Note—Refer verse nos. 44, 53-56 and 58 of the present Canto 5 in this context.] 
 
 

tjk;qtk.Mtknhuka ok³~eu%dk;deZfHk% A ;qä% dqohZr u üksga loZl¯kaúk otZ;sr~ AA58AA 
 

jarāyujāṇḍajādīnāṃ vāṅmanaḥkāyakarmabhiḥ / 
yuktaḥ kurvīta na drohaṃ sarvasaṅgāṃśca varjayet // 58 // 
 
58. A Sanyasi must pursue the auspicious path of Yoga (meditation and 
contemplation) and have no ill-will or animosity with any creature, whether it is a 
Jaraauj (one who develops in the mother’s womb) or an Andaj (one who develops 
outside the mother’s womb in an egg). 
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He must not harbour any malice towards them. His actions or deeds, his mind 
and its thoughts, his faculty of speech or the words spoken by him, or his physical 
body and its organs should never be used to harm them or create ill-will towards 
them. 

He must avoid all types of attachments and relationships of whatever kind 
(58). 

 
 

dkeØks/kkS rFkk niZyksHkeksgkn;úk ;s A rkaLrq nks"kkUifjR;T; ifjozkM~ Hk;oftZr% AA59AA 
 

kāmakrodhau tathā darpalobhamohādayaśca ye / 
tāṃstu doṣānparityajya parivrāḍ bhayavarjitaḥ // 59 // 

 
59. A Sanyasi should abandon all negative traits such as Kaam (worldly passions), 
Krodh (anger), Mada (arrogance and haughtiness), Lobh (greed) and Moha 
(attachments and affections) and thereby become fearless (59).  
 
 
HkS{kk’kua p ekSfuRoa riks /;kua fo’ks"kr% A lE;XKkua p oSjkX;a /keksZ·;a fHk{kqds er% AA60AA 
 
bhaikṣāśanaṃ ca maunitvaṃ tapo dhyānaṃ viśeṣataḥ / 
samyagjñānaṃ ca vairāgyaṃ dharmo’yaṃ bhikṣuke mataḥ // 60 // 
 
60. [Verse nos. 60-66 reiterates some of the vows that a Sanyasi or a Parivrajak takes. 
These verses sort of summarise what have been said till now.] 

The Dharma or the auspicious, righteous and sanctioned way of conduct for a 
Bhikshuk or a monk or ascetic who subsists on begging are the following—to accept 
food got only by begging, to observe the vows of silence, to remain constantly 
engrossed or involved in doing Tapa (austerity, penance and sufferance of hardships 
for some noble cause), to remain absorbed in researching the ‘truth’ and acquisition of 
truthful knowledge that is auspicious, righteous, divine, spiritually uplifting and 
generally conducive to one’s spiritual liberation and deliverance, and to have 
profound sense of renunciation, detachment and dispassion (60).  

 
 

dk"kk;oklk% lrra /;ku;ksxijk;.k% A xzkekUrs o`{kewys ok olsísoky;s·fi ok A HkS{ks.k orZ;sféR;a 
uSdkék’kh HkosRDofpr~ AA61AA 

 
kāṣāyavāsāḥ satataṃ dhyānayogaparāyaṇaḥ / 
grāmānte vṛkṣamūle vā vaseddevālaye’pi vā / 
bhaikṣeṇa vartayennityaṃ naikānnāśī bhavetkvacit // 61 // 
 
61. An ascetic should wear ochre clothes and perpetually remain absorbed in 
meditation and contemplation called ‘Dhyan Yoga’.  
 For shelter, he should stay outside a village (i.e. any populated areas) under 
the shade of a tree near its roots, or in some shrine dedicated to some God.  
 He should sustain himself by begging for food on a daily basis. [That is, he is 
not supposed to store food for the next day.]  
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 He must never accept food from the same household twice, or on two 
occasions (61). 
 
 
fpÙk’kqf)HkZos|koÙkkoféR;a pjsRlq/kh% A rr% izozT; 'kq)kRek lapjs|= dq=fpr~ AA62AA 
 
cittaśuddhirbhavedyāvattāvannityaṃ caretsudhīḥ /  
tataḥ pravrajya śuddhātmā saṃcaredyatra kutracit // 62 // 
 
62. A wise and learned man should lead a self-regulated life and diligently observe all 
the tenets and codes of conduct that are prescribed by the scriptures and tradition for 
the way of life he has chosen to lead, which in this case is the life of a Sanyasi. His 
behaviour and demeanours should be excellent and exemplary, and it should be a 
daily and natural routine for him. He must continue to live auspiciously and 
righteously till the time his inner-self does not become completely cleansed and 
washed of all impurities, imperfections and taints that usually shroud a man and 
distort his inherently immaculate nature.  
 When the aspirant has successfully cleaned his inner-self of all impurities and 
imperfections by observing austerities and penances, he can now move around 
wherever he wishes without any fear. [Unless the inner-self is totally rid of all worldly 
corruptions and imperfections, there are good chances that he, as a human being, 
might fall prey to various temptations. So, this stage of rigorous observance of codes 
of conduct helps to build up self confidence in him and prepares him to resist the 
gravest of provocations and the profoundest of temptations in his life as a Sanyasi.] 
(62). 
 
 
cfgjUrúk loZ= lai’;fUg tuknZue~ A loZ= fopjsUekSuh ok;qo}hrdYe"k% AA63AA 
 
bahirantaśca sarvatra saṃpaśyanhi janārdanam /  
sarvatra vicarenmaunī vāyuvadvītakalmaṣaḥ // 63 // 
 
63. A wise Sanyasi should keep his sight focused on the supreme Lord called 
‘Janardan’ (literally the Lord who is merciful, gracious, benevolent and beneficent 
towards his devotees or subjects; a reference to Lord Vishnu); he should see this Lord 
both in the external world as well as inside his own bosom. [That is, a true Sanyasi is 
one who has reached the stage of realisation when he sees the same Lord 
everywhere—because he has become enlightened enough to realise the non-dual 
nature of the Supreme Being. He realises, inter alia, that the same Lord resides in all 
the aspects of creation, whether it is the world outside seen with the physical eyes of 
the body, or it is the world of the inner-self seen with the inner eyes of wisdom and 
spiritual enlightenment.] 
 He roams around detached, unconcerned and untainted by sins like the wind or 
the air element that comes in contact with everything that exists on this earth, but 
remains unaffected or un-influenced by any of them (63).  
 
 
lenq%[klq[k% {kkUrks gLrizkIra p Hk{k;sr~ A fuoSZjs.k lea i’;fU}txks·ðke`xkfn"kq AA64AA 
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samaduḥkhasukhaḥ kṣānto hastaprāptaṃ ca bhakṣayet /  
nirvaireṇa samaṃ paśyandvijago’śvamṛgādiṣu // 64 // 
 
64. A Sanyasi ought to maintain stoic neutrality and exemplary calmness and mental 
poise in the face of opposing situations or circumstances, such as when faced with 
sorrows, grief, misfortunes and distress, or during moments of happiness, pleasures 
and good fortunes.  
 He must be ever forgiving and tolerant.  
 He should accept whatever food that voluntarily comes in his hands. [That is, 
he should not demand this and that to eat.] 
 He must not have malice, ill-will or animosity with anyone, and treat a 
Brahmin, a cow, a horse and a deer alike. [That is, he must treat all living beings 
equally, not distinguishing between them on any criterions.] (64).  
 
 
Hkko;Ueulk fo".kqa ijekRekuehðkje~ A fpUe;a ijekuUna czãSokgfefr Leju~ AA65AA 
 
bhāvayanmanasā viṣṇuṃ paramātmānamīśvaram /  
cinmayaṃ paramānandaṃ brahmaivāhamiti smaran // 65 // 
 
65. A Sanyasi must have the holistic and eclectic thinking that all the creatures are 
personifications of one Supreme Being who is all-pervading and the supreme Father 
of creation. He must be convinced, as a consequence, that he himself is a 
personification of the supreme Brahm who is an eternal fount of bliss, beatitude and 
felicity (65). 
 
 
KkRoSoa euksn.Ma /k`Rok vk’kkfuo`Ùkks HkwRok vk’kkEcj/kjks HkwRok loZnk euksokôk;deZfHk% 
loZlalkjeqRl`T; iziøkkok³~eq[k% Lo:ikuqlU/kkusu HkzejdhVU;k;su eqäk HkorhR;qifu"kr~ AA66AA 
 
jñātvaivaṃ manodaṇḍaṃ dhṛtvā āśānivṛtto bhūtvā āśāmbaradharo  
bhūtvā sarvadā manovākkāyakarmabhiḥ sarvasaṃsāramutsṛjya 
prapañcāvāṅmukhaḥ svarūpānusandhānena bhramarakīṭanyāyena  
mukto bhavatītyupaniṣat // 66 // 
 
66. A wise and enlightened Sanyasi who has developed these auspicious thoughts in 
his mind holds on to them like an ascetic holds on to his physical Danda or staff. [The 
ascetic’s rod is a symbol of his moral authority, and constantly reminds him of his 
special status that prevents him from going astray from the path of Sanyas-hood. A 
steady mind assumes the same role, and it stands the ascetic in good stead.]  
 Such an enlightened view point makes the Sanyasi free from all desires, 
aspirations, hopes and expectations. He is filled with profound renunciation so much 
so that he discards all clothes that cover him. 

He discards the world completely and renounces all his links with it through 
all the instruments of his body that usually help one to maintain this link—viz. the 
Mana (mind), the Vachan (speech), the Karma (deeds) and the Sharir (the physical 
body). [He never thinks about the world by controlling his Mana, he never speaks or 
hears about the world by controlling his Vaani and Vachan, he never does anything 
gross in nature by abstaining from Karma, and he never establishes any physical 
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contact with any material thing of a gross nature in this world by controlling his 
physical body, the Sharir.]  

He turns his face against all worldly affairs leading to confusions and 
perplexities, all sorts of worldly deceit and corruptions that have their genesis in Maya 
(i.e. in delusions and deceptions).  

Instead, he follows the principle of ‘Bhramar and Keet’1 to remain ever 
engrossed in the thoughts of Brahm, to remain absorbed in doing meditation and 
contemplation on this Brahm to finally find Mukti or liberation and deliverance for 
his soul (66).  

[Note—1Bhramar and Keet—Refer note no. 2 of verse no. 22 of the present Canto 5.] 
 

 
                                  --------*****------ 
 
 
 
                               Updesh (teaching)/Canto 6 

 
 
[This Canto describes the fourth state of existence called the Turiya state of 
consciousness in which the Sanyasi lives perpetually, along with narrating the daily 
life of an enlightened Sanyasi or a Parivrajak. This Canto brilliantly describes the 
different components of the body, their utility and function for the creature, the 
various states in which the consciousness exists in the body, and other related 
matters.] 
 
 

AA "k"Bksins’k% AA 
 
vFk ukjn% firkegeqokp A Hkxou~ rnH;klo’kkr~ HkzejdhVU;k;oÙknH;kl% dFkfefr A rekg 
firkeg% A lR;okXKkuoSjkX;kH;ka fof’kþnsgkof’kþks olsr~ AA1AA 
 
atha nāradaḥ pitāmahamuvāca /  
bhagavan tadabhyāsavaśāt bhramakīṭanyāyavattadabhyāsaḥ kathamiti /  
tamāha pitāmahaḥ / 
satyavāgjñānavairāgyābhyāṃ viśiṣṭadehāvaśiṣṭo vaset // 1 // 
 
1. Once again, sage Narad asked the great grandfather of creation, Brahma—‘Oh 
Lord! You have just said that the ascetic attains Mukti when he successfully replicates 
the principle of Bhramar and Keet in his personal life. [See verse no. 66 of Canto 5 
above.] But now please tell me how to actually practice this principle so that one can 
attain the highest spiritual stature.’ 
 Brahma elaborated—‘Oh Narad! One must accept only the ‘truth’ in life and 
discard all falsehoods and pretensions. He must take the help of the virtues of Gyan 
and Vairagya (truthful knowledge and sincere renunciation respectively) to overcome 
all affections and attachments for this body which is gross, perishable, impure and 
mortal, and instead become established in that excellent body which is subtle, 
imperishable, eternal and immaculate. [The former body is the physical body 
consisting of the sense organs and build up of bones, marrow, skin, blood, mucous, 
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nerves and veins, urine and stools etc. Refer Canto 3, verse nos. 46, 48; and Canto 4, 
verse nos. 25, 27. The latter body is the subtle body that harbours the mind and 
intellect as well as the causal body that harbours the pure conscious Atma.] (1). 
 
 
Kkua 'kjhja oSjkX;a thoua fof) 'kkfUrnkUrh us=s euks eq[ka cqf)% dyk iøkfoa’kfrrÙokU;o;ok 
voLFkk iøkegkHkwrkfu deZ HkfäKkuoSjkX;a 'kk[kk tkxzRLoIulq"kqfIrrqjh;kúkrqnZ’kdj.kkfu 
iœLrEHkkdkjk.khfr A ,oefi ukoefriœad.kZ/kkj bo ;Urso xta Locq)îkk o’khÑR; LoO;frfjäa 
lo± Ñrda uðkjfefr eRok fojä% iq#"k% loZnk czãkkgfefr O;ogjsékU;fRdafp}sfnrO;a 
LoO;frjsds.k A thoUeqäks olsRÑrÑR;ks Hkofr A u ukga czãsfr O;ogjsfRdarq czãkgeLehR;tL=a 
tkxzRLoIulq"kqfIr"kq A rqjh;koLFkka izkI; rqjh;krhrRoa oztsr~ AA2AA 
 
jñānaṃ śarīraṃ vairāgyaṃ jīvanaṃ viddhi śāntidāntī netre  
mano mukhaṃ buddhiḥ kalā pañcaviṃśatitattvānyavayava  
avasthā pañcamahābhūtāni karma bhaktijñānavairāgyaṃ śākhā  
jāgratsvapnasuṣuptiturīyāścaturdaśakaraṇāni paṅkastambhākārāṇīti /  
evamapi nāvamatipaṅkakarṇadhāra iva yanteva gajaṃ svabuddhyā  
vaśīkṛtya svavyatiriktaṃ sarvaṃ kṛtakaṃ naśvaramiti matvā viraktaḥ  
puruṣaḥ sarvadā brahmāhamiti vyavaharennānyatkiñcidveditavyaṃ 
svavyatirekeṇa / jīvanmukto vasetkṛtakṛtyo bhavati /  
na nāhaṃ brahmeti vyavaharetkintu brahmāhamasmītyajasraṃ 
jāgratsvapnasuṣuptiṣu / turīyāvasthāṃ prāpya turīyātītatvaṃ vrajet // 2 // 
 
2. [This verse describes in a symbolic manner the various parts of the subtle body of a 
creature.] 

The aspect of the body that remains after its gross components are eliminated 
is called the subtle body, and it is represented by Gyan (i.e. mind and intellect, 
because these are the instruments by which a man acquires Gyan or knowledge to 
become wise, learned and enlightened).  
 Vairagya (renunciation) is the soul of this body. [True knowledge instils 
renunciation in a man for he has now realised the deluding, transient, entrapping and 
artificial nature of this material world and its eqaually illusive charms. He begins to 
distance himself from it because he had become disillusioned by it. If true Gyan or 
enlightenment, wisdom and learning cannot inspire Vairagya, or true renunciation and 
detachment in a man, then he cannot be said to have acquired true Gyan. If he says 
that he has this virtue of Gyan in him, he is only deceiving himself and others.]   
 Sham and Dam (self restraint of the mind and body) are its two symbolic eyes. 
[That is, a wise man sees everything with restraint and with self control of natural 
urges.]  
 Its symbolic mouth is a completely cleansed Mana (mind). [A creature accepts 
things to eat by its mouth, and this food helps to nourish the rest of the body. In the 
present context, a wise and discriminating mind would accept only noble thoughts and 
ideas, and exclude everything that is unworthy to be accepted, that is ignoble, unholy, 
lowly and avoidable. This input would obviously have an all-round positive effect on 
the creature’s well being and overall personality. Positive thoughts are always 
beneficial because they create positive energy fields. A system nourished by things 
positively charged would naturally be superior and better placed than those that are 
sustained by evil and negatively charged energy. Similarly, a creature speaks by its 



 502

mouth; the mouth is the ‘spokesman of the inner thoughts of the creature’. When the 
mind is holy and cleansed of all impurities, its thoughts would also be concurrently 
holy and pure. This would be reflected by what a man says, what he thinks, what he 
does, and how he behaves.] 
 The Buddhi or intellect is its special Kalaa or exclusive quality or virtue that 
distinguishes it from others. [Like the case of a man having great practical 
intelligence, natural wisdom and prudence inspite of him being not formally educated, 
or even when he is learned in the letters his literal knowledge would be useless unless 
he is endowed with the gift of prudence, intelligence and wisdom, the subtle body that 
has a sharp Buddhi (intellect) along with the Mana (mind) that is fine-tuned and wise 
is indeed distinguished and set apart from others.] 
 This subtle body has twenty-five components or parts or organs called the 
Tattwas (elements), and they are the following—the five perceptions (of smell, sight, 
hearing, taste and touch), the five faculties of action (accepting, going, speaking, 
sensual or sexual awareness and the desire to excrete or eliminate waste), the five 
Prans (i.e. the vital winds or airs that sustain life inside the body—Pran or breath, 
Apaan, Samaan, Vyan and Udaan), the five objects of perception (things seen, things 
heard, things smelt, things tasted and things felt), the four Antahakarans (i.e. the four 
aspects of the inner self which are Mana or mind, Buddhi or intellect, Chitta or sub-
conscious, and Ahankar or ego), and one un-manifest Prakriti (or the latent, hidden 
but inherent nature and temperament of a creature). [Refer also to Mahopanishad, 1/4 
– 69 of Sam Veda tradition.] 
 The overall gross body of a creature consisting of the five Maha Bhuts 
(elements such as sky, air, fire, water and earth) has five states of existence—viz. the 
Jagrat or waking state, the Swapna or dreaming state, the Sushupta or deep sleep state, 
the Turiya or post Sushupta state that is bordering on the transcendental and deep 
sleep state, and Turiyatit or post Turiya state of permanent transcendental existence.  
 The four symbolic limbs of the body are the following—Karma or deeds done, 
Bhakti or devotion for one’s noble aim in life as well as submission to the Lord, Gyan 
or truthful knowledge, wisdom and enlightenment, and Vairagya or renunciation, 
detachment, dispassion and indifference towards all material things and falsehoods of 
the world.  
 Another interpretation is that the four states of existence of consciousness, viz, 
the Jagrat, the Swapna, the Sushupta and Turiya are the four symbolic limbs of the 
body.  
 The fourteen organs or instruments of the body (refer verse no. 3 of this Canto 
6) by which the creature perceives the external world in which it lives are the 
following—one Mana or the faculty of the mind, one Buddhi or the faculty of the 
intellect, one Chitta or the faculty of the memory, the sub-conscious mind, and the 
power to focus and fix attention, one Ahankar or the sense of pride in the body and its 
achievements as well as its stupendous abilities (which enables the gross body to 
become agile and active to prove that it is strong, able, competent, energetic and 
muscular enough to achieve tough and the most daunting of tasks), five organs of 
perceptions such as eye, ear, nose, tongue and skin, and the five organs of action such 
as the hand, leg, mouth, excretory and reproductive. These organs or instruments are 
like the pillars that support the creature’s existence in this world. It is with the aid of 
these fourteen components or parts the edifice of the world is accepted and known by 
the living being.  
 In this prevailing situation, a wise ascetic is he who acts like an expert 
boatman who can extricate the boat that has been trapped in a swamp and manoeuvre 
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it to safety. In other words, a wise ascetic should overcome all spiritual obstacles and 
expertly take the boat representing his life across this endless world of delusions, 
entrapments, miseries and temptations, a world which is like an ocean, and reach the 
other shore symbolising emancipation and salvation for his soul. He must act like an 
expert elephant tamer who can control even a rogue elephant with dexterity, and force 
it to go along the desired path.  
 Hence, a wise and enlightened man who is well established in Gyan (or 
truthful knowledge of the reality of existence) must be convinced that whatever that 
exists besides his pure consciousness called the Atma is deluding, false and deceptive, 
and therefore he exclaims ‘Aham Brahmasmi’ or ‘I am Brahm’. [This is because 
Brahm is the only universal, unequivocal, quintessential and irrefutable ‘truth’ in 
creation, and the Atma, being pure consciousness, is an embodiment or a 
personification of this ‘truth’. How can one deny one’s own existence? It may be 
difficult to visualise or think about the concept of ‘pain’ or ‘enjoyment’, for instance, 
when it is felt by someone else, but how can one deny this feeling when he personally 
feels it, when he experiences it first hand? Likewise, if may be difficult to visualise 
the abstract concept of the Absolute Truth and Consciousness as being one’s truthful 
form known as the ‘self’, that the ‘Truth’ is not the visible gross body but something 
extremely subtle and sublime, and that this ‘Truth’ is known as the Atma which is all-
pervading, universal and all-encompassing entity in the sense that it is present in equal 
intensity in all living beings of whatever denomination or in whatever form of the 
visible gross body they have. The realisation of this ‘Truth’ provides extreme bliss, 
contentedness, fulfilment and ecstasy. A person may not be easily convinced of this 
‘Truth’ by merely reading the scriptures, but how can someone neglect it when he 
witnesses this ‘Truth’ first hand by meditating and concentrating his faculties on 
searching it out, and then personally experiencing the sublime quality of bliss 
obtained by this realisation?] 
 Having a firm conviction and sound belief that there is nothing worth knowing 
spiritually other than one’s own self called the Atma, he becomes liberated and roams 
around like a free man. He is called a ‘Jivan Mukta’—i.e. he is a person who attains 
freedom from all fetters of ignorance and delusions vis-à-vis the world and the body 
that tie down an ordinary creature to them, and consequentially he is deemed to be 
free even though he lives in the same gross world and has a physical gross body. 
 A Parivrajak who lives in the aforesaid manner is fulfilled and accomplished. 
He must desist from saying that he is not Brahm, because that would be speaking a 
lie. On the other hand, he must always assert that ‘I am Brahm’. [Foolish people 
would think that he is mad, is an impostor who is boasting about his exalted spiritual 
stature, but in fact he is honestly and sincerely speaking the truth.]  
 An acclaimed and successful Sanyasi passes through the three states of 
existence such as Jagrat (waking), Swapna (dreaming) and Sushupta (deep sleep) to 
reach the Turiya state which acts as a stepping stone to the final transcendental state 
of Turiyateet/Turiyatit (2).  
 
 
fnok tkxzéäa LoIua lq"kqIr/keZjk=a xrfeR;sdkoLFkk;ka prL=ks·oLFkkLRosdSddj.kk/khukuka 
prqnZ’kdj.kkuka O;kikjúk{kqjknhuke~ A p{kq"kks :ixzg.ka Jks=;ks% 'kCnxzg.ka ftàk;k jlkLoknua ?kzk.kL; 
xU/kxzg.ka oplks okXO;kikj% ik.ksjknkua ikn;ks% lapkj% ik;ks#RlxZ miLFkL;kuUnxzg.ka Rop% 
Li’kZxzg.ke~ A rn/khuk p fo"k;xzg.kcqf)% cq)îkk cq)îkfr fpÙksu psr;R;gadkjs.kkgadjksfr A 
fol`T; tho ,rkUnsgkfHkekusu thoks Hkofr A x`gkfHkekusu x`gLFk bo 'kjhjs tho% lapjfr A 
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izkXnys iq.;ko`fÙkjkXus¸;ka fuükyL;kS nf{k.kk;ka ØkS;Zcqf)uSZ_ZR;ka ikicqf)% ifúkes ØhMkjfrokZ;O;ka 
xeus cqf)#Ùkjs 'kkfUrjh’kkU;s Kkua df.kZdk;ka oSjkX;a dsljs"okRefpUrk bR;soa oD=a KkRok AA3AA 
 
divā jāgrannaktaṃ svapnaṃ suṣuptamardharātraṃ gatamityekāvasthāyāṃ  
catasro’vasthāstvekaikakaraṇādhīnānāṃ caturdaśakaraṇānāṃ 
vyāpāraścakṣurādīnām / 
cakṣuṣo rūpagrahaṇaṃ śrotrayoḥ śabdagrahaṇaṃ jihvāyā rasāsvādanaṃ 
ghrāṇasya gandhagrahaṇaṃ vacaso vāgvyāpāraḥ pāṇerādānaṃ pādayoḥ 
saṃcāraḥ pāyorutsarga upasthasyānandagrahaṇaṃ tvacaḥ sparśagrahaṇam / 
tadadhīnā ca viṣayagrahaṇabuddhiḥ buddhyā buddhyati cittena 
cetayatyahaṅkāreṇāhaṅkaroti /  
visṛjya jīva etāndehābhimānena jīvo bhavati /  
gṛhābhimānena gṛhastha iva śarīre jīvaḥ saṃcarati /  
prāgdale puṇyāvṛttirāgneyāṃ nidrālasyau dakṣiṇāyāṃ 
krauryabuddhirnairṛtyāṃ pāpabuddhiḥ paścime krīḍāratirvāyavyāṃ gamane 
buddhiruttare śāntirīśānye jñānaṃ karṇikāyāṃ vairāgyaṃ kesareṣvātmacintā 
ityevaṃ vaktraṃ jñātvā // 3 // 
 
3. The daytime is equivalent to the Jagrat or waking state of consciousness, the night 
is equivalent to the Swapna or dreaming state of consciousness, and the midnight is 
equivalent to the Sushupta or deep sleep state of consciousness. All these three states 
of existence are deemed to be included in the fourth state called Turiya, and by the 
same logic and extension of this phenomenon, these four states are deemed to be 
included in the last and fifth state of existence called Turiyatit.  

[The part of the night post midnight is the period when a man sleeps most 
soundly and peacefully. It is observed that if one does not sleep during this part of the 
night, he might not get proper sleep and feels worn out the next day. When a man is 
fast asleep and totally relaxed, he does not dream. All dreams that a man sees during 
sleep are bound to create some sort of reaction or response in his sub-conscious mind, 
though this reaction or response is at the most subtle level as compared to that which 
is caused in the mind by any event that occurs when the man is awake in this world. 
The period of sleep implied here is that when the man does not even dream, but is fast 
and sound asleep. In physical terms also, the period of the night post midnight is most 
calm and quiet. This period usually lasts for a few hours post midnight, say till the 
wee hours of early morning. The best and the most relaxing sleep is obtained during 
this period. Hence, the Turiya state is regarded as being equivalent to this period of 
sleep in a metaphoric way to indicate the state of the mind which is completely 
relaxed and totally detached even from the imaginary world of dreams. This is a state 
which is most rejuvenating for the Spirit of the Sanyasi.  

We can take a simple example to understand this phenomenon. A student who 
is currently doing his post-graduation in, say, history is supposed to have already done 
his graduation as well as his earlier schooling. It is absurd and incongruous to say that 
one has reached the level of post-graduation without having passed his school and 
completing his graduation? Likewise, when a spiritual aspirant has reached the 
transcendental state of Turiyatit it is deemed that he must have successively passed 
through the earlier stages of Jagrat, Swapna, Sushupta and Turiya before he has 
climbed the steps to reach the pinnacle of conscious existence in the transcendental 
state.]  
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 Now, the functions of the fourteen instruments of the body that work under the 
overall control and supervision of the four aspects of the Antahakarans (the inner self) 
that consist of the Mana (mind), Buddhi (intellect), Chitta (sub-conscious) and 
Ahankar (ego, pride) are being described1.  
 The main function of the eye is to create in a creature awareness of and 
attraction for visual things in this world that have a charming countenance or external 
features. The ear has the function of making sounds audible for the creature and 
making him aware of the existence of words and all other forms of sound that imply 
the presence of life in the surrounding world (because lifeless and inert entities do not 
emit sound, and dead creatures do not speak). The tongue has the function of tasting 
and making a creature aware of the various shades of taste that exist in this world. The 
nose has the function of smell and making the creature aware of different types of 
smells that exist in this world. The faculty of speech located in the mouth has the 
function of speaking and enabling the creature to express himself. The hand has the 
function of accepting or receiving anything, to give it to someone else, or to lift it and 
take it to some other place. The function of the leg is to walk and carry the creature’s 
body to different places. The anus has the function of eliminating waste from the 
body. The genitals have the function of recreating and its associated sexual and 
sensual pleasures. The function of feeling and touching is carried out by the skin. 
[These are the gross components of the body.] 
 [Now the subtle components are being discussed.] The function of the Mana 
(mind) is to accept the sensory inputs fed in by the sense organs of the gross body as 
outlined above, and then consult the Buddhi (intellect aspect of the brain) so as to 
intelligently interpret these inputs given by the various gross organs of the body and 
then make proper and judicious decisions, and give effect to them so that these 
instruments can carry out their functions in an organised and auspicious way. The 
Chitta (the sub-conscious, the memory) helps to keep him conscious and internally 
aware and updated about the happenings, collecting data and storing them for future 
retrieval and reference, and generally acting as the quick-referral library for the 
creature. Finally, the component of Ahankar (ego, pride) makes the creature have a 
sense of individuality, and a feeling of having an independent existence and 
personality. 
 When the transcendental element called Consciousness weaves a web 
consisting of these fourteen threads or parts or components or aspects, the combined 
effect is the creation of an imaginary body which would naturally consist of these 
fourteen components. Consequentially, the Consciousness loses its originality and its 
pristine nature, and instead gets surrounded by this web of its own creation. The latter 
eventuality results in the creation of the Jiva—i.e. the result is that the eternally 
immaculate and transcendental Consciousness that has no physical body assumes for 
its self a body having various gross and subtle components, and a body that lives, 
interacts and perceives in this world. [That is why, this ‘consciousness’ or ‘Atma’ 
living inside the body of its own creation is called a ‘Jiva Atma’ or a consciousness 
that ‘lives’ (Jiva) in a body as its essence known as the ‘soul’ or the Atma.]  
 Just like a man living in a house begins to be known as a ‘householder’ 
because he is the proud owner and lord of this house, the Consciousness living in a 
body comes to be known as a Jiva—i.e. ‘the living being’2.  
 Inside the gross body is a subtle heart which is like a lotus having eight petals. 
The Jiva or the ‘true self’ of the creature, i.e. his ‘pure consciousness or self’, resides 
in this lotus like heart. This Jiva assumes different forms depending upon the 
perspective with which it is viewed3.  
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 When this Jiva (the Atma or consciousness) living inside this lotus wanders or 
moves around the eastern petal, it develops a tendency for doing auspicious things. 
When it turns towards the south-east direction, it develops a tendency of laziness, and 
feels drowsy and lethargic. When it turns towards the south direction, it develops a 
tendency of cruelty and lack of compassion. When it turns towards the south-west 
direction, it develops a tendency for auspicious and correct thinking. When it turns 
towards the western direction, it develops a tendency of remaining engrossed in 
sports, plays, actions and other such worldly deeds and activities that need physical 
effort. When it turns towards the north-west direction, its intellect begins to swerve 
towards nobler ideas and higher goals of life. When it turns towards the north 
direction, it experiences profound calmness and develops peace of mind. When it 
turns towards the north-east direction, it acquires eclectic wisdom and enlightenment. 
When it remains established in the center of the lotus in its thalamus, it develops great 
Vairagya or a tendency for renunciation and detachment. And when it enters the 
tendril of the lotus, the creature becomes aware of its pure conscious form known as 
the Atma (i.e. he becomes ‘self-realised’).  
 In this above way, when a wise ascetic becomes aware of this shoot (tendril) 
from which the lotus flower has emerged and which is the root cause of his existence 
as an individual person, he is said to be enlightened. He would have become aware of 
the pure consciousness called the Atma or soul that is the very essence and at the root 
cause of his being. When this profound truthful spiritual knowledge sprouts in his 
inner being, he is deemed to have attained the Turiyatit state of existence (3).  

[Note—1Refer Canto 6, verse no. 2, and Canto 5, verse no. 24 of the present 
Upanishad. 
2Krishna Yajur Veda’s Saraswati Upanishad, verse nos. 47-48, and Rudra Hridaya 
Upanishad, verse nos. 41-45 describe how the Atma, the cosmic Consciousness, 
becomes a Jiva, and in the process outlines who a Jiva actually is.  

3The Dhyan Bindu Upanishad, Krishna Yajur Veda, verse no. 93/1-93/15 also 
describes this context where the Atma appears to look different when viewed in 
different perspectives.]  

 
 

thonoLFkka izFkea tkxzn~f}rh;a LoIua r`rh;a lq"kqIra prqFk± rqjh;a prqfHkZfoZjfgra rqjh;krhre~ A 
foðkrStlizkKrVLFkHksnSjsd ,o ,dks nso% lk{kh fuxqZ.kúk r˜

z
ãkgfefr O;kgjsr~ A uks psTtkxznoLFkk;ka 

tkxznkfnprL=ks·oLFkk% LoIus LoIukfnprL=ks·oLFkk% lq"kqIrs lq"kqR;kfnprL=ks·oLFkk% rqjh;s 
rqjh;kfnprL=ks·oLFkk% u Rosoa rqjh;krhrL; fuxqZ.kL; A LFkwylw{edkj.k:iSfoZðkrStlizkKsðkjS% 
lokZoLFkklq lk{kh Rosd ,okofr"Brs A mr rVLFkks üþk rVLFkks u üþk üþ`Roké üþSo 
drZ`RoHkksä`RokgadkjkfnfHk% Li`þks tho% thosrjks u Li`þ% A thoks·fi u Li`þ bfr psé A 
thokfHkekusu {ks=kfHkeku%’kjhjkfHkekusu thoRoe~ A thoRoa ?kVkdk’kegkdk’ko}îko/kkuks·fLr A 
O;o/kkuo’kknso gal% lks·gfefr eU=s.kksPN~oklfu%ðkklO;ins’ksukuqlU/kkua djksfr A ,oa foKk; 
'kjhjkfHkekua R;tsé 'kjhjkfHkekuh Hkofr A l ,o czãsR;qP;rs AA4AA 

 
jīvadavasthāṃ prathamaṃ jāgraddvitīyaṃ svapnaṃ tṛtīyaṃ suṣuptaṃ  
caturthaṃ turīyaṃ caturbhirvirahitaṃ turīyātītam / 
viśvataijasaprājñataṭasthabhedaireka eva eko devaḥ sākṣī nirguṇaśca 
tadbrahmāhamiti vyāharet / 
no cejjāgradavasthāyāṃ jāgradādicatasro’vasthāḥ svapne  
svapnādicatasro’vasthāḥ suṣupte suṣuptyādicatasro’vasthāḥ 
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turīye turīyādicatasro’vasthāḥ na tvevaṃ turīyātītasya nirguṇasya / 
sthūlasūkṣmakāraṇarūpairviśvataijasaprājñeśvaraiḥ  
sarvāvasthāsu sākṣī tveka evāvatiṣṭhate /  
uta taṭastho draṣṭā taṭastho na draṣṭā draṣṭṛtvānna draṣṭaiva  
kartṛtvabhoktṛtvaahaṅkārādibhiḥ spṛṣṭo jīvaḥ jīvetaro na spṛṣṭaḥ /  
jīvo’pi na spṛṣṭa iti cenna /  
jīvābhimānena kṣetrābhimānaḥśarīrābhimānena jīvatvam /  
jīvatvaṃ ghaṭākāśamahākāśavadvyavadhāne’sti /  
vyavadhānavaśādeva haṃsaḥ so’hamiti  
mantreṇocchvāsaniḥśvāsavyapadeśenānusandhānaṃ karoti / 
evaṃ vijñāya śarīrābhimānaṃ tyajenna śarīrābhimānī bhavati / 
sa eva brahmetyucyate// 4 // 
 
4. The four states in which a Jiva (living being) exists are the following—Jagrat, 
Swapna, Sushupta and Turiya. The fifth state called the Turyiatit state is beyond these 
four. [Refer Canto 5, verse nos. 24-26; Canto 8, verse nos. 9-11, 20.]  
 In other words, the same Atma appears to exist in four different forms 
depending upon these four states of a creature’s conscious existence. Hence, the Atma 
that lives in the Jagrat state is called ‘Vishwa’, in the Swapna state it is called ‘Taijas’, 
in the Sushupta state it is called ‘Pragya’, and in the Truiya state it is called 
‘Tathastha’ (literally meaning non-involved, indifferent and completely neutral). The 
Atma or consciousness that exists beyond these four states, the Atma which exists in 
the transcendental state called Turiyatit, is known as the ‘Parmatma’—or the supreme 
Atma or the transcendental Consciousness. Since it is in ‘transcendental’ state of 
existence which goes beyond all the known states of worldly existence, it is natural 
that it rises above the gross and the mundane, and instead remains free from all the 
faults and shortcomings that are associated with worldly existence—i.e. the Parmatma 
is immaculate and devoid of all taints and corruptions that might have shrouded the 
Atma when it assumes a gross body while it lives in this world. [This is the reason 
why the Parmatma is compared to the sky because the sky stays above the gross world 
known as the earth and does not have any of the physical limitations of the earth.] 
 Again, since the wise ascetic has already realised that his true ‘self’ is the 
Atma that lives in the Turiyatit state of existence (refer last paragraph of verse no. 3), 
it is obvious that he is like this Parmatma. So he exclaims upon this eclectic 
discovery—‘I am Brahm (the Parmatma)!’  
 A person who lives perpetually in this Turiyatit state is deemed to be free from 
the limitations imposed by the other four states of existence. It may be argued that this 
Turiyatit state incorporates all the other four states of existence (as stated in the 
opening stanzas of verse no. 3), but in actual practice it is perpetually a completely 
neutral state, and anything that is profoundly and eternally neutral cannot be said to 
have bias towards any one or the other thing. Since there is no reversal of this state of 
Turiyatit, i.e. once a man reaches this transcendental state of existence he would not 
go back to the other four states of existence, he would not be aware of the gross world 
and his gross organs as done in the Jagrat state, he would not dream as in the Swapna 
state, he would not be in the temporary state of rest in the Sushupta state which is a 
transient state as the creature oscillates between the Sushupta and Swapna states while 
asleep, and he would not even have any junior level of spiritual evolvement as 
exemplified by the Turiya state which is higher than the Sushupta state but lower than 
the Turiyatit state. This is because he has reached the highest point in his spiritual 
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journey and has reached its pinnacle or citadel. There is no existence beyond it; it is 
the supreme state in which the consciousness can ever expect to exist. Hence, it is 
honoured by the epithet ‘Param’—one that is supreme and beyond which there is 
nothing.  
 Since the eternal and truthful Atma (here referring the cosmic transcendental 
form of the Atma known as Consciousness, rather than the microcosmic form of the 
Atma that lives inside the body of the individual creature as its Jiva-Atma) is the only 
conscious and living entity that exists in all of these states of existence, it is deemed to 
be the only one witness of their presence.  

[The gross body ceases to exist in the other states except the Jagrat state. The 
subtle body consisting of the mind ceases to exist in the Sushupta state. The causal 
body that harbours the individual’s Atma ceases to exist when the creature dies and 
leaves the gross body. So, none of them are eternal. The Atma itself, though it is 
eternal and immaculate by nature, becomes mired in the delusions of the world, 
allows itself to be trapped in the web-like snare created out of its own free will as 
described earlier in verse no. 3, then remains engrossed in doing so many deeds and 
suffering from their consequences, has various desires and assumes so many roles 
voluntarily. Hence, it is also not apparently steady. In other words, the Atma that is 
called a ‘Jiva Atma’ is influenced by the environment in which it lives; it is tainted by 
its surroundings. As compared to this situation, the Parmatma is unaffected by 
worldly things and is beyond the reach or influence of anything gross and mundane 
that pertains to this creation, whether it is good or bad. Hence, in this scenario, the 
only entity that remains constant and unchanging is the Parmatma, the supreme form 
of the individual Atma which is also known as Brahm. That is also why the latter is 
called the Absolute Truth—because the latter does not change. 

A simple illustration will help to clear the idea. The celestial sun is unmoving 
and shining brilliantly in a uniform manner. But when seen from earth, it appears to 
move and even change its brilliance depending upon a number of environmental 
factors such as the presence of clouds, humidity, dust particles etc. in the atmosphere, 
etc. The sun also appears to rise and set, is hidden from view behind dark clouds, or 
even disappears during solar eclipses. But even a high school student knows that none 
of this is true. Similarly, the disc of the moon appears to have its own light whereas it 
merely reflects the light of the sun, and it also appears to change its contours every 
night though this is due to the different angles from which it is viewed from earth 
every night as a result of its revolution around the earth. The same argument applies 
to the Parmatma vis-à-vis the Jiva Atma. The Parmatma is like the sun, and the Jiva 
Atma is like the moon that shines in the light of the sun.] 
 Since the Parmatma represents that superior aspect of the cosmic 
Consciousness that is absolutely neutral and detached from everything, including 
Maya (delusions), it is beyond the purview of the four normal states of conscious 
existence of a creature. The Atma living in the Turiyatit state is called a Parmatma. In 
this state, it cannot be called a ‘Drasta’ of anything, or the one who sees anything, 
observes anything, or is a witness to anything—because this is a completely neutral 
and detached state of existence in which the mind and all the other faculties are 
defunct, and in which nothing matters for the super-conscious Atma1.  
 In such a case, should one regard the Jiva (the living being) as the Drasta? 
[That is, if the Parmatma is not the Drasta or the one who sees, observes and 
witnesses anything because of its sublime cosmic existence and neutral character, then 
can one treat the creature that has a gross existence in a visible world of material 
sense objects as the seer, observer and witness?]  
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No, the Jiva (living being) is also not the Drasta in the true sense because his 
‘true self’ is the Atma that is a most subtle and sublime entity which is really not 
involved in anything related to the gross body as well as the gross world. This Atma is 
pure consciousness like the Parmatma (which is the ‘supreme Atma’ or the cosmic 
Consciousness which is the macrocosmic form of the individual creature’s Atma). 
The Atma possesses all the virtues of the Parmatma in the sense that it is equally 
neutral, dispassionate, detached etc. from anything gross and untrue. The problem 
arises only when the creature, under the influence of delusions and ignorance, begins 
to identify himself with the gross body in which this Atma lives and errenously begins 
to treat this body as his ‘true self and identity’. This body lives and interacts with the 
gross material world of sense objects.  

So, when the creature begins to identify himself with the body, he becomes a 
‘Drasta’ because then he begins to ‘see and perceive’ this world through the organs of 
perception of the body. Now he becomes someone who ‘sees’, someone who 
perceives, feels, tastes, touches, smells etc. The world becomes his object of 
perception or the ‘Drisya’. The Drasta (the seer or observer) is affected naturally by 
the Drisya (the objects or things seen or observed). The sight influences him and 
creates either a positive or a negative impression on his sub-conscious and physche. 
Such a creature cannot remain immune from, unaffected by or indifferent to his 
surroundings and what he ‘sees’ simply because his mind and intellect are not atuned 
to see the ‘truth’. Had they been so, the creature would have realised that the body—
which actually does the seeing or perceiving of the objects of the world—is not his 
truthful identity at all in the first place. The fact that he has not realised what his true 
nature is becomes the breeding ground for illusions of his being a ‘Drasta’ or the seer. 
Such a ‘Drasta’ gets embroiled in the affairs of the gross world because he ‘sees’ this 
world as being true—though this perception is absolutely erroneous.  

On the other hand is the person who can be regarded as a ‘neutral Drasta or a  
non-Drasta’. This wise man knows that his ‘true form’ is not the body but the Atma 
that lives in this body. Such a wise and erudite man would do things in this world like 
another ‘ordinary’ man, but with the difference that he does not get involved in 
anything the body does at the emotional and sub-conscious level. His mind neither 
gets involved in what his body does, nor does it register or stores any information in 
its memory bank regarding the humdrum affairs of the world.  

Therefore it is derived that the same Jiva Atma (a living being) can either be a 
‘Drasta’ or a ‘non-Drasta’ depending upon the level of its wisdom and intellectual 
development in the spiritual sphere. That is, everything depends on the level in which 
a living being’s Atma or pure consciousness exists in this world. In other words, at the 
lower level and grosser level of existence of the consciousness, the Jiva becomes a 
‘Drasta’, while at the higher level of existence he is a ‘non-Drasta’. A Drasta is 
involved in and influenced by the world, while the non-Drasta is uninvolved and 
neutral.  

In other words, if the Atma relates itself to the world—whether at the gross 
level corresponding to the Jagrat state known as the waking state of consciousness in 
the physical world, or at the lower subtle level corresponding to the Swapna state 
known as the dreaming state of consciousness in the world of dreams—then this Atma 
is known as the ‘Drasta’. But when the same Atma lives in the Turiya state of 
consciousness that transcends these levels of existence of consciousness—when it is 
completely detached from the world, the physical body and the subtle mind—then it is 
known as the ‘non-Drasta’.]  
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 Now suppose it is said that the Jiva’s (living being’s) true nature is not to 
remain involved in worldly affairs as his ‘true form’ is the Atma which is pure 
consciousness that is equivalent to the cosmic Consciousness called the Parmatma, 
then this logic also does not hold its ground of validity. This is because as soon as the 
Atma assumes a gross body, it is immediately shrouded by the ego and pride of 
having a body. It is almost impossible to find a living being or a Jiva who would not 
accept that he has a body. In fact, the very concept of being a ‘Jiva’ rests on the 
premise that the Atma has a body. Therefore, if this notion of being a possessor of a 
body is done away with, it is only then that the Jiva becomes equivalent to the 
Parmatma. [The Atma is proud of the body because this body gives the Atma its form, 
its identity as an individual; it is by the medium of the gross body that the Atma is 
able to perform stupendous tasks in this world, achieves success in various fields and 
acquire name and fame; it is the body which helps the Atma to do deeds that are 
righteous, noble, auspicious and holy. The Atma is only a Spirit without a form, and 
to be identified it needs a physical form which the body provides. Hence, the Atma is 
proud of its association with the body. This stokes the ego and makes the Atma 
possessive of the body.] 
 In other words, the difference between a Jiva and the Parmatma is just like the 
difference between the Ghatakash and the Mahakash. [The Ghatakash is the space 
present inside a hollow pitcher, and the Mahakash is the vast open sky outside the 
vessel. The Ghatakash is separated from the Mahakash by the physical body of the 
pitcher. Actually there is no distinction between the space inside and outside the 
pitcher, for if the vessel is broken the two spaces coalesce instantly and effortlessly.] 
The two names of the same thing are given only in an abstract manner for the purpose 
of study, for in actuality there is no difference. So therefore, a Jiva has a distinct 
existence only as long as it has the body—or is conscious that it has the body, and as 
soon as this awareness of the body is removed, the two—the Jiva and the Parmatma—
become one.  
 [Another instance is cited now.] The same breath moves out and in the body as 
exhalation and inhalation. While doing so, it makes two distinct sounds—‘Ha’ and 
‘Sa’ respectively. That is, while moving out the sound is equivalent to the letter ‘Ha’ 
of the Sanskrit language, and when moving in the sound is equivalent to the letter 
‘Sa’. This forms the Mantra ‘Hans’, meaning a divine Swan. In other words, the Jiva’s 
Pran or vital winds also display artificial distinction as being exhaled breath and 
inhaled breath though the air is the same entity that cannot be distinguished and 
mutated. A wise, self-realised and enlightened ascetic understands the esoteric 
message encrypted in this sound of Hans. He realises that the breath is telling him that 
he is like the divine bird Swan which is regarded as the purest and the wisest amongst 
the birds2. So, a wise ascetic always concentrates upon his pure and enlightened form 
known as the Atma that has no physical body like this wind or air element which too 
has no physical body. The Atma then becomes equivalent to the Parmatma.  
 With this sublime and eclectic spiritual view firmly established in his inner 
self, the enlightened ascetic discards all sense of ego and pride vis-à-vis the body. 
And when this happens, he becomes one with the Parmatma (as explained above) (4). 

[Note—1The word ‘Drasta’ means one who sees, observes something. It is the mind 
that registers any sight that is seen, or any other perception for that matter, in order to 
enable the man to actually see or perceive the particular thing. For instance, a man 
might be gazing at something continuously but he might not be actually seeing it 
because his mind is lost in some other thoughts. In the present case when we refer to 
an ascetic in the Turiyatit state of existence we find that he is so much absorbed in 
meditation and reflection upon the truth of the Atma, his pure consciousness, and 
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remains submerged in its thoughts and the bliss derived from it that he is totally 
oblivious about the surroundings. So he lives in a perpetual trance, and though he 
might beg for food or take a bath in the river, actually, at the mental level, he is not 
doing anything at all. If one asks him anything about his actions, his answer naturally 
would be in the negative, and in this he would be speaking the actual and sincere 
truth.  

This also explains the difference between the Turiya and the Turiyatit states. The 
living being who has vestiges of awareness left in him, even of the fact that he is an 
ascetic or a Sanyasi, or the fact that he is enlightened and wise, may have risen above 
the rest of the creatures and live in a Turiya state of trance-like existence that 
resembles Turyiatit state, but he has not achieved truthful success. That comes when 
he reaches the Turiyatit state of complete unawareness and neutrality—or a state of 
‘non-knowledge’. Obviously, a man who has no true knowledge of anything would 
not be able to see or hear or feel or taste or smell anything, simply because he does 
not know what these things mean or from where they originate or how to perceive 
them or distinguish between any two of them. This state is the truthful Turiyatit state. 
The Atma that lives in this eclectic transcendental state is the superior Atma called 
the ‘Parmatma’. It is exemplarily neutral and dispassionate. It does not see and bear 
witness to any thing or event. It is not concerned with anything. Hence it is called a 
non-Drasta—one who does not see. 

2The concept of Hans and the Mantra ‘Hans’ has been described in a number of 
Upanishads. The enlightened and realised person thinks of himself as a Swan and 
feels exhilarated that he is not an ordinary man bogged down by worldly fetters, but 
an exalted soul that is like a Swan.  

The bird Swan or Hans is considered the most pure, clean, wise, erudite and 
clever among the birds. It is said to eat pearls, which means it picks up and accepts 
only the best amid the variety of things available to it in the form of an assortment of 
various gems and jewels representing the dazzling charms of this world. It is also 
reputed to drink milk leaving aside the water content in it symbolising its ability to 
imbibe the essence and the best, and leave the rest aside. It is also the vehicle of 
Goddess Saraswati, the patron Goddess of knowledge, wisdom, intelligence, speech 
and learning, indicating that it bears these glorious virtues. Hence, the reference to a 
swan while describing a creature conscious of the vital wind or Pran passing through 
him means the basic, inherent and intrinsic tendency of that wisened and intelligent 
creature is to be the best, most pure and divine, wise, awakened and enlightened, 
adroit, clever and sagacious like the swan, and pick all the goodness and forsake all 
that is bad in this world. Saraswati rides on a swan, symbolising the creature’s inborn 
enlightenment and excellence of his mental caliber. Symbolically, Saraswati resides 
in his Pran because it rides on the swan, i.e. in his heart, throat and mind —that is, his 
heart has purity of emotions, he speaks well of all, and his wise words are sought 
after by all as priceless gems of wisdom, and his mind is intelligent, discerning and 
noble. A wise man is expected to pick the truth from amongst the basket of assorted 
charms present in this creation, and leave aside the non-truths.   
  The alphabet ‘Ha’ of the word ‘Hans’ is sounded by the vibration of the exhaled 
wind passing through the vocal cords present in the throat or the wind pipe which 
connects to the nose, while the alphabet ‘Sa’ is sounded by the root of the tongue 
which opens into the mouth when the breath is inhaled. Both the nose and the mouth 
open in the same cavity called the throat. Hence, the inter relationship between ‘Ha’ 
and ‘Sa’ is evident. The main objective of this Upanishad is to make the Yogi (a 
person who follows its tenets of meditation) aware that he is like the divine swan, but 
he was unaware of his own divinity and sublimity, his exalted and noble stature, till 
that was pointed out to him. So he must become one like a ‘swan’, remind himself 
constantly that he is like a swan, and he must not do anything or act in anyway which 
is not befitting his exalted and superior status which is equivalent to a wise swan. 
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During the twenty-four hour period covering a single day and night, a person 
inhales and exhales, or breathes, roughly twenty-one thousand times, because each 
cycle of inhalation and exhalation is equivalent to saying one Mantra ‘Hans’ 
consisting of the two syllables ‘Ha and Sa’ (refer Dhyanbindu Upanishad, verse no. 
63).  

References for Hans— References for the term ‘Hans’ (a divine Swan/Mantra)—
(a) Krishna Yajur Veda—Shwetashwatar Upanishad, Canto 2, verse no. 6; Canto 6, 
verse no. 15; Tejobindu Upanishad, Canto 1, verse no. 3-4; Dhyan Bindu Upanishad, 
verse nos. 24, 61-65; Brahm Vidya Upanishad, verse nos. 16, 20-28, 34, 60-64, 78-
79; Yogshikha Upanishad, Canto 1, verse nos. 131-132, Canto 2, verse nos. 9-11, 
Canto 6, verse no. 20, 35-36, 53-54; Yogtattva Upanishad, verse no. 99. (b) Shukla 
Yajur Veda—Hanso-panishad is exclusively dedicated to explain the concept of the 
pure conscious Atma by way of using the metaphor of a Hans. (c) Sam Veda—
Yogchudamani Upanishad, verse no. 31-35, 82-83, 93. (d) Atharva Veda—Pashupata 
Brahm Upanishad, Canto 1, verse nos. 4, 12-22, 26-27; Canto 2, verse nos. 1-3; 
Mahavakya Upanishad, verse no. 6; Hayagriva Upanishad, verse no. 10.] 

 
 

R;äl¯ks ftrØks/kks y?okgkjks ftrsfUü;% A fi/kk; cq)îkk }kjkf.k euks /;kus fuos’k;sr~ AA5AA 
 

tyaktasaṅgo jitakrodho laghvāhāro jitendriyaḥ / 
pidhāya buddhyā dvārāṇi mano dhyāne niveśayet // 5 // 

 
5. A wise and learned Parivrajak (Sanyasi) is he who is free from all attractions and 
affections of any kind that might create some sort of emotional or mental attachments 
or bonds for him with anything.  
 He must strive to keep anger, wrath and the tendency to be vehement, 
retributory and vengeful under strict control. [Refer Canto 3, verse nos. 42-43.] 
 Eating frugally, with restrictions and moderation, he must keep all his sense 
organs under restraint. [Refer Canto 5, verse nos. 33-34.] 

Shutting off all the external openings or doorways of these sense organs of the 
body through which they have a natural tendency to move out into the world, i.e. 
preventing these sense organs from being extrovert, he should rather turn them 
inwards, and focus his Mana or mind and its energy to meditate, to reflect upon and 
research the true nature of his Atma. This is his prime duty.  

A spiritual aspirant who has interest in Yoga (meditation and contemplation) 
must always remain absorbed in his spiritual pursuit, without getting disturbed, 
distracted or diverted from his main goal (5). 

 
 

'kwU;s"osokodk’ks"kq xqgklq p ous"kq p A fuR;;qä% lnk ;ksxh /;kua lE;xqiØesr~ AA6AA 
 

śūnyeṣvevāvakāśeṣu guhāsu ca vaneṣu ca / 
nityayuktaḥ sadā yogī dhyānaṃ samyagupakramet // 6 // 
 
6. He should live alone in a serene, secluded and lonely place, such as a forest or a 
cave, and remain engrossed and submerged in reflection upon the Atma. [This is 
because such a place would provide him with the necessary peace of mind where he 
will not be disturbed or distracted from his spiritual pursuit. Here, he would be able to 
concentrate his mind and attention on meditation and contemplation.] (6). 
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vkfrF;Jk);Ks"kq nso;k=ksRlos"kq p A egktus"kq fo)îkFkhZ u xPNs|ksxfoRDofpr~ AA7AA 
 
ātithyaśrāddhayajñeṣu devayātrotsaveṣu ca / 
mahājaneṣu siddhyarthī na gacchedyogavitkvacit // 7 // 
 
7. An ascetic (Sanyasi or Parivrajak) must never participate in any formal rituals and 
other religious activities such as Aathithya (accepting to be a honoured guest himself, 
or welcoming someone else as a guest), doing Shraaddha (offering libations and 
oblations to the spirit of dead ancestors), performing Yagya (various religious rites 
and rituals such as formal fire sacrifices or religious ceremonies), Deva worship 
(worship of deities and its attendant formal rituals), and going on a Yatra (pilgrimage) 
(7). 

[Note—Refer also to verse nos. 37-38 and 42 of the present Canto 6.] 
 
 

;FkSueoeU;Urs tuk% ifjHkofUr p A rFkk ;qäúkjs|ksxh lrka oReZ u nw"k;sr~ AA8AA 
 

yathainamavamanyante janāḥ paribhavanti ca / 
tathā yuktaścedyogī satāṃ vartma na dūṣayet // 8 // 
 
8. In order to avoid any sort of contact with people of the world, he should purposely 
behave in an unconventional way so that no one wishes to go near him, have any 
dealings with him, and instead continue to neglect him (8).   
 
 
okXn.M% deZn.Múk euksn.Múk rs =;% A ;L;Srs fu;rk n.Mk% l f=n.Mh egk;fr% AA9AA 
 
vāgdaṇḍaḥ karmadaṇḍaśca manodaṇḍaśca te trayaḥ / 
yasyaite niyatā daṇḍāḥ sa tridaṇḍī mahāyatiḥ // 9 // 
 
9. A true Parivrajak holding the ‘Tridand’1 is one who has exercised his control over 
the Vaani (speech), the Mana (mind) and the Karma (deeds). An ascetic who holds the 
Tridand with this understanding and faith is called a true Sanyasi. [To wit, he must 
understand the significance of this wooden staff, that it is a symbol of his obligations 
towards his own self for his spiritual elevation and progress. If he holds a Tridand and 
does not follow the rules associated with this symbol of Sanyas then he is cheating 
himself and others.] (9).  

[Note—1The ascetic’s staff, called a Danda, is an important insignia of a Sanyasi (an 
itinerant mendicant, a monk, a friar, an ascetic, or a hermit who has renounced the 
world and taken the religious vows of Sanyas as prescribed in the scriptures). He is 
expected to always carry it with him wherever he goes. The ‘Tridand’ basically 
means three staffs or sticks tied together, each made up of bamboo. This is done for 
easy carrying. The word ‘Danda’ stands for self control, and therefore these three 
strands of the ascetic’s staff stand for a combined control of the mind, called the 
Mana Dand, control over the speech, called the Vaak Dand, and control over the 
body, called Kaya Dand. This Danda is like a scepter held by a king; it is a symbol of 
his spiritual kinghood and distinguishes him from the rest of the people; it is his 
symbol of moral and spiritual authority.] 
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fo/kwes p iz’kkUrkXukS ;Lrq ek/kwdjha pjsr~ A x`gs p foizeq[;kuka ;fr% loksZÙke% Le`r% AA10AA 

 
vidhūme ca praśāntāgnau yastu mādhukarīṃ caret / 
gṛhe ca viprmukhyānāṃ yatiḥ sarvottamaḥ smṛtaḥ // 10 // 
 
10. The best type of Sanyasi is he who accepts food by begging from a household in 
which the cooking is over and the smoke from the fire of the oven in which the 
cooking is done is extinguished. [That is, he does not accept food while the cooking is 
still continuing.] (10).  

[Note—Refer Canto 5, verse no. 35.] 
 
 

n.MfHk{kka p ;% dq;kZRLo/kesZ O;lua fouk A ;fLr"Bfr u oSjkX;a ;kfr uhp;frfgZ l% AA11AA 
 

daṇḍabhikṣāṃ ca yaḥ kuryātsvadharme vyasanaṃ vinā / 
yastiṣṭhati na vairāgyaṃ yāti nīcayatirhi saḥ // 11 // 
 
11. But a Sanyasi who has no true sense of renunciation in his inner self, and only 
begs for food as a means of survival or livelihood (so that he can easily get cooked 
food without taking the trouble of cooking it himself or because he is too lazy to make 
effort for arranging raw materials needed for cooking) is an impostor who is deemed 
to be of a very low category. [In fact, he is demeaning and insulting the august 
institution of Sanyas. He has not understood the real meaning and intention of the 
Sanyas way of life.] (11). 
 
 
;fLeUx`gs fo’ks"ks.k yHksfö{kka p oklukr~ A r= uks ;kfr ;ks Hkw;% l ;frusZrj% Le`r% AA12AA 
 
yasmingṛhe viśeṣeṇa labhedbhikṣāṃ ca vāsanāt / 
tatra no yāti yo bhūyaḥ sa yatirnetaraḥ smṛtaḥ // 12 // 
 
12. He must not go again to the household from where he has got food once. If he 
does so, it would be tantamount to developing attachment or attraction or affection 
which is absolutely avoidable for a Sanyasi (12).  
 
 
;% 'kjhjsfUü;kfnH;ks foghua loZlkf{k.ke~ A ikjekfFkZdfoKkua lq[kkRekua Lo;aizHke~ AA13AA 
ijrÙoa fotkukfr lks·fro.kkZJeh Hkosr~ A o.kkZJekn;ks nsgs ek;;k ifjdfYirk% AA14AA 
 
yaḥ śarīrendriyādibhyo vihīnaṃ sarvasākṣiṇam / 
pāramārthika vijñānaṃ sukhātmānaṃ svayaṃprabham // 13 // 
paratattvaṃ vijānāti so’tivarṇāśramī bhavet / 
varṇāśramādayo dehe māyayā parikalpitāḥ // 14 //  
 
13-14. A wise, erudite, learned and enlightened self-realised Sanyasi is one who 
visualises himself as a personification of Brahm, the supreme Consciousness, the 
Supreme Being who is an embodiment of such glorious virtues as Prakash (light and 
illumination), Vigyan (true knowledge that stands the test of proof, time and logic) 
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and Sukh (spiritual happiness and comfort), who is known as Sarwa-Sakshi (the 
witness of all), who is different from the body and its organs, who is eternal and 
imperishable in this creation, and who is beyond the jurisdiction of various Varnas 
and Ashrams (the different classes in the society and the various phases in the life of a 
man respectively).  
 Indeed, when the ascetic has developed this eclectic, holy, divine and sublime 
view about himself, he becomes one with and indistinguishable from the supreme 
transcendental Divinity known as Brahm; he becomes a living Brahm. Such a Sanyasi 
is a true Sanyasi (13-14).  
 
 
ukReuks cks/k:iL; ee rs lfUr loZnk A bfr ;ks osn osnkUrS% lks·fro.kkZJeh Hkosr~ AA15AA 
 
nātmano bodharūpasya mama te santi sarvadā / 
iti yo veda vedāntaiḥ so’tivarṇāśramī bhavet // 15 // 
 
15. An ascetic or Sanyasi who honestly treats himself as the Atma that is truly 
enlightened and wise, and distances himself from such worldly considerations and 
artificial classifications as belonging to one or the other Varna and Ashram (i.e. the 
different classes in the society and the various phases in the life of a man 
respectively), is indeed a true and sincere Sanyasi (15). 
 
 
;L; o.kkZJekpkjks xfyr% LokRen’kZukr~ A l o.kkZukJekUlokZurhR; LokRefu fLFkr% AA16AA 
 
yasya varṇāśramācāro galitaḥ svātmadarśanāt / 
sa varṇānāśramānsarvānatītya svātmani sthitaḥ // 16 // 
 
16. An ascetic or Sanyasi who has experienced the eclectic nature of his own Atma 
first hand, who has realised that is his true ‘self’ is the Atma, the pure consciousness, 
and not the gross body and its components, and as a consequent development has 
discarded all formalities such as observance of various codes of conduct related to the 
different Varnas and Ashrams in life (because they relate to the external gross body 
and not to the Atma)— actually only such a Sanyasi is regarded as being one who is 
‘self-realised’ and ‘enlightened about his true self’ in the real sense (16). 
 
 
;ks·rhR; LokJekUo.kkZukReU;so fLFkr% iqeku~ A lks·fro.kkZJeh izksä% loZosnkFkZosfnfHk% AA17AA 
 
yo’tītya svāśramānvarṇānātmanyeva sthitaḥ pumān / 
so’tivarṇāśramī proktaḥ sarvavedārthavedibhiḥ // 17 //  
 
17. Such a highly enlightened and self-realised ascetic or Sanyasi (as described in the 
forgoing verses) has been described as ‘Ati-varnaashrami’ (one who has transcended 
the limitations, barriers, compulsions and obligations that are imposed upon a man by 
the requirements of different Varnas and Ashrams in society) by those who are expert 
teachers of the philosophy of the Vedas (17).  

[Note—Refer Canto 5, verse no. 50, stanza no. 1.] 
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rLeknU;xrk o.kkZ vkJek vfi ukjn A vkReU;kjksfirk% losZ HkzkUR;k rsukReosfnuk AA18AA 

 
tasmādanyagatā varṇā āśramā api nārada /  
ātmanyāropitāḥ sarve bhrāntyā tenātmavedinā // 18 // 
 
18. Those who are experts in the philosophy pertaining to the sublime, divine, holy 
and eclectic nature of the Atma assert that to superimpose the Atma with the 
characteristics of the gross body is highly stupid, wrong and useless. [That is, to treat 
the Atma on the same plane as the body, or even to compare it with the body, or 
transpose the attributes of the body upon the Atma is a wrong thing to do because 
these two entities have no correlation and similarity of any kind whatsoever.] (18). 
 
 
u fof/kuZ fu"ks/kúk u oT;kZoT;ZdYiuk A czãfoKkfuukefLr rFkk ukU;Pp ukjn AA19AA 
 
na vidhirna niṣedhaśca na varjyāvarjyakalpanā / 
brahmavijñānināmasti tathā nānyacca nārada // 19 //  
 
19. For an ascetic or Sanyasi who is firmly established in the knowledge of Brahm, 
who has become Brahm-realised, nothing more is left to be known or researched by 
him, there are no special rules of conduct that he must follow or avoid. In fact, 
nothing is worth leaving or discarding by him; there is nothing that he should either 
accept or reject.  
 Verily, such an ascetic is freed from all fetters and obligations (19).  
 
 
fojT; loZHkwrsH; vk fofjøkinknfi A ?k`.kka foikVîk loZfLeUiq=foÙkkfnds"ofi AA20AA 
 
virajya sarvabhūtebhya ā viriñcipadādapi / 
ghṛṇāṃ vipāṭhya sarvasminputramitrādikeṣvapi // 20 // 
 
20. A true spiritual aspirant must have indifference towards all honours, titles and 
epithets that can be got as a human being or even as the creator Brahma1. [That is, he 
should not be attracted by praise and lavish honours that one usually yearns for. For 
him, even the exalted stature like that of the creator Brahma is of no value.]  
 He must have no affections for or attachments with anything, and that includes 
even his own son and wealth (20). 

[Note—1Refer verse no. 42 of the present Canto 6, as well as verse nos. 30, 34, 56 of 
Canto 5 also.] 
 
 

J)kyqeqZfäekxsZ"kq osnkUrKkufyIl;k A mik;udjks HkwRok xq#a czãfona oztsr~ AA21AA 
 

śraddhālurmuktimārgeṣu vedāntajñānalipsayā / 
upāyanakaro bhūtvā guruṃ brahmavidaṃ vrajet // 21 //  
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21. On the contrary, he should have attraction only for the path that would give him 
eternal freedom and lead to his liberation and deliverance, the path that would provide 
him with emancipation and salvation. 

In order to gain the sublime and eclectic knowledge enshrined in the 
Upanishads, he must approach a Guru (a wise and learned teacher) with some 
Samidha (gift) in hand1 (21).  

[Note—1The word Samidha, technically speaking, refers to the firewood used for a 
fire sacrifice. It also refers to a token gift that an aspirant/seeker of knowledge takes 
to his learned teacher when he approaches the latter with some spiritual or 
metaphysical query. When the teacher sees the aspirant approaching him with 
Samidha held in his hands, he immediately knows that the aspirant is coming to 
acquire some knowledge which the teacher is bound to give as per tradition; he 
cannot refuse to give knowledge because the Samidha is a sign of submission and 
humility as well as sincerity and eagerness on the part of the disciple.  
 It was a usual practice to approach some wise man with the purpose of enquiry 
and acquisition of knowledge with some gift, and this gift, known as Samidha, was 
not material wealth but as an offering to the fire sacrifice because of three reasons. 
One, a wise man was not supposed to be yearning for some sort of gold or silver gift, 
for had he been such he wouldn’t qualify to be approached with some spiritual and 
metaphysical query. Second, this token gift indicated that the seeking of knowledge 
and imparting of such knowledge was just like the performance of some sacred 
religious fire sacrifice, and had the same spiritual value. So the teacher couldn’t 
refuse to answer the query as this would amount to refusal in participating in a fire 
sacrifice which would be tantamount to sacrilege and unrighteous deed on the part of 
the teacher. This obligation ensured that the query was certain to be answered. Hence, 
all sincere seekers approached their teachers with this Samidha in hand. And finally 
the third reason is that it showed sincerity and eagerness on the part of the questioner 
and seeker of knowledge to find out the correct answer to his queries.  
 The Mundak Upanishad of Atharva Veda, Canto 2, section 1, verse no. 8 refers to 
the seven types of Samidhas (fuel for the fire sacrifice; the firewood) and seven types 
of Yagyas (fire sacrifice). Now let us see which are these seven Samidhas and seven 
Yagyas. Since the term Homa and Havi are an integral part of the fire sacrifice, they 
should be understood as well in order to get a comprehensive picture.  

The seven types of Samidhas which are the offerings that are made to the sacred 
fire and help to keep it lit are the wood of seven types of trees which can be used for 
this purpose. They are—Ashvattha (Ficus religiosa), Bilva (Aegle marmelos), 
Chandan (sandal wood), Devdaaru (pine), Khadira (Acacia catechu), Nayagrodha 
(Indian fig tree), and Palaas (Butea frondosa).  
 The wood from the following trees are not to be used for the purpose of 
Samidha—Bibhitak (Terminalia bellerica), Kapittha (wood apple), and Neem 
(margosa) tree.] 
 
 

lsokfHk% ifjrks";Sua fpjdkya lekfgr% A lnk osnkUrokD;kFk± Ük`.kq;kRlqlekfgr% AA22AA 
 

sevābhiḥ paritoṣyainaṃ cirakālaṃ samāhitaḥ / 
sadā vedāntavākyārthaṃ śruṇuyātsusamāhitaḥ // 22 // 
 
22. While living under the guidance of the learned Guru, he must serve him diligently 
and selflessly in order to keep him pleased. [This ensures that the teacher would teach 
him everything he knows, to the best of his ability, as he would be satisfied by the 
disciple’s service and feel morally obliged to teach him in the best way he can. The 
teacher would be inclined to divulge even the greatest secrets of the Upanishads to 
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him, a thing that he would generally avoid to do because it has been ordained in the 
Upanishads themselves that its secrets should not be given to all and sundry at 
random, but only to sincere, devoted, eligible, able and competent aspirant.] 

He must also strive to gather as much and as deep knowledge of the 
Upanishads as he can possibly do by studying them deeply and with full concentration 
so that he can understand their esoteric secrets and fully grasp the great sayings of 
these scriptures to such an extent that they become firmly engrained and find deep 
roots in his sub-conscious as well as the conscious mind (22).  

 
 

fueZeks fujgadkj% loZl¯fooftZr% A lnk 'kkUR;kfn;qä% lékReU;kRekueh{krs AA23AA 
 

nirmamo nirahaṅkāraḥ sarvasaṅgavivarjitaḥ / 
sadā śāntyādiyuktaḥ sannātmanyātmānamīkṣate // 23 // 
 
23. An ascetic or Sanyasi must discard Mamta (affections, endearment, and the 
resultant sense of attraction and attachment for anything or anyone) and Ahankar 
(ego, pride and vanity) completely. [Refer verse no. 28 below.] 
 He must also keep a safe distance from all sorts of Aasakti (attractions, 
attachments, affections, endearment and involvements) relating to anything or anyone 
in this world.  
 Instead, he must arm himself with the virtues of Sham and Dam (self-restraint 
of the sense organs as well as the mind) and remain ever submerged or absorbed in 
reflection upon the Atma, and experiencing its eclectic presence in his own inner self 
(23). 
 
 
lalkjnks"kn`þ~;So fojfätkZ;rs lnk A fojäL; rq lalkjkRlaU;kl% L;ké la’k;% AA24AA 
 
saṃsāradoṣadṛṣṭyaiva viraktirjāyate sadā / 
viraktasya tu saṃsārātsaṃnyāsaḥ syānna saṃśayaḥ // 24 // 
 
24. When one closely observes constant miseries and sufferings associated with birth, 
death, old age and other such imperfections that are associated with this mortal gross 
world, a natural sense of disillusionment and detachment with this world sprouts in 
the heart of an intelligent and thinking man. He wishes to abandon such a faulty world 
that is perishable and transient, a world which has a preponderance of sufferings 
instead of happiness, peace and bliss. Hence, a man who has developed truthful 
detachment from and disillusionment with this world can find it easy to renounce it 
completely, and therefore such a man can become a true Sanyasi. Only such a man 
would willingly accept the life of a Sanyasi and be successful in it. There is no doubt 
about it (24).  
 
 
eqeq{kq% ijgalk[;% lk{kkUeks{kSdlk/kue~ A vH;lsn~czãfoKkua osnkUrJo.kkfnuk AA25AA 
 
mumukṣuḥ parahaṃsākhyaḥ sākṣānmokṣaikasādhanam / 
abhyasedbrahmavijñānaṃ vedāntaśravaṇādinā // 25 // 
 



 519

25. A Param-hans Sanyasi who aspires to obtain emancipation and salvation must 
endeavour to acquire the eclectic knowledge of the sublime and supreme Brahm by 
studying and hearing the teachings of the Upanishads in this connection with due 
diligence and sincerity. This is the only way that can provide him with spiritual 
liberation and deliverance (25). 
 
 
czãfoKkuykHkk; ijgallekà;% A 'kkfUrnkUR;kfnfHk% loSZ% lk/kuS% lfgrks Hkosr~ AA26AA 
 
brahmavijñānalābhāya parahaṃsasamāhvayaḥ / 
śāntidāntyādibhiḥ sarvaiḥ sādhanaiḥ sahito bhavet // 26 // 
 
26. A Param-hans Sanyasi must be fully endowed with the grand virtues of Sham and 
Dam (refer verse no. 23) in order to fully benefit from the teachings of the Upanishads 
and be enabled to access the knowledge of Brahm (26).  

[Note—Refer Canto 3, verse no. 21.] 
 
 

osnkUrkH;klfujr% 'kkUrks nkUrks ftrsfUü;% A fuHkZ;ks fueZeks fuR;ks fu}ZU}ks fu"ifjxzg% AA27AA 
 

vedāntābhyāsanirataḥ śānto dānto jitendriyaḥ / 
nirbhayo nirmamo nityo nirdvandvo niṣparigrahaḥ // 27 // 
 
27. A wise ascetic or Sanyasi should always remain submerged in the study and 
learning as well as the implementation of the teachings of the Upanishads.  
 Armed with the glorious virtues of Sham and Dam (verse no. 23, 26), he must 
practice strict control over his mind and the sense organs of the body.  
 He should abandon all fears, reservations and inhibitions.  
 He should have no attachments with or affections for anything or anyone 
under any circumstance.  
 He must live a carefree life without having any kind of worries and 
confusions.  
 He must never accumulate and store anything. He should forgo this inclination 
for all times to come (27).  
 
 
th.kZdkSihuoklk% L;kUeq.Mh uXuks·Fk ok Hkosr~ A izkKks osnkUrfo|ksxh fueZeks fujgaÑfr% AA28AA 
 
jīrṇakaupīnavāsāḥ syānmuṇḍī nagno’tha vā bhavet / 
prājño vedāntavidyogī nirmamo nirahaṅkṛtiḥ // 28 // 
 
28. A Sanyasi should tonsure his head. He must use old and used clothes to make a 
loin-cloth. Besides this piece of covering on his private parts, he must otherwise 
remain naked, not using any cloth to cover his body.  
 He must never harbour such traits as Mamta and Moha (affections, attractions, 
attachments, endearments, longings) as well as Ahankar (ego and pride) in his bosom. 
[Refer verse no. 23 above in this Canto.] (28).  
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fe=kfn"kq leks eS=% leLrs"oso tUrq"kq A ,dks Kkuh iz’kkUrkRek l larjfr usrj% AA29AA 
 
mitrādiṣu samo maitraḥ samasteṣveva jantuṣu / 
eko jñānī praśāntātmā sa santarati netaraḥ // 29 // 
 
29. An ascetic or Sanyasi who treats both the enemy and the friend alike, and whose 
inner self is eternally calm and poised—only such a wise and enlightened person is 
eligible to obtain Mukti or liberation and deliverance from the fetters of this world 
and is able to cross this huge and seemingly insurmountable world which is like a vast 
ocean. A man who does not have this wisdom will not be able to do so (29). 
 
 
xq:.kka p fgrs ;qäLr= laoRlja olsr~ A fu;es"oizeÙkLrq ;es"kq p lnk Hkosr~ AA30AA 
 
gurūṇāṃ ca hite yuktastatra saṃvatsaraṃ vaset / 
niyameṣvapramāttastu yameṣu ca sadā bhavet // 30 //  
 
30. A spiritual aspirant eager for knowledge should remain diligent while serving the 
Guru and keep him fully pleased with his devotion and service. He must stay in the 
Guru’s hermitage for one year. He must never show carelessness or lethargy in 
observing the laws and by-laws of the Ashram (here meaning both the hermitage of 
the Guru as well as the celibate life of a Brahmachari that the student leads).  
 He must show extra care and diligence in constantly observing all the tenets of 
Yam and Niyam while he spends time in the hermitage1 (30).  

[Note—1The various Yams and Niyams are briefly the various laws and regulations 
that a Brahmachari or a student leading the life of a celibate must observe.  
 The ten ‘Yams’ are—truthfulness, forgiveness, simplicity, Dhyan (meditation, 
concentration of the mind), lack of cruelty (or presence of compassion and mercy), 
forsaking violence, restraint of mind and sense organs, pleasant demeanors and sweet 
towards all). The ten ‘Niyams’ are— cleanliness/ablution, bath (purification of body), 
Tapa (austerities, penances, sufferings), alms and charities, keeping silence, Yagya 
(sacrifices, religious rituals), self study, observance of vows, keeping fasts, celibacy. 
(Skanda Puran, Bra. Dha. Ma. 5/19-21) 
 The Varaaha Upanishad of the Krishna Yajur Veda tradition, in its canto 5, verse 
nos. 12 ½ --14 also describes these Yams and Niyams.  
 The Trishikhi Brahmin Upanishad of Shukla Yajur Veda tradition, in its Canto 2, 
verse nos. 32-32 describes Yam and Niyam in the following way—“Non-violence, 
truthfulness, non stealing, celibacy, continence or abstinence from sexual indulgences 
and other pervert activities of the body and mind, mercy and compassion, simplicity 
and humility (32), forgiveness, patience and fortitude, restrained eating, and purity of 
mind, intellect and body—these are regarded as the ten supreme Yams. ‘Tapa’, 
meaning austerity, penance, sufferance and hardships endured for some noble cause, 
‘Santosh’, meaning contentedness and satiety, to have belief on the doctrines and 
teachings of the scriptures, to make charities and donations, the remembrance of the 
supreme Lord known as ‘Hari’ and devotedly serving him and contemplating upon 
him1 (33), hearing Vedanta (the preaching of Upanishads), to have modesty, honour, 
dignity, self respect and shame, to have wisdom and intelligence, to repeat the holy 
Mantras or divine, ethereal words of the Lord, and to keep stern religious vows and 
observe fasting—these are ten Niyams.”  
 According to Mandal Brahmin Upanishad of Shukla Yajur Veda tradition, 
Brahman 1, section 1, verse nos. 3-4, the Yam and Niyam are the following—“Verse 
no. 3 = To overcome the notion of feeling (excessive) heat and cold (and getting 
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agitated about them), to have control over the urge to eat and sleep (more then 
necessary), to remain ever calm and tranquil (even during the greatest of adversities), 
to remain unwavering and steady (like a mountain and the flame of a lamp protected 
from the wind), and to be able to exercise control over the sense organs (of perception 
and action)—these are categorised as the various ‘Yams’ (3).  
“Verse no. 4 =Devotion towards one’s moral preceptor, teacher and guide called a 
Guru, dedication and diligent pursuit of the path which is righteous, auspicious and 
noble, contentedness with whatever is available, residence in a secluded and serene 
place that gives peace, solitude, tranquility and calmness, non-attachment with and 
indifference towards anything and anyone in this world, diversion of the mind from 
the sensual pleasures and charming objects of the materialistic world, no expectation 
of any reward from any deed done or action taken, and a sense of exemplary 
renunciation—all these are the various ‘Niyams’ to be followed by the seekers of true 
knowledge of the Atma (4).”] 
 
 

izkI; pkUrs rrúkSo Kku;ksxeuqÙkee~ A vfojks/ksu /keZL; lapjsRi`fFkohfeeke~ AA31AA 
 

prāpya cānte tataścaiva jñānayogamanuttamam / 
avirodhena dharmasya saṃcaretpṛthivīmimām // 31 // 
 
31. At the end of this period of one year it is expected that he would have proper 
Gyan or knowledge for which he had come to the Guru.  
 Thereafter, exercising great self control and observing all the laws of 
auspicious conduct that are expected from a spiritually elevated man, he should move 
around on the earth (31).  
 
 
rr% laoRljL;kUrs Kku;ksxeuqÙkee~ A vkJe=;eqRl`T; izkIrúk ijekJee~ AA32AA 
 
tataḥ saṃvatsarasyānte jñānayogamanuttamam / 
āśramatrayamutsṛjya prāptaśca paramāśramam // 32 // 
 
32. At the end of the period of one year when his education is complete, he should 
enter the next phase of life (as a householder or a Grihastha) and complete all the 
three phases as described by tradition and scriptures before he accepts the vows of 
Sanyas which marks the best phase of his life and indicates his exalted spiritual 
stature. [The three phases referred to here are Brahmacharya or the life of a celibate 
student, Grihastha or the life of a householder, and Vaanprastha or when he leaves the 
house and heads for the forest by renouncing all his attachments with the world. 
These have been outlined in Canto 1, verse no. 2.] (32).  
 
 
vuqKkI; xq:aúkSo pjsf) i`fFkohfeeke~ A R;äl¯ks ftrØks/kks y?okgkjks ftrsfUü;% AA33AA 
 
anujñāpya gurūṃścaiva careddhi pṛthivīmimām / 
tyaktasaṅgo jitakrodho laghvāhāro jitendriyaḥ // 33 // 
 
33. After having served his Guru and gained his blessings, the aspirant can roam on 
the face of the earth with great respect. He must abandon all company and all forms of 
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anger, eat frugal meals with great moderation, and exercise strict control over all his 
sense organs (33).  
 
 
}kfoekS u fojT;srs foijhrsu deZ.kk A fujkjEHkks x`gLFkúk dk;ZokaúkSo fHk{kqd% AA34AA 
 
dvāvimau na virajyete viparītena karmaṇā / 
nirārambho gṛhasthaśca kāryavāṃścaiva bhikṣukaḥ // 34 // 
 
34. A householder who does deeds selflessly without expecting any worldly rewards 
from them, or does them as they come along without any hopes and expectations of 
getting any fruits for his labour, or starts to do any deed and take any action without 
having any kind of worldly desires to motivate such deeds or actions or have a vested 
interest in doing them, and a Sanyasi who diligently follows the tenets of conduct 
prescribed for him (as a man who has renounced all connections with this material 
world and who is expected to lead an exemplary life of total renunciation, dispassion 
and detachment, preparing himself for spiritual emancipation and salvation as well as 
realising the great Truth of existence)—both acquire glory and fame, both are 
respected and shown honour only as long as they adhere to their respective ways of 
life as sanctioned by tradition and scriptures. If they violate them, if they pretend to be 
righteous and noble and followers of sanctioned path and way of life while actually 
being to the contrary, they only get ignominy and ill-fame, they are reproached and 
ridiculed in the society (34). 
 
 
ek|fr izenka n`þ~ok lqjka ihRok p ek|fr A rLekn~n`fþfo"kka ukjha nwjr% ifjotZ;sr~ AA35AA 
 
mādyati pramadāṃ dṛṣṭvā surāṃ pītvā ca mādyati / 
tasmāddṛṣṭiviṣaṃ nārīṃ dūrataḥ parivarjayet // 35 // 
 
35. A man gets intoxicated by drinking wine, but the mere sight of a beautiful and 
voluptuous young lady makes him lustful and passionate. Therefore, a Parivrajak 
Sanyasi must abandon even the sight of a lady—who has the potential of causing a 
poison-like influence upon the Sanyasi by her mere sight—from a great distance (35). 
 
 
laHkk"k.ka lg L=hfHkjkyki% izs{k.ka rFkk A u`Ùka xkua lgkla p ifjoknkaúk otZ;sr~ AA36AA 
 
saṃbhāṣaṇaṃ saha strībhirālāpaḥ prekṣaṇaṃ tathā / 
nṛttaṃ gānaṃ sahāsaṃ ca parivādāṃśca varjayet // 36 // 
 
36. A Sanyasi must guard himself against the urge for talking with a woman, or even 
thinking about her or sending her messages. He must not participate in dance, singing 
or such merry-making exercises. Likewise, he must also avoid getting engaged in 
jokes, jest, fun, merriment and laughter. [These things are prohibited for him—
“varjayet”.] (36). 

[Note—In the context of verse nos. 35-36 herein above, refer also to Canto 3, verse 
no. 64, and Canto 4, verse nos. 3-4, 25-29.] 
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u Lékua u ti% iwtk u gkseks uSo lk/kue~ A ukfXudk;kZfndk;± p uSrL;kLrhg ukjn AA37AA 

 
na snānaṃ na japaḥ pūjā na homo naiva sādhanam / 
nāgnikāryādikāryaṃ ca naitasyāstīha nārada // 37 // 
 
37. Oh Narad! A Sanyasi is not supposed to observe formal rituals and worship 
formalities such as purification bath (ablution), worship of deities, Japa (repetition of 
Mantras, especially those that pertain to these deities and are an inseparable part of 
ritualistic worship), Yagya (religious ceremonies, specially fire sacrifices) and its 
related rites and rituals, and other such formal forms of worship (37).  

[Note—Refer also to verse no. 7 of the present Canto 6.] 
 
 

ukpZua fir`dk;± p rhFkZ;k=k ozrkfu p A /kekZ/kekZfnda ukfLr u fof/kykSZfddh fØ;k AA38AA 
 

nārcanaṃ pitṛkāryaṃ ca tīrthayātrā vratāni ca / 
dharmādharmādikaṃ nāsti na vidhirlaukikī kriyā // 38 // 
 
38. For him, even offering libations and oblations to the spirits of dead ancestors 
(called Pittars) is prohibited. [Refer verse no. 42.] 

Similarly, he is forbidden to go on pilgrimage, observe religious fasting and 
other vows, and generally be obsessed about doing things to conform to the 
established norms of correct behaviour in this world. Rather, he must keep a safe 
distance from such things and not be bothered about any formalities and set norms of 
the world, because he is not only supposed to have broken all his links with this world 
but also because he has risen much above such mundane considerations and notions 
of what is holy, auspicious and good to do and what is not, what is religious and what 
is not, as he has become enlightened and truly aware of the ‘truth’ of creation that is 
known as the Atma and Brahm. [That is, he understands that his spiritual liberation 
and deliverance as well as emancipation and salvation does not depend at all on 
formal forms of worship and ritualistic practices. He realises that worshipping this or 
that deity, or offering oblations and libations to this and that spirit, or taking a formal 
bath to clean himself, or doing fire sacrifices or Japa, or observing the niceties of 
behaviour and etiquette in this world has no bearing on his spiritual enhancement and 
progress. This happens when the aspirant has becomes truly self-realised and Brahm-
realised. And this achievement of self and Brahm realisation is the main criterion for a 
man to become truthful Sanyasi. If this does not happen, then he is an impostor.] (38). 

[Note—This prohibition of worship of idols made of material things such as wood, 
stone, metals and clay etc. or other symbols of worship, or for that matter any kind of 
external worship such as going to pilgrim sites, rituals, fasting etc. is expressly 
mentioned in the following Upanishads— 
(i) Sam Veda tradition—Maittreyu-panishad, Canto 2, verse no. 21, 26; Jabal Darshan 
Upanishad, Canto 4, verse nos. 50-59; and Sanyaso-panishad, Canto 2, verse no. 74-
75, 97.  
(ii) Atharva Veda tradition—Devi Upanishad,  verse nos. 29-30; Narad-Parivrajak 
Upanishad, Canto 3, verse no. 75, Canto 5, verse no. 20, Canto 6, verse nos. 7, 37-38, 
42, and Canto 7, verse no. 1; Atharvashir Upanishad, Kandika (Canto) 4..  
(iii) Krishna Yajur Veda’s following Upanishads—Pran Agnihotra Upanishad; 
Varaaha Upanishad, Canto 2, verse no. 69, 74; Canto 3, verse no. 26, 29-30; 
Tejobindu Upanishad, Canto 6, verse nos. 21-24. 
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(iv) Shukla Yajur Veda tradition—Advai Tarak Upanishad, verse nos. 5, 10, 13.] 
 
 

laR;tsRloZdekZf.k yksdkpkja p loZ’k% A ÑfedhVir¯kaúk rFkk ;ksxh ouLirhu~ AA39AA 
 

santyajetsarvakarmāṇi lokācāraṃ ca sarvaśaḥ / 
kṛmīkīṭapataṅgāśca tathā yogī vanaspatīn // 39 // 

  
39. A true Yogi (ascetic) must discard all formalities and behaviours that are 
associated with this world. He must divert his mind and effort to spiritualism and 
achieving the ‘truth’ in life; he must strive to attain emancipation and salvation; he 
must endeavour to obtain the best goal in life.  

He must not do anything that would harm even the humblest of creatures, 
whether mobile or immobile, such as worms and insects, and even the plants (because 
they too have life)1 (39).  

[Note—1Refer Canto 3, verse no. 22; Canto 5, verse no. 43.] 
 
 

u uk’k;s˜q/kks thokUijekFkZefr;Zfr% A fuR;eUreqZ[k% LoPN% iz’kkUrkRek Loiw.kZ/kh% AA40AA 
 

na nāśayedbudho jīvanparamārthamatiryatiḥ / 
nityamantarmukhaḥ svacchaḥ praśāntātmā svapūrṇadhīḥ // 40 // 
 
40. He must always remain focused on his inner self (instead of being extrovert). He 
must always keep himself clean and untainted, both externally as well as internally, 
both physically and symbolically.  
 He must observe absolute internal peace, calmness and poise, and keep his 
mind and intellect completely soaked in the bliss obtained by realisation of the Atma 
(pure consciousness) (40). 

[Note—Refer Canto 3, verse no. 55.] 
 
 

vUr%l¯ifjR;kxh yksds fogj ukjn A ukjktds tuins pjR;sdpjks eqfu% AA41AA 
 

antaḥsaṅgaparityāgī loke vihara nārada / 
nārājake janapade caratyekacaro muniḥ // 41 // 
 
41. Oh Narad! You must abandon all sorts and hues of attractions, attachments, 
endearments, affections and involvements vis-à-vis this world, and then wander in it 
with no such fetters to shackle you down.  
 A Sanyasi should not move alone in any such place where there is strife, civil 
unrest or any other kind of disorder, lawlessness and anarchy (41).  
 
 
fu%LrqfrfuZuZeLdkjks fu%Lo/kkdkj ,o p A pykpyfudsrúk ;fr;kZn`fPNdks Hkosr~ A bR;qifu"kr~ A 
AA42AA  
 
niḥstutirnirnamaskāro niḥsvadhākāra eva ca / 
calācalaniketaścayatiryādṛcchiko bhavet / ityupaniṣat // 42 // 
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42. A Sanyasi must keep far away from praises and honours as well as being shown 
respect by others as represented by such gestures as bowing before him. [Refer verse 
no. 20 of the present Canto 6.] 
 He must always keep away from doing Shraadha and Tarpan (offering 
libations and oblations to the spirit of dead ancestors—refer verse no. 38 of the 
present Canto 6.).  
 He should stay in some lonely place, such as abandoned house or the cave of a 
mountain. [Refer verse no. 6 of the present Canto 6.]  
 He must roam freely without any fetters of any kind binding him in any 
manner. [Refer verse no. 41 of the present Canto 6.] 
 (42).  
 
 Verily, this is what this great Upanishad says. 
 
 
                                           --------******------- 
 
  
 
                                                     
                                          Updesh (teaching)/Canto 7 
 
 
 
[This Canto continues with the narration of the general rules adjured to be followed 
by a Sanyasi. New ideas are incorporated and necessary instructions given to him to 
enable him to succeed in his life of Sanyas as envisioned by the Upanishads. This 
Canto outlines the way of life that would help the Sanyasi reach his goal of self-
realisation, and provides him the means by which such a self-realised Sanyasi can find 
deliverance from the cycle of birth and death.] 
 
 

AA lIreksins’k% AA 
 
vFk ;rsfuZ;e~ dFkfefr i`þa ukjna firkeg% iqjLÑR; fojä% lU;ks o"kkZlq /kzqo’khyks·þkS ekL;sdkdh 
pjéSd= fuolsfö{kqHkZ;kRlkj¯onsd= u fr"BsRLoxeufujks/kxzg.ka u dq;kZ)LrkH;ka u|qÙkj.ka u 
dq;kZé o`{kkjksg.kefi u nsoksRlon’kZua dq;kZéSd=k’kh u ckánsokpZua dq;kZRLoO;frfjäa lo± R;DRok 
e/kqdjo`Ù;kgkjekgjUÑ’kks HkwRok esnkso`f)edqoZékT;a #f/kjfeo R;tsnsd=kéa iyyfeo 
xU/kysiue’kqf)ysiufeo {kkjeUR;tfeo oL=eqfPNþik=feokH;¯a L=hl¯feo fe=kùknda ew=feo 
Li`gka xksekalfeo Kkrpjns’ka p.MkyokfVdkfeo fL=;efgfeo lqo.k± dkydwVfeo lHkkLFkya 
'e’kkuLFkyfeo jkt/kkuha dqEHkhikdfeo 'kofi.Monsd=kéa u nsgkUrjn’kZua iziøko`fÙka ifjR;T; 
Lons’keqRl`T; Kkrpjns’ka fogk; foLe`rinkFk± iqu% izkIrg"kZ bo 
LoekuUneuqLejULo’kjhjkfHkekuns’kfoLej.ka eRok Lo’kjhja 'kofeo gs;eqixE; 
dkjkx`gfofueqZäpksjoRiq=kIrcU/kqHkoLFkya fogk; nwjrks olsr~ AA v;Rusu 
izkIrekgjUczãiz.ko/;kukuqlU/kkuijks HkwRok loZdeZfueqZä% dkeØks/kyksHkeksgenekRl;kZfnda nX/ok 
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f=xq.kkrhr% "kMwfeZjfgr% "kM~Hkkofodkj’kwU;% lR;okd~ 'kqfpjüksgh xzkeSdjk=a iÙkus iøkjk=a {ks=s 
iøkjk=a rhFksZ iøkjk=efudsr% fLFkjefrukZu`roknh fxfjdUnjs"kq olsnsd ,o }kS ok pjsr~ xzkea f=fHkuZxja 
prqfHkZxzkZefeR;sdúkjsr~ A fHk{kqúkrqnZ’kdj.kkuka u r=kodk’ka n|knfofPNéKkuk}SjkX;laifÙkeuqHkw; eÙkks 
u dfúkékU;ks O;frfjä bR;kReU;kyksP; loZr% Lo:ieso i’;°khoUeqfäeokI; 
izkjC/kizfrHkkluk’ki;ZUra prqfoZ/ka Lo:ia KkRok nsgirui;ZUra Lo:ikuqla/kkusu olsr~ AA1AA 
 
atha yaterniyamaḥ kathamiti pṛṣṭaṃ nāradaṃ pitāmahaḥ  
puraskṛtya viraktaḥ sanyo varṣāsu dhruvaśīlo’ṣṭau  
māsyekākī carannekatra nivasedbhikṣurbhayātsāraṅgavadekatra 
na tiṣṭhesvagamananirodhagrahaṇaṃ na kuryāddhastābhyāṃ  
nadyuttaraṇaṃ na kuryānna vṛkṣārohaṇamapi na 
devotsavadarśanaṃ kuryānnaikatrāśī na bāhyadevārcanaṃ  
kuryātsvavyatiriktaṃ sarvaṃ tyaktvā madhukaravṛttyāhāramahārankṛśo 
bhūtvā medovṛddhimakurvannājyaṃ rudhiramiva tyajedekatrānnaṃ  
palalamiva gandhalepanamaśuddhilepanamaiva kṣāramantyajamiva 
vastramucchiṣṭapātramivābhyaṅgaṃ strīsaṅgamiva  
mitrāhlādakaṃ mūtramiva spṛhāṃ gomāṃsamiva jñātacaradeśaṃ  
caṇḍālavāṭikāmiva striyamahimiva suvarṇaṃ kālakūṭamiva  
sabhāsthalaṃ smaśānasthalamiva rājadhānīṃ kumbhīpākamiva 
śavapiṇḍavadekatrānnaṃ na dehāntaradarśanaṃ prapañcavṛttiṃ 
parityajya svadeśamutsṛjya jñātacaradeśaṃ vihāya  
vismṛtapadārthaṃ punaḥ prāptaharṣa iva svamānandamanusmara 
nsvaśarīrābhimānadeśavismaraṇaṃ matvā śavamiva heyamupagamya  
kārāgṛhavinirmuktacoravatputrāptabandhubhavasthalaṃ  
vihāya dūrato vaset / 
ayatnena prāptamāharanbrahmapraṇavadhyānānusandhānaparo 
bhūtvā sarvakarmanirmuktaḥ kāmakrodhalobhamohamada mātsaryādikaṃ 
dagdhvā triguṇātītaḥ ṣaḍūrmirahitaḥ ṣaḍbhāvavikāraśūnyaḥ 
satyavākchuciradrohī grāma ekarātraṃ pattane pañcarātraṃ kṣetre 
pañcarātraṃ tīrthe pañcarātramaniketaḥ sthiramatirnānṛtavādī girikandareṣu 
vasedeka eva dvau vā caret grāmaṃ tribhirnagaraṃ 
caturbhirgrāmamityekaścaret /  
bhikṣuścaturdaśakaraṇānāṃ na tatrāvakāśaṃ 
dadyādavicchinnajñānādvairāgyasaṃpatti 
manubhūya matto na kaścinnānyo vyatirikta ityātmanyālocya sarvataḥ 
svarūpameva paśyañjīvanmuktimavāpya  
prārabdhapratibhāsanāśaparyantaṃ caturvidhaṃ svarūpaṃ jñātvā  
dehapatanaparyantaṃ svarūpānusandhānena vaset // 1 //  
  
1. Once again, sage Narad asked the great grandfather of creation, Brahma—‘Oh 
Lord! What are the rules that are to be followed by a Sanyasi?’ 
 Brahma reflected upon his query and replied—‘Oh Narad! A Sanyasi must 
renounce all attachments with or attractions for this world. He should stay at one 
place only during the four months of the rainy season, and spend the rest eight months 
of the year wandering alone at different places. He must not stay at one place for any 
length of time, because if he does so there is always the fear of his falling prey to 
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temptations, development attachments and generally getting astray from his chosen 
path of Sanyas. [Refer Canto 4, verse nos. 14, 16, 19 and 20.] 

Like a black bee, he must not stay at any one place for any length of time. 
[The bee moves form one flower to another in its search for nectar. It never visits any 
one flower twice. Similarly, a Sanyasi should never visit a particular household twice 
for food.]     
    If anyone objects to his going away then he must not pay heed to it and go 
his way. [For instance, if some devotee or follower is sufficiently influenced by his 
spiritual achievements that he requests him to stay in some temple or monastery on a 
permanent basis, a true Sanyasi must not agree and instead move out voluntarily for 
his wanderings.] 
 He must not cross a river by swimming. He must not climb a tree. [Refer 
Canto 5, verse no. 21.]  
 He must not see or attend any festivals associated with the worship of any 
God. [Refer Canto 5, verse no. 20, Canto 6, verse nos. 7, 37-38.] 
 He must not accept food from a single household often.  
 He must not worship other Gods and deities except the pure conscious Atma 
which is the microcosmic counterpart of the supreme transcendental cosmic 
Consciousness known as Brahm. He must abandon everything except the Atma.  
 He must accept food by begging only. [Refer Canto 5, verse no. 60.] 
 He should keep his body humble and docile. [That is, he must be overly 
worried about keeping his body well built, handsome, strong, robust and muscular. 
Because such an attempt would necessitate its proper care, nourishment with rich and 
nutritious food, and rest which a Sanyasi can ill afford during his wanderings. But this 
does not mean that he should completely neglect it because it has also been said in the 
Upanishad that this body is the residence of the Atma and the Pran, and a Sanyasi 
must eat enough to sustain it till the time comes for him to leave it in a natural way. 
[Refer Canto 5, verse no. 26.] 
 He must ensure that he does not become obese. [This is because he has to 
remain alone and do everything himself. He has even to go out to fetch food for 
himself and remain constantly on the move. Being obese would be a great practical 
nuisance to him and cause a hindrance to his nomadic way of life of constant 
wanderings. A fat man finds it impossible to lead a life of wandering constantly. 
Besides, being fat would make him lazy and lethargic as well as susceptible to a 
number of diseases.]   
 Therefore, he must treat butter as being equivalent to blood, and absolutely 
abhor it (i.e. he must abstain from all food that are rich in fat, or would make him 
obese).  

He must leave the food that is received repeatedly (more than once) from the 
same house as being equivalent to meat. [This restriction or prohibition would help 
him to guard himself against being attached to or attracted by any particular 
household and developing even a rudimentary form of bond with it. This is a distinct 
possibility because the Sanyasi might prefer to reach a certain house at a certain time 
in the certain hope of finding food without having to take the trouble of going from 
one house to another in its search. But this type of acceptance of food from one single 
household is not ‘begging’; it is sort of remaining a householder from a distance! By 
and by, there is a sure danger of bonds developing between the Sanyasi and the 
members of the house where he goes regularly for food. This is to be avoided by him 
at all costs.]  
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He must also reject perfumes and paste of the sandalwood which is used as a 
smear on the body, and treat them as being equivalent to stinking urine and foul stool 
respectively. 

He must treat caustic soda (used as an ingredient in washing soaps and 
powders) as being equivalent to contact with a Chandal (a very low caste man who 
lives outside villages and generally engaged in burning dead bodies in the cremation 
ground), and therefore keep himself away from having anything to do with it. [In 
other words, he must avoid using any soap or other forms of artificial scrubbing and 
cleaning material to clean his body or wash his clothes.] 

He must discard all other things (clothes) except the loin-cloth, called the 
Kaupin, and the one-piece cloth used to cover his body, called the Kantha, by treating 
the rest as untouchable things.  

Treating massage of the body with oil as being equivalent to an embrace of a 
woman, he must permanently keep himself away from it. [That is, he must learn to 
practice stern self-restraint, shun the desire to pamper the body and attend to its wish 
for gratification. This self-restraint is like a Tapa for him—i.e. it is equivalent to 
doing severe penances and austerities.] 

He must treat company of friends and its associated pleasures and enjoyments 
as being equivalent to urine, and therefore shun it.  

He must treat any desire for obtaining anything that may arise in his heart and 
mind as being similar to the desire for beef, and hence must absolutely abhor such an 
idea.  

Well known places or those that were frequented by him earlier in life must be 
regarded as being equivalent to the garden frequented by a Chandal (a low caste man 
who has the vocation of burning dead bodies in the cremation ground), and hence 
should be avoided at all costs.  

He must abandon gold (or any physical worldly asset) as being equivalent to 
the horrible poison called Kaalkut, a place where people gather to attend community 
functions as being like the cremation ground, the capital city (or any large city) as the 
greatest of hell known as Kumbhipaak, and food got repeatedly from a single place as 
corresponding to the Pinda (ball of cooked cereals) that is offered to dead ancestors.  

He must understand that the Atma, which is the pure consciousness, is 
separate from the gross body. And therefore he must never allow himself to be 
trapped in numerous and varied addictions and different inclinations and tendencies of 
the mind (because they are all related to the body and have nothing to do with the 
Atma which is his true self). 

He should ensure that he leaves his country (native place) and place of normal 
habitat (such as his village, town, city etc. where he had lived as a householder), and 
move out to some unknown destination.  

Thinking about and experiencing the blissful and happy nature of his primary 
form (which is his pure conscious Atma) that is endowed with these eclectic divine 
qualities, he must feel exhilarated and ecstatic as if he has discovered some precious 
treasure long forgotten or lost. 

Going to a place that arouses ego and pride about one’s own self and one’s 
body (i.e. about the achievements and successes that one had accomplished with his 
body and its abilities, strengths, powers and vitality), as well as a place where people 
related to the body live (such as one’s family members, kith and kin)—a Sanyasi must 
forget about such a place for good.  

He must treat his own body as dead and never have any attachment with or 
endearment for it. 
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Even as a convict (such as a thief) released from prison never goes back to his 
native place out of shame and ridicule by the society, as well as out of the fear of 
castigation, censor and ignominy, a Parivrajak should leave the place where his family 
members, his kith and kin or his elders live, and go to some unknown place far away.  

He must accept whatever food that is available, without making any special 
efforts, to sustain himself. 

Remaining absorbed in meditation and submerged in hearing of the 
reverberation of the divine sound OM, which is a reflection of the supreme Brahm, 
vibrating constantly in his inner self, he must free himself from the need to undertake 
all other deeds and activities related to this mundane world.  

He must burn (destroy or eliminate) all negative traits such as Kaam (worldly 
passions, lust, desires and yearnings), Krodh (anger and wrath), Lobh (greed, 
rapacity), Moha (affections, attractions, attachments and endearments), Mada 
(arrogance, haughtiness and hypocrisy), Matsarya (jealously, ill-will, malice) etc., and 
even go beyond the influence of the three Gunas (which are basic qualities that are 
inherent in all living beings and which manipulate a man’s personality) called Sata, 
Raja and Tama. [That is, he must clean his inner self of all kinds of traits, whether 
they are good or bad or mediocre, and instead learn and practice to become totally 
neutral and dispassionate. Briefly, the Sata Guna is the noblest quality that inclines a 
man towards doing and thinking noble deeds, the Raja Guna is the medium quality 
that arouses the desire to create and maintain this world, and the Tama Guna which 
creates negativity such as sinfulness and perversions. Refer Canto 3, verse no. 90.]  

The six types of Urmis such as hunger, thirst etc. should have no affect on the 
Sanyasi. [Refer also Canto 3, verse no. 90. According to Mudgalo-panishad, 4/7 of the 
Rig Veda tradition, the six delusions, called ‘Urmi’, that create fear, sorrows, agonies, 
sufferings and pains to a creature are the following:--(1) hunger, (2) thirst, (3) grief, 
(4) Moha (worldly attachments, illusions, entrapments), (5) horrors of old age, and (6) 
death.] 

He must have also no connection with the six Vikaars or faults or 
imperfections of the mind that are the source of constant worry and consternation for 
the creature. [The 6 Vikaars or faults or shortcomings or imperfections of the body are 
the problems associated with this gross world that has a physical origin, takes a birth 
and ultimately ends or dies. Naturally they are not applicable to the supreme Lord 
who does not take birth and does not die. These so-called ‘Vikars’ are the following—
(1) problems associated with birth, (2) problems associated with growth, (3) problems 
associated with consequences of deeds done and actions taken by a creature in this 
world, (4) problems associated with gradual decay and decline of the body and its 
functions, (5) problems associated with old age and its attendant horrors, and (6) 
problems associated with the ultimate destruction and end of everything that relates to 
the creature. One will observe that the life of a creature is a continuous graph of 
sorrows, sufferings and pains of one or the other kind. It is only when the creature 
realises the truth of existence and who he really is that he begins to disassociate 
himself from the body and the world, and thus is able to break free from this 
seemingly interminable cycle of horrors. Refer Canto 3, verse no. 90, and Canto 4, 
verse nos. 5-6 of the present Upanishad, besides the following—Mudgal Upanishad, 
Canto 4, verse nos. 6-7 of Rig Veda tradition, and Varaaha Upanishad, Canto 1 verse 
nos. 8-9 of Krishna Yajur Veda tradition. The Adhyatma Ramayan of Veda Vyas, 
Lanka Kand, Canto 3, verse no. 29 also asserts similar views.] 

He must always speak the truth, remain immaculate and pure by his mind and 
body, and have no malice or animosity with anyone.  
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He must not stay in one village for more than one night, in a town for more 
than five nights, in some religious place (such as a temple or other place where some 
religious ceremony had taken place) for more than five nights, and in a pilgrim site 
also for not more than five nights. [Refer Canto 4, verse no. 14-16, 19.] 

A Parivrajak Sanyasi must not construct a permanent dwelling for himself at 
any place. [By extension, he should not stay even in a monastery permanently. Refer 
Canto 3, verse no. 90.]  

The mind must constantly be focused on the thoughts of the Supreme Being.  
He must never tell a lie under any situation.  
He should make his habitat in the caves of mountains. [Refer Canto 3, verse 

no. 90; Canto 4, verse no. 38.] 
He must roam all alone without keeping any company. [Refer Canto 2, verse 

no. 1; Canto 3, verse nos. 31, 54-56, 59-60, 76, 90; Canto 4, verse nos. 23, 38; Canto 
5, verse no. 52; Canto 6, verse nos. 6, 41.] 

It is however sanctioned that he might have a company of four people during 
the four months of the rainy season. To have constant company of three people would 
be like being in a village, and a company of four people creates an environment 
symbolic of a town. Hence, a Sanyasi is best advised to remain alone and avoid 
company of all sorts. [Refer Canto 3, verse no. 56.] 

The fourteen components of the body (as outlined in Canto 6, verse no. 3) 
should not be allowed and given the time to act independently and without restraint. 
[That is, a Sanyasi must exercise the greatest of vigil on their activities, being aware 
that they are like horses yoked to a chariot that require being properly harnessed, 
reined-in and controlled, as otherwise they would wreck the chariot and kill the 
passenger. The chariot in this case is the man’s own body, and the passenger is the 
‘self’. Since controlling of the body and its sense organs can only be done by the will 
of the mind and an involvement of the heart, collectively called the Mana, the 
‘charioteer’ in this instance would therefore be the ‘Mana’.] 

A Sanyasi must be so highly enlightened and self-realised that he would not 
recognise or give any importance to any entity other than the ‘self’ which is the pure 
conscious Atma.  

Without giving any credence to any other entity or thing other than his own 
Atma as being the only ‘truth’ in existence, he must look at everything in this world in 
the light of this realisation. That is, he must strive to peek behind the external façade 
of things and attempt to see the truth hidden behind this façade and inside that thing. 

Experiencing the eclectic and blissful nature of his Atma, he must find 
freedom from all miseries and pain of this world as well as find liberation from all the 
delusions and their attendant confusions about the truth and reality of existence even 
while he is still alive. [This spiritual achievement is called ‘Jivan Mukti’—to be 
liberated from all spiritual fetters arising out of ignorance of the ‘truth and reality’ 
even while a man still lives in this world and has a physical body, as compared to 
finding freedom from this world after he has shed the bondage and limitations of the 
physical gross body that is possible only upon death.] 

Once a Sanyasi has become ‘self-realised’, i.e. once he has understood the 
truthful and sublime nature of his Atma, the pure consciousness that lives inside the 
gross body as the person’s truthful identity, he must remain self-contained and self-
contented, bidding his time when he would be able to shed his mortal coil (his 
physical gross body) effortlessly and find eternal freedom from all physical bondages, 
shackles and limitations that had been inhibiting him through generations of birth and 
death.       
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It is a moral obligation on the part of the Parivrajak Sanyasi that he leaves his 
mortal body while remaining submerged in the eclectic thoughts of the Atma. [This 
would ensure that he does not feel the pain of death. In this context, refer also to 
Canto 3, verse nos. 60-61 of the present Upanishad.] (1). 

 
 

f="ko.kLukua dqVhpdL; cgwndL; f}okja galL;Sdokja ijegalL; ekulLékua rqjh;krhrL; 
HkLekLékueo/kwrL; ok;O;Léue~ AA2AA 

 
triṣavaṇasnānaṃ kuṭīcakasya bahūdakasya dvivāraṃ 
haṃsasyaikavāraṃ paramahaṃsasya mānasasnānaṃ  
turīyātītasya bhasmasnānamavadhūtasya vāyavyasnānaṃ // 2 //   
 
2. [In the context of verse nos. 2-11, the reader should also refer to Canto 5, verse nos. 
12-21.] 
 
A Kutichak Sanyasi is ordained to take bath three times a day (at dawn, at noon and at 
dusk).  
 A Bahudak Sanyasi should take bath twice a day (at dawn and dusk).  
 A Hans Sanyasi should take bath only once a day (preferably at dawn).  
 A Param-hans Sanyasi should take only a symbolic form of bath mentally.  
 A Turiyatit Sanyasi is prescribed a bath in the form of rubbing or smearing of 
the sacred ash of the fire sacrifice over his body. This is called ‘Bhasma Snan’—
bathing with the ash.  
 An Avadhut Sanyasi is prescribed the ‘Vaayabya Snan’—i.e. bathing with air. 
That is, he must inculcate the eclectic view that the air which touches his body is 
cleaning the latter like physical contact with water does. This symbolic bathing with 
air keeps him always clean because bathing with water keeps the body clean only for 
some limited time but bathing with air keeps it permanently cleaned as the body is in 
constant contact with air. Therefore, he need not take a bath with water (2).  
 
 
Å/oZiq.Mªa dqVhpdL; f=iq.Maª cgwndL; Å/oZiq.Mªa f=iq.Mªa galL; HkLeks)wyua ijegalL; 
rqjh;krhrL; frydiq.Mªeo/kwrL; u fdafpr A rqjh;krhrko/kwr;ks% AA3AA 
 
ūrdhvapuṇḍraṃ kuṭīcakasya tripuṇḍraṃ bahūdakasya  
ūrdhvapuṇḍraṃ tripuṇḍraṃ haṃsasya bhasmoddhūlanaṃ 
paramahaṃsasya turīyātītasya tilakapuṇḍramavadhūtasya na kiñcit / 
turīyātītāvadhūtayoḥ // 3 // 
 
3. A Kutichak Sanyasi should wear the vertical mark of the Urdhva-pundra1 on his 
forehead.  
 A Bahudak Sanyasi should wear the Tripundra2. 
 A Hans Sanyasi can wear either the Urdhva-pundra or the Tripundra.  
 A Param-hans Sanyasi should wear only the Bhasma3. 
 A Turiyatit Sanyasi should wear the mark called Tilak-pundra4.  
 An Avadhut Sanyasi is not prescribed to sport any specific sign (3). 

[Note—1Urdhva-pundra—The word ‘Urdhva’ means vertical or one that moves 
upwards. The Urdhva-pundra is a vertical line or mark made on the forehead.  
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  2Tripundra—References: Krishna Yajur Veda’s Kalgnirudra Upanishad; Atharva 
Veda’s Brihajjabal Upanishad, Brahman (Canto) 4, verse nos. 9-36, Brahman 5, verse 
nos. 1-19, and Brahman 7. 

The word Tripundra has two parts—‘tri’ and ‘pundra’. Tri means three while the 
word Pundra refers to the three horizontal lines marked on the body (the forehead, the 
chest and the shoulders) by Hindus. The Pundra can be horizontal or crosswise lines, 
in which case it is called the ‘Tiryak Pundra’, or it can be vertical or upright lines, in 
which case it is called ‘Urdhva Pundra’. The Triyak Pundra or Tripundra is worn by 
devotees of Lord Shiva and initiated ascetics and is marked by the paste of the ash 
obtained from the pit of the fire sacrifice by mixing it with water.  
 The three lines of the Tripundra have great symbolic significance. They stand for 
the entire gamut of creation having three aspects or dimensions. It is like a sign 
depicting a three dimensional picture of this creation. The Brihajjabal Upanishad of 
the Atharva Veda tradition, in its Brahman 4-5 describes in great detail the spiritual 
importance of this Tripundra and how to wear it on the body. It represents the Trinity 
Gods, i.e. Brahma the creator, Vishnu the sustainer and protector, and Rudra the 
concluder (Brahman 4, verse no.10), the three Gunas such as the Sata Guna, the Raja 
Guna and the Tama Guna, and the three sacred fires such as the Ahawaniya fire, the 
Grahapatya fire and the Dakshinagni fire (Brahman 4, verse no. 36). 

The metaphysical and spiritual importance and significance of the Tripundra have 
been asked by sage Sanatkumar from Lord Kalagni Rudra and explained by the Lord 
in Kalagni Rudra Upanishad of Krishna Yajur Veda tradition. 

3Bhasma— The word ‘Bhasma’ means ash, and it refers to the sacred ash left in 
the pit after the fire sacrifice is completed. The Brihajjabal and Bhasma Jabal 
Upanishads of the Atharva Veda describe the concept of Bhasma in great detail along 
with how to prepare it and its astounding mystical powers, metaphysical significance, 
spiritual authority and importance. 

4The Tilak is the vertical holy mark made in the center of the forehead similar to 
the Urdhva-pundra. It is a single line that starts at the on the bridge of the nose and 
goes straight up to the hair line.] 

 
 

_rq{kkSja dqVhpdL; _rq};{kkSja cgwndL; u {kkSja galL; ijegalL; p u {kkSje~ A vfLr 
psn;u{kkSja rqjh;krhrko/kwr;ksuZ {kkSje~ AA4AA 

 
ṛtukṣauraṃ kuṭīcakasya ṛtudvayakṣauraṃ bahūdakasya na kṣauraṃ  
haṃsasya paramahaṃsasya ca na kṣauram /  
asticedayanakṣauram turīyātītāvadhūtayona kṣauram // 4 //  
 
4. A Kutichak Sanyasi should shave off the hairs on his body every two months.  
 A Bahudak Sanyasi should do the same every four months.  
 A Hans Sanyasi and a Param-hans Sanyasi can, if they so wish, shave off the 
hair every six months.  
 A Turiyatit Sanyasi and an Avadhut Sanyasi are not required to shave off the 
hair (4). 
 
 
dqVhpdL;Sdkéa ek/kwdja cgwndL; galijegal;ks% djik=a rqjh;krhrL; xkseq[ka vo/kwrL;ktxjo`fÙk% 
AA5AA 
 
kuṭīcakasyaikānnaṃ mādhukaraṃ bahūdakasya haṃsaparamahaṃsayoḥ 
karapātraṃ turīyātītasya gomukhaṃ avadhūtasyājagaravṛttiḥ // 5 // 
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5. A Kutichak Sanyasi should accept food from one place (household) only.  
 A Bahudak Sanyasi should accept food by begging only.  
 For a Hans Sanyasi and a Param-hans Sanyasi the hands are the only pots to 
accept food. Such Sanayasis are called ‘Karpatri’—those whose hands are like a pot. 
[That is, they should not accept food in a separate pot but accept it directly in their 
hands by cupping the palms together.] He must be contented by whatever quantity of 
food that can be accommodated in their cupped hands.   

A Turiyatit Sanyasi should eat like a cow—i.e. he should open his mouth and 
the giver puts food, consisting either of cooked meal or fruits, directly into his open 
mouth.  
 An Avadhut Sanyasi is to accept food like a python—i.e. he must not venture 
out in search of food but accept whatever is made available to him by the grace of 
God and as desired by others at the place where he stays. He must be fully contented 
with it (5).  
 
 
'kkVh};a dqVhpdL; cgwndL;Sd’kkVh galL; [k.Ma fnxEcja ijegalL; ,ddkSihua ok 
rqjh;krhrko/kwr;kstkZr:i/kjRoa galijegal;ksjftua u RoU;s"kke~ AA6AA 
 
śāṭidvayaṃ kuṭīcakasya bahūdakasyaikaśāṭī haṃsasya khaṇḍaṃ  
digaṃbaraṃ paramahaṃsasya ekakaupīnaṃ vā  
turīyātītāvadhūtayorjātarūpadharatvaṃ haṃsaparamahaṃsayorajinaṃ  
na tvanyeṣām // 6 // 
 
6. A Kutichak Sanyasi should keep two pieces of cloth with him. [Besides the loin-
cloth he can keep two pieces of clothes—one to wrap his body with and one to spread 
on the ground when he rests.] 
 A Bahudak Sanyasi should keep only one long piece of cloth to wrap his body 
with.  
 A Hans Sanyasi should keep only one smaller piece of cloth as compared to 
the one kept by the Bhaudak.  
 A Param-hans Sanyasi should wear only the loin-cloth or remain completely 
naked. 
 A Turiyatit Sanyasi and an Avadhut Sanyasi are both required to remain naked 
(6).  
 
 
dqVhpdcgwnd;ksnsZokpZua galijegal;ksekZulkpZua rqjh;krhrko/kwr;ks% lksgaHkkouk AA7AA 
 
kuṭīcakabahūdakayordevārcanaṃ haṃsaparamahaṃsayormānasārcanaṃ 
turīyātītāvadhūtayoḥ sohaṃbhāvanā // 7 //  
 
7. A Kutichak Sanyasi and a Bahudak Sanyasi can offer physical worship to God (or 
any deity of their choice), if they so wish1.  
 A Hans Sanyasi as well as a Param-hans Sanyasi should worship God 
mentally and not physically.  
 A Turiyatit Sanyasi and an Avadhut Sanyasi are required to have the eclectic 
view about Brahm that makes them firmly believe in the doctrine ‘So-aham’. That is, 
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they should realise the truth of the tenet ‘That Principal is me’, that they are Brahm 
personified, and therefore they need not worship any other God or deity except their 
own ‘self’ in the form of their pure conscious Atma (7).  

[Note—1It ought to be noted here that all the Upanishads that deal with the concept of 
Sanyas, and even our present Naradparivrajak Upanishad have prohibited physical 
forms of deity worship for a Sanyasi—refer Canto 5, verse no. 20, Canto 6, verse no. 
7, 37-38. So does this mean that there is contradiction in these verses? No, not at all. 
Now let us see why it is so. 

A conscientious Hindu is taught to worship deities in a number of ways—as his 
family deity, as his business deity, as his personal deity, as his village and community 
deity etc. This he does willingly and as his religiously sanctioned duty while he is a 
householder. If he does not do so, he feels guilty of offending some God and fears the 
latter’s punishment in so many ways. Perhaps this was designed to build some kind of 
regulatory mechanism to make a man adhere to certain norms in life and regulate his 
deeds, action and behaviour, and to make him pursue a righteous and auspicious path 
as far as possible. But Vedanta or the Upanishad teach of only one deity, of only one 
God, of only one Truth, and it is the Consciousness known as the Atma at the 
individual or micro level of creation, and as Brahm at the larger cosmic or the macro 
level. A wise man, even when conforming to the tradition of worshipping so many 
deities, understands this basic tenet that he is worshipping only one single Divinity in 
all the forms he worships. A wise worshipper is he who knows that the same Divinity, 
the same divine Principal has manifested in myriad of forms and in countless of ways 
to make itself easily accessible and available to the individual creature depending 
upon his specific abilites, spiritual needs and mental calibre. In this, Hinduism has a 
democratic and all-inclusive broad perspective of and approach to religion, worship 
and Godhood. Every single individual has the liberty to choose and pick his personal 
deity that suits his emotional and mental setup the most, intead of being forced to 
follow some abstract deity which is thrust down his unwilling mind. This freedom 
makes him more committed and devoted to his personal deity of choice as he is 
inclined to believe in it more sincerely at the emotional level. This situation stands in 
stark contrast with a community deity with which a man might not be so emotionally 
attached, and hence his devotion is also diluted. No other religion gives its followers 
this freedom of choice—the liberty to choose a personal ‘God’ from a wide variety of 
choices. But it must be borne in mind that it is the same Hinduism which teaches its 
followers that no matter what form or shape this ‘God’ of his takes, the fact is that all 
of them are the same Divinity known as Brahm in each of their forms. In other words, 
one can be called a true worshipper of the Lord and a wise one if he worships any 
form but with this enlightened view.  

So, this stanza gives the Kutichak Sanyasi the freedom to follow his line of 
worship because he would still reach his spiritual goal if he is wise and enlightened 
enough. But in practice, everyone is not so highly erudite and enlightened to grasp the 
facts and their fine nuances. And this ignorance leads to one’s downfall, which he 
squarely blames on the scriptures and the inefficacy of their teachings. 

When a householder becomes a Sanyasi, he has his old habits, and if he is told to 
stop worshipping the deities that he is used to honouring he might wrongly interpret it 
as being a wrong or un-religious advice. So, in the initial stages of Sanyas such as the 
Kutichak and Bhahudak, he is allowed to carry on with his earlier habit or practice of 
offering worship in its external form to the Divinity. But as he progresses ahead in his 
spiritual awakening, he realises the futility of this form of worship, and then when he 
has graduated to the next level of Hans and Param-hans, he is required to chuck off 
this superficial form of external or formal forms of worship, and instead honour the 
Lord internally, which is actually the correct way of honouring the Supreme Being 
because the Lord does not require any external formalities, rituals, rites, pretensions 
of being religious and devout, and any other kind of showmanship to be honoured. 
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 In the final stages of one’s spiritual evolution, he realises the truth of the great 
sayings of the Upanishads and the Vedas, and understands that the supreme Truth that 
is the object of all religious exercises and offering of worship and honour is not to be 
found somewhere outside but it is hidden in his own bosom as his ‘pure conscious 
self’. And this leads him to exclaim ‘I am that universal principle, I am that truthful 
essence, I am the Atma that is Brahm personified’.]  
 
 

dqVhpdcgwnd;kseZU=tikf/kdkjks galijegal;ks/;kZukf/kdkjLrqjh;krhrko/kwr;ksuZ 
RoU;kf/kdkjLrqjh;krhrko/kwr;kseZgkokD;ksins’kkf/kdkj% ijegalL;kfi A dqVhpdcgwndgalkuka 
ukU;L;ksins’kkf/kdkj% AA8AA 

 
kuṭīcakabahūdakayormantrajapādhikāro  
haṃsaparamahaṃsayordhyānādhikārasturīyātītāvadhūtayorna  
tvanyādhikārasturīyātītāvadhūtayormahāvākyopadeśādhikāraḥ  
paramahaṃsasyāpi /  
kuṭīcakabahūdakahaṃsānāṃ nānyasyopadeśādhikāraḥ// 8 // 
 
8. A Kutichak Sanyasi and a Bahudak Sanyasi can do Japa (repetition) with Mantras. 
[They are supposed to use the OM Mantra for doing Japa.]  
 A Hans Sanyasi and a Param-hans Sanyasi should do only Dhyan1 or focus 
their mind in deep contemplation and meditation. 
 A Turiyatit Sanyasi and an Avadhut Sanyasi are required to research upon 
their Atma, which is pure and enlightened consciousness and a fountainhead of bliss, 
beatitude and felicity, and do nothing else. [In other words, they do meditation and 
contemplation like the Hans and the Param-hans Sanyasis, but they have advanced to 
a higher level as compared to their brethrens, the Hans and the Param-Hans Sanyasis.  
Their focus is on more deep penetration of the numerous layers that shroud the truth 
about the Atma rather than doing meditation and contemplation as a preparatory 
ground for self-realisation. In fact, there is not much of a difference between what is 
prescribed for a Turiyatit and Avadhut Sanyasi on the one hand, and for a Hans and a 
Param-Hans Sanyasi on the other hand as would be clear by the note appended below. 
It is actually two ways of saying the same thing. Only the degree and depth of 
concentration could vary, as can the method employed to carry out Dhyan. But the 
aim of the exercise in both the cases is to concentrate the faculties of the mind and the 
intellect to realise the ‘ultimate Truth’ about the ‘self’ which is known as the Atma, 
and which can provide the Sanyasi the way for his spiritual liberation and deliverance, 
for his spiritual emancipation and salvation.]  
 The three types of Sanyasis such as the Turiyatit, the Avadhut and the Param-
hans are the only ones who have the authority to preach the great sayings or the 
Mahavakyas2 of the scriptures such as ‘Tattwamasi’ (that essence and principle is 
you), ‘Ayamaatma Brahm’ (my Atma is Brahm) etc.  
 The other three types of Sanyasis such as the Kutichak, the Bahudak and the 
Hans are not authorised to preach the Mahavakyas (8).  

[Note—1The word Dhyan literally means ‘to think or to cogitate’. It is profound and 
abstract meditation that revolves around reflection and thoughts that are focused on 
the Divinity said to be concealed inside the bosom of all the creatures as their pure 
consciousness that in turn is the supreme cosmic power in creation known as Brahm. 
Usually the energy of this cosmic Consciousness is lying latent and unused in the 
own body of the creature simply because it is in a dormant form and un-ignited much 
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like the fire lying dormant in the firewood or charcoal and needing some prodding to 
leap back into life with all its glorious potentials and splendour. Dhyan envisages the 
concentration of the stupendous powers of the faculties of the mind to deeply 
contemplate and fixedly ponder on the great spiritual truths of creation as envisioned 
by the scriptures to unravel their enigmatic secrets. This is done by fixing the 
powerful forces of the mind which is aided by the physical contribution of the body in 
this auspicious endeavour in the form of various meditative exercises, onto a spot 
called the ‘Bindu’, literally the point source of spiritual energy located in the heart as 
the ‘Atma or soul’ of the creature, as also in the centre of the eyebrows as ‘awareness 
and enlightenment’, from where the great mystical powers in creation spring out and 
spread into the outside world. It envisions the use of various Yoga techniques to 
contemplate and meditate upon the various aspects of spiritualism with the objective 
of unfolding the magnificent treasure of spiritual enlightenment and unleashing of the 
astounding mystical powers that are inherently present in the Atma but tacitly 
concealed hitherto, leading to self and Brahm realisation, to the awakening of the 
universal powers of the Spirit. 
 Dhyan means both contemplation as well as meditation. The word also means 
‘attention; focus’. So this word is generally understood in common parlance to be 
similar to contemplation and meditation, concentration and focusing of the conscious 
mind. It covers both the terms in its ambit.  

The appropriate word for contemplation in Sanskrit would be ‘Manan and 
Chintan’ which will roughly mean ‘deep thought, reflection, pondering and 
application of mind’. The Upanishads stress on this ‘Chintan-manan’ aspect of the 
mind-intellect when it talks about ‘Dhyan’. Greatest of scientific discoveries were 
made more by intuition than anything else. That is why intuition is closely related to 
the so-called ‘sixth sense’ in a man, i.e. a state when the intuitive man knows what is 
the correct path to chose from a variety of options, and more often than not, he is 
correct. We can say that this ‘intuition’ is the guidance provided by the subtle 
soul/Atma of the creature. Not everybody is equally intuitive by nature; this is 
because some persons, by virtue of their past actions and deeds have a thicker layer of 
Vasanas and Vrittis surrounding their Atma while others have a thinner layer so that 
the voice coming out of the Atma is easily heard in the latter case while it is muzzled 
and suppressed in the former case.  
 The great exponent of Yoga, sage Patanjali, in his magnum opus ‘Yogsutra’ has 
described ‘Dhyan’ as concentration. Dhyan is that state in which the inner mind tries 
to see the reality behind things. This ‘thinking’ process links it with contemplation 
while concentration function links it with meditation. According to Agni Puran, 
contemplation with a calm mind is Dhyan while Garud Puran has defined it as 
concentration on the Brahm. Dhyan, therefore, leads to enlightenment. Woodworth, 
in his book ‘Psychology’, writes that the mind concentrates on one impulse at a time 
and neglects others. So, Dhyan in this context means ‘to become alert and activated 
for doing a work or seeing an object exclusively’. Dhyan is momentary in the 
beginning, but it becomes permanent later on with practice. Sidney Smith defines 
Dhyan as ‘to forget everything else except the main objective’. Charles Dickens 
views Dhyan as ‘useful, harmless, definite and a beneficial process of the mind’. 
According to Bergansa, ‘suppression of external distractions is essential for the 
deepening expansion of Dhyan’. Edgar Casey says that ‘Dhyan brings to the fore the 
latent powers of creativity in a person. This creativity improves and enriches his 
physical, mental and spiritual aspects’. John White in his renowned work ‘The 
meeting of science and spirit’ has enumerated many benefits of Dhyan— promotion 
of physical health, reduction of tension, anxiety and aggressiveness, it leads to self 
realisation and self improvement and development. He further says that the benefit of  
meditation are the following—feeling of tranquillity, freedom, reduction of tiredness 
and depression, relief from pains, increase in positive traits such as sympathy and 
empathy for others, believe in divinity and purity of self etc. Michael Murphy and 
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Steven Donavan, in their research work titled ‘The physical and psychological effects 
of meditation’ have mentioned that meditation/Dhyan helps to regulate and control 
electrical and chemical activity of the brain, the rhythm of the heart, regulates blood 
pressure, the skin’s ability to resist infection and it regulates general metabolism.  

The great philosopher sage Sankaracharya has explained that the many Vedic 
rituals such as sacrifices had been transformed as mental concepts for contemplation 
and meditation by Chandogya Upanishad because any defect in the performance of a 
ritual according to the Vedas, however small and inconsequential, could devaluate 
and derail the whole process. Further, elaborate rituals required huge preparation and 
expenditure. So he prescribed that meditation was far better, safer and surer means of 
attaining the same benefits that elaborate sacrifices offered. Contemplation and 
mediation are equally efficient in spiritual pursuit of the aspirant. Nevertheless, the 
former (contemplation) has intellect and mind as its main focus while the latter 
(meditation) concentrates on the mind and body to be effective. Sacrifices, as 
compared to them, are merely physical rituals. 
 As is evident, the chariot moves in the proper direction when all the horses are 
controlled simultaneously. So a holistic and an all-inclusive, well synchronised and 
homogenous approach is needed by a seeker/aspirant to attain success in his 
endeavour to get liberation and deliverance from the horrible torments agitating him 
as well as to attain emancipation and salvation for its soul from this world. 
 The concept of Dhyan has been described in detail in Chandogya Upanishad, 
Canto 7, section 6 and 18 of the Sam Veda tradition, and Dhyan Bindu Upanishad of 
the Krishna Yajur Veda tradition which is expressly dedicated to it.  
 Verse no. 1 of Dhyan Bindu Upanishad refers to the concept of Dhyan Yoga and 
gives its spiritual importance. 

2There are a number of Upanishads that describe the Mahavakyas. A brief 
reference is as follows— 

(i) Rig Veda—Atmabodha Upanishad.  
(ii) Sam Veda—Chandogya Upanishad, Canto 6, section 16, verse no. 3 

(Tattwamasi).   
(iii) Shukla Yajur Veda—Paingalo-panishad, Canto 3, verse no. 2-3, 8; Mandal 

Brahmin Upanishad, Brahman 2, section 2, verse no. 5; Brahman 2, section 4, verse 
no. 4; Brahman 3, section 1, verse no. 6; Brahman 3, section 2, verse no. 2; Adhyatma 
Upanishad, verse nos. 2, 10 (So-a-Ham), 30-31 (Tattwamasi).  
 (iv) Krishna Yajur Veda—Shuk Rahasayo-panishad, verse no. 22; Kaivalya 
Upanishad, verse no. 16; Sarwasaar Upanishad, verse no. 12-14; Varaaha Upanishad,  
Canto 4, verse nos. 32, 37; Avadhut Upanishad, verse no. 2. 
 (v) Atharva Veda— Atma Upanishad; Tripadvibhut Maha Narayan Upanishad, 
Canto 5, paragraph no. 15 (‘So-a-Ham’); Canto 6, paragraph no. 22 (‘Twam 
Brahmasmi’; ‘Aham Brahmasmi’; ‘Twamewaaham’; ‘Ahamev Twam’); Canto 8, 
paragraph no. 5 (‘Brahmaasmi’ or I am Brahm; ‘Ahamasmi’ or Indeed it is I/me; 
‘Brahmahamasmi’ or I am indeed Brahm; ‘Yoahamasmi’ or That is I/me; 
‘Brahmaamashmi’ or Brahm is I/me; ‘Ahamevaaham’ or I am indeed I/me.); Ram 
Rahasya Upanishad, Canto 5, verse no. 13-14 (Tat Twam Asi—That Art Thou); Ram 
Uttar Tapaini Upanishad, Canto 3, verse no. 9-10 (So-a-Ham); Annapurna 
Upanishad, Canto 5, verse no. 8 (Brahmasmi—I am Brahm personified); Mahavakya 
Upanishad, verse nos. 6-8 (‘Hans So-a-Ham’); verse no. 11 (‘So-a-Hamarka’—that 
essence is me); Hayagriva Upanishad, verse no. 15 (‘Tattwamasi’—i.e that supreme 
essence or truth is you; the second Maha-Vakya is ‘Ayamatma’—i.e. that essence 
known as Brahm, the cosmic Consciousness, is my own Atma, my own ‘self’; the 
third Maha-Vakya is ‘Brahm Aham’—i.e. Brahm is me; the fourth Maha Vakya is 
‘Aham Brahmasmi’—i.e. I am Brahm).] 
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dqVhpdcgwnd;ksekZuq"kiz.ko% galijegal;ksjkUrjiz.ko% A rqjh;krhrko/kwr;ksczZã iz.ko% AA9AA 
 

kuṭīcakabahūdakayormānuṣapraṇavaḥ  
haṃsaparamahaṃsayorāntarapraṇavaḥ /  
turīyātītāvadhūtayorbrahma praṇavaḥ // 9 // 
 
9. A Kutichak Sanyasi and a Bahudak Sanyasi are prescribed to do meditation using 
the OM Mantra in its apparent or clear or audible form. That is, they can repeat the 
divine Mantra OM symbolising Brahm audibly, and use it openly for the purpose of 
doing Dhyan (concentration of the mind during meditation) and Japa (repetition of the 
Mantra). 
 A Hans Sanyasi and a Param-hans Sanyasi on the other hand should use OM 
mentally as a means to do Dhyan, Japa and focusing of their attention on the supreme 
Brahm. That is, their meditation and contemplation is basically mental, done 
internally and imperceptibly, rather than by exhibiting any external signs of doing 
Yoga, Japa or Dhyan such as repeating OM aloud. 
 A Turiyatit Sanyasi and an Avadhut Sanyasi are expected to have become 
sufficiently enlightened that they directly visualise the supreme Brahm and experience 
the presence of the supreme transcendental Consciousness when using the Mantra 
OM, rather than treating it as only a symbol and representative of Brahm. [The 
difference between the Hans and Param-hans on the one hand, and the Turiyatit and 
Avadhut on the other hand is clear here. Whereas the former two classes of Sanyasis 
use the divine Mantra OM as a vehicle to realise Brahm, the latter class of Sanyasis 
directly view or experience Brahm whenever they hear or say OM.] (9). 

[Note—Refer Canto 5, verse nos. 20, 26.] 
 
 

dqVhpdcgwnd;ks% Jo.ka galijegal;kseZuua rqjh;krhrko/kwr;ksfuZfn/;kl% A losZ"kkekRekuqlU/kkua 
fof/kfjfr AA10AA 

 
kuṭīcakabahūdakayoḥ śravaṇaṃ haṃsaparamahaṃsayormananaṃ  
turīyātītāvadhūtayornididhyāsaḥ /  
sarveṣāmātmanusandhānaṃ vidhiriti // 10 //   
 
10. A Kutichak Sanyasi and a Bahudak Sanyasi are authorised to hear discourses on 
Vedanta to enhance their knowledge in spiritual matters. [This is because they are still 
in the preparatory and earlier stages of Sanyas. They hear disourses to clear doubts 
and acquire knowledge. As has been made abundantly clear in this Upanishad, all the 
categories of Sanyasis are basically advanced in spiritual matters as compared to other 
classes in society, but they still have a lot to learn, and like any discipline of 
knowledge or learning, progress in this field too has to be made in a step-by-step 
manner. No one can jump directly to the highest category of Sanyas, which is 
Avadhut, from the Vaanprastha stage, though this is not completely ruled out. This is 
because it has also been said that there may be persons who have realised their true 
self and the reality of the Atma early on in life, i.e. they have become wise and 
enlightened without having had to go though the formal prescribed path of having to 
accept Brahmacharya Ashram first, followed by Grihastha Ashram and then 
Vaanprastha Ashram before becoming a Sanyasi. For such persons who have 
developed profound enlightenment and wisdom, who have developed great 
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renunciation for this artificial world, and seek direct Mukti from it and Moksha for 
their selves—i.e. those who are very eager for spiritual liberation, deliverance, 
emancipation and salvation—a straight transition to the Avadhut state of Sanyas is 
allowed. Refer also to Canto 3, verse no. 5, 9, 77, and Canto 5, verse nos. 3-4, 7, 26.]       
 The main means of realisation and enlightenment for a Hans Sanyasi and a 
Param-hans Sanyasi is ‘Chintan and Manan’, i.e. to do deep contemplation, to ponder 
deeply, to think intently, to reflect and do silent research on what has been learnt by 
the study of the scriptures, and hearing of the discourses during the earlier stages of 
Sanyas. They hear, think, contemplate, ponder and deduce the ‘truth’ themselves. 
 The main tool for a Turiyatit Sanyasi and an Avadhut Sanyasi in his spiritual 
pursuit is ‘Nidhi-dhyasan’, i.e. to repeatedly remember what has been learned and 
verified by personal experience. This repetition helps to firmly fix the mind and its 
sub-conscious on the great truths of the Mahavakyas, and changes the aspirant 
mentally from the inside. When his sub-conscious thinks of nothing else except what 
he has learnt from the scriptures in the form of the Mahavakyas, it is completely 
soaked in these thoughts so much so that the overall personality of the Sanyasi 
undergoes a drastic change, and he no longer remains an ordinary wandering friar or 
monk but transforms into a personification of Brahm.  
 The chief spiritual aim of all these exercises is to research and know about the 
Atma, to realise the truth of the Atma, and to become enlightened about this grand 
eclectic ‘absolute truth’ of creation (10).  
 
 
,oa eqeq{kq% loZnk lalkjrkjda rkjdeuqLej°khoUeqäks olsnf/kdkjfo’ks"ks.k 
dSoY;izkIR;qik;efUo";s|frfjR;qifu"kr~ AA11AA 
 
yevaṃ mumukṣuḥ sarvadā saṃsāratārakaṃ tārakamanusmarañjīvanmukto 
vasedadhikāraviśeṣeṇa kaivalyaprāptyupāyamanviṣyedyatirityupaniṣat // 11 // 
 
11. In the above described way, all the forms of Sanyasis must constantly, 
consistently and persistently strive to obtain spiritual liberation and deliverance for 
themselves, to obtain spiritual emancipation and salvation for their selves at all costs 
and to the exclusion of all other things.  
 For this purpose, they should take the help of the Tarak Mantra that can take 
them across the ocean-like world and give them freedom from it by constantly 
remaining focused on it, and repeating it consistently and persistently. [The Tarak 
Mantra is a divine Mantra that has the power and potential to provide the soul with the 
benefit of emancipation, salvation, liberation and deliverance. In the present case, this 
Mantra is OM which is a sound manifestation of Brahm and the easiest vehicle for 
Brahm-realisation. Refer Canto 4, verse no. 38, and full Canto 8.]  
 By doing this, they are deemed to be liberated from all the fetters that shackle 
ordinary creatures to this world, and thus they roam about like a free man.  
 Such a enlightened and exalted Sanyasi must endeavour to obtain the highest 
form of Mukti which is called Kaivalya. [That is, they must strive to merge their 
individual soul with the supreme Soul of creation known as Brahm so that, after this 
merger, they become one with Brahm and consequentially they would not have to 
take birth again and re-enter this world. This is the ‘only’ or Kaivalya way how a 
creature can actually get true and real freedom from this world and this body. Refer 
Canto 5, verse no. 22.]  
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Verily, this is the great teaching of this Upanishad (11). 
 
 
                                       ----------*******---------  
 
 
 
                                   Updesh (teaching)/Canto 8 
 

 
[In this Canto Brahma extensively explains to Narad the divine Mantra OM pertaining 
to Pranav or Brahm, the supreme transcendental Being, when the sage asked him 
about the Mantra which can help an aspirant to attain final Mukti (liberation and 
deliverance) from this world. It goes on to describe elaborately the meaning of the 
numerous terms that are used to indicate the various facets of the same universal 
divine entity known as Brahm that is supreme and transcendental. Here, almost all the 
esoteric terms used as adjectives or epithets for Brahm have been explained at a single 
place, and in this respect this Canto is unique in the pantheon of the Upanishads.]  
 
 

AA vþeksins’k% AA 
 
vFk gSua HkxoUra ijesf"Bua ukjn% iizPN lalkjrkjda izléks czwghfr A rFksfr ijes"Bh oäqeqipØes 
vksfefr czãsfr O;fþlefþizdkjs.k A dk O;fþ% dk lefþ% lagkjiz.ko% 
l`fþiz.koúkkUrcZfgúkksHk;kRedRokfR=fo/kks czãiz.ko% A vUr%iz.koks O;kogkfjdiz.ko% A ckáiz.ko 
vk"kZiz.ko% A mHk;kRedks fojkV~iz.ko% A lagkjiz.koks czãiz.koks·/kZek=kiz.ko% AA1AA 
 
atha hainaṃ bhagavantaṃ parameṣṭhinaṃ nāradaḥ papraccha  
saṃsāratārakaṃ prasanno brūhīti / 
tatheti parameṣṭhī vaktumucakrame omiti brahmeti vyaṣṭisamaṣṭiprakāreṇa /  
kā vyaṣṭiḥ kā samaṣṭiḥ saṃhārapraṇavaḥ sṛṣṭipraṇava 
ścāntarbahiścobhayātmakatvāttrividho brahmapraṇavaḥ /  
antaḥpraṇavo vyāvahārikapraṇavaḥ / 
bāhyapraṇava ārṣapraṇavaḥ /  
ubhayātmako virāṭpraṇavaḥ / saṃhārapraṇavo 
brahmapraṇavo’ardhamātrāpraṇavaḥ // 1 //  
 
1. After the above discourse, sage Narad asked the supreme creator Brahma—‘Oh 
Lord! Which is the Mantra that can help the creature to cross over or find freedom 
from the endless cycle of birth and death? I have humbly come to seek this knowledge 
from you, so please be kind to enlighten me on the subject.’ [Refer Canto 5, verse nos. 
20, 26; Canto 7, verse no. 11.] 
 Brahma replied—‘So be it. I shall tell you about it. Oh son Narad, this Mantra 
known as Tarak Mantra is OM. [The word ‘Tarak’ means an instrument that provides 
spiritual liberation and deliverance, one that gives emancipation and salvation to the 
creature’s soul, a vehicle that takes across, a vehicle that can take a creature across the 
ocean of endless miseries and pains from which he is suffering in this world. The 
Tarak Mantra is a group of esoteric, ethereal and holy syllables, words or phrases 
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having mystical powers and divine potentials that can achieve miraculous results for 
the adherent as they have the authority to bestow special spiritual abilities on the 
creature and help in his liberation and deliverance, his emancipation and 
salvation.The Mantra that has this potential is called the Tarak Mantra.]  
 OM is a personification of Brahm (i.e. it represents the supreme transcendental 
Divinity in its most subtle and sublime form). Hence, a wise spiritual aspirant must 
meditate and contemplate upon OM both as a ‘Vyasthi’ as well as a ‘Samasthi’. 
[Briefly, the word ‘Vyasthi’ means to treat an entity in isolation, individuality, single 
entity, and the word ‘Samasthi’ means totality, aggregate of things, all-inclusive. 
Therefore, OM is to be treated as standing for Brahm in all its manifestations—both at 
the micro level of creation as well as at the macro level of creation. It is to treat OM 
as an individual Mantra representing Brahm (‘Vyasthi’) as well as the vehicle for 
realising that universal cosmic Divinity that is all-pervading and all-including 
(‘Samasthi’). This concept is elaborated below.]’ 
 Narad wished to have more elaboration on this eclectic and esoteric subject, so 
he asked—‘Oh great grandfather! What is meant by the terms ‘Vyasthi’ and 
‘Samasthi’? Please be kind to explain.’ 
 Brahma explained—‘Vyasthi and Samashti are the two aspects or limbs of the 
same Brahm manifested or revealed in the form of Pranav (i.e. as the ethereal sound 
reverberating as the background sound in the cosmic ether that is conceptualised in 
the form of the monosyllable word OM).  
 The same Brahm, also known as Pranav or OM, is said to have three subtle 
forms—viz. the first is known as ‘Sanhaar Pranav (i.e. the Brahm that is the cause of 
conclusion; that exists beyond conclusion of creation)’, the second is known as 
‘Srishthi Pranav (i.e. the Brahm that is the cause of creation; the one that pre-dates 
creation; the one from which this creation has come into being)’, and the third aspect 
is known as ‘Ubhayaatmak Pranav (i.e. the Brahm that displays two characteristics; 
the Brahm which is both the concluder as well as the creator)’.  
 The ‘Ubhayaatmak Pranav’ again has two aspects—one is ‘Antaha’ (secret, 
hidden, internal, esoteric or subtle form of Brahm that is not visible or perceptible 
externally), and the other is ‘Baahaya’ (the external, visible, manifested and 
perceptible form of Brahm; the form that is easily known, seen, understood and 
experienced).  
 The Antaha Pranav (Brahm) (as enshrined in the Mantra OM) would be 
described in the next verse no. 2.  
 The Baahaya Pranav (Brahm) is also known as ‘Vyavahaarik Pranav’, or 
Brahm that is revealed in the practical world, the usual and customary form of Brahm 
known by the creature. This is the variant of Brahm that a creature comes in contact 
with. It is the external form of Brahm in practical life. It is the non-abstract and 
tangible aspect of Brahm that is otherwise beyond comprehension and too abstract 
and intangible to be grasped.  

The Vyasthi Pranav (Brahm) is also known as Baahaya or Vyavahaarik 
Pranav. [This is because of one simple reason. The individual creature (‘Vyasthi’) is 
Brahm personified in the enlightened view of the Upanishads. The reason is that the 
Atma of the creature, which is his true self and which is pure consciousness, is this 
Brahm, the cosmic Consciousness, residing in the heart of this individual creature. 
Without this Atma the creature would cease to exist. Since a creature is a verifiable 
and visible entity, since no one can deny his own existence, this revealed form of 
Brahm at the individual level—the Vyasthi level—is called ‘Baahya Pranav or 
Baahya Brahm’, or the form of Brahm that is externally visible, is seen, is tangible, is 
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on display, is well known and understood. It does not require any grounding in the 
Upanishads or the Vedas to be convinced about the existence of a living being right in 
the front of an observer. The Baahya form of Brahm is too evident to arouse any sort 
of doubt and confusion. The only thing that is needed is a sharpened intelligence and 
wisdom that are able to analyse and correctly interpret the teaching of the scriptures 
which say that each individual living being is a manifestation of Brahm, and to 
understand the reason behind this assertion of the scriptures. In other word, Brahm is 
revealed in its ‘Vyasthi’ form as an individual creature in this world. It is in practical 
life that one can feel and experience the presence of Brahm if one is wise and 
enlightened enough to realise the basic truth of the tenets of the scriptures that 
whatever that exists in this creation is nothing but Brahm. No other proof of Brahm’s 
existence is needed than the presence of a living being right in the front of the wise 
observer.]  

Aside of these forms of Brahm, there is another form known as ‘Aarsha 
Pranav’. This form of Pranav or Brahm is also known as the ‘Viraat’ or the vast, 
macrocosmic, invisible, all-encompassing and all-pervasive form of Brahm. [The 
word ‘Aarsha’ means that about which the ancient sages and seers—or Rishis—had 
written, anything that is authorised by these Rishis and sanctified by the Vedas. 
Hence, that form of Brahm which includes everything in the creation, which displays 
the grand characteristics of being all-inclusive, all-pervading and all-encompassing, 
who is invisible and macrocosmic in nature and from—i.e. Brahm in its Viraat or vast 
and colossus form—is known as Aarsha because this form has been established and 
sanctified by the ancient sages who had meditated deeply and realised the vastness of 
the cosmic Consciousness that they named as ‘Brahm’, as well as by the Vedas that 
are essentially codified form of that esoteric and enigmatic knowledge. The Vedas are 
in effect the knowledge of the cosmic Consciousness known as Brahm that the ancient 
sages and seers left for posterity.] 

The Sanhaar Pranav is also known as Brahm Pranav because it is in this form 
of the supreme Consciousness (Brahm or Pranav) that the creator Brahma dwells in a 
concealed form. [The Sanhaar Pranav is that aspect of the cosmic Consciousness, the 
‘Viraat Purush’, that brings about the conclusion—‘Sanhaar’—of creation. The word 
‘Sanhaar’ means to end, kill, slay, annihilate, demolish. But a new phase of creation is 
hidden in the bosom of the same Viraat in the form of Brahma, the creator of the 
visible world. When the time is ripe, Brahma rises from the Viraat Purush’s navel 
atop a divine lotus to initiate the new phase of creation. So, while the Viraat 
concludes this present creation as the Sanhaar Pranav, it is the same Divinity that 
would be the cause of the next generation of creation in the form of Brahma the 
creator. In the Purans, this Sanhaar Brahm has been named ‘Rudra’ which is the angry 
form of Brahm. Brahm has been depicted in its angry form as ‘Rudra’ because 
normally Brahm has a very calm and neutral demeanour in his role of the creator and 
sustainer of creation. He gets angry only when he decides to wind up the show. 
Without being angry, he would not be able to demolish the same creation that he has 
so assiduously nurtured for such a long period of time.] 

The ethereal cosmic sound OM has four syllables or letters such as A etc. 
which symbolise the various aspects of this world such as its gross and other forms. 
The OM also has a fifth syllable called the ‘Ardha Martra1’ or half-syllable which is a 
nasal sound. This latter Ardha Matra stands for the un-manifested, invisible and 
formless Pranav or Brahm. [This is because sound has no physical shape or form.] (1). 

[Note—1The word ‘Ardha’ means half, and ‘Matra’ means a part of the whole, a 
certain syllable in the language that is not complete in itself but is required to 
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complete the meaning of other letters or words. From the metaphysical perspective 
the ‘Ardha Matra’ of OM represents that phase of creation that lies beyond its present 
conclusion and prior to the beginning of the new creation. It is a sort of bridge 
between the present gross creation and the subtle aspect of the creation.  

When we analyse OM as is done in the forthcoming verses, we observe that it has 
many components—viz. the letters A, U and M, followed by the Ardha Matra and 
then by the Naad and Bindu as described in verse no. 2 below. Now, the clear form of 
the letters A, U and M represent the gross aspect of creation, the Naad and Bindu 
represent the higher subtle state, and the ‘Ardha Matra’ is the bridge or link between 
the two. The ‘Ardha Matra’ has a meaning only as long as there is a gross aspect and 
a subtle aspect of existence much like the case when a bridge has any importance 
only when there are two banks that have to be linked or required to be transited by a 
traveller. 

As has been said in this verse, it represents the invisible or intangible aspect of 
Brahm as it represents a transitional aspect of Brahm—from the physical aspect of 
Brahm in this visible creation to the sublime Brahm in its cosmic form that has no 
physical forms; it indicates a transition from the gross to the subtle. 

This basic and simple idea should be borne in mind while proceeding further with 
the discussion of OM.]  

 
 

vksfefr czã A vksfeR;sdk{kjeUr%iz.koa fof) A l pkþ/kk fHk|rs A 
vdkjksdkjedkjk/kZek=kuknfcUnqdyk’kfäúksfr A r= pRokj vdkjúkk;qrko;okfUor mdkj% 
lgòko;okfUorks edkj% 'krko;oksisrks·/kZek=kiz.koks·uUrko;okdkj% A lxq.kks fojkV~iz.ko% lagkjks 
fuxqZ.kiz.ko mHk;kRedksRifÙkiz.koks ;FkkIyqrks fojkV~Iyqr Iyqr%lagkj% AA2AA 

 
omiti brahma / omityekākṣaramantaḥpraṇavaṃ viddhi /  
sa cāṣṭadhā bhidyate / 
akārokāramakārārdhamātrānādabindukalāśaktiśceti / 
tatra catvāra akāraścāyutāvayavānvita ukāraḥ 
sahastrāvayavānvito makāraḥ  
śatāvayavopeto’rdhamātrāpraṇavo’nantāvayavākāraḥ /  
saguṇo virāṭpraṇavaḥ saṃhāro nirguṇapraṇava ubhayātmakotpattipraṇavo 
yathāpluto virāṭplutaḥ plutaḥsaṃhāraḥ // 2 //  
 
2. Now, the esoteric and secret aspects of OM are being described. This Pranav (the 
ethereal cosmic sound represented by the word OM) is Brahm. [In other words, OM is 
a sound manifestation of the cosmic Consciousness known as Brahm.] This OM is the 
monosyllabic Mantra (a formula) for Brahm. Hence, OM, Brahm and Pranav are 
synonyms.  
 OM has been divided, for the purpose of study and analysis only, into eight 
components or aspects or sections. [Otherwise, it is an indivisible monosyllabic 
word.] These eight parts are the letters A, U and M, the half-syllable called Ardha 
Matra, the Naad and Bindu (the crescent moon-shaped sign with a centrally-located 
dot dangling right over it at its focal point that is placed on the top of the visual 
depiction of OM), Kalaa (varying aspects or qualities or virtues of OM) and Shakti 
(dynamic energy that is latently present and inherent to the word OM).  

[According to some versions, there are four letters constituting OM instead of 
only three—and they are A, O, U and M. In this version, the eight components would 
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be these four letters + the Ardha Matra + the Naad (called the Kalaa) + Bindu 
(symbolising the Shakti) = 8.]  
 Further, each of the four letters and syllables (A, O, U and M; or A, U, M and 
the Ardha Matra) are divided into number of sub-divisions or parts. For instance, 
merely the letter A has ten thousand subtle forms or aspects or sub-divisions or parts, 
the letter U has one thousand subtle forms, and the letter M has one hundred subtle 
forms. Similarly, the Ardha Matra too has uncountable subtle aspects. [It is easy to 
understand this phenomenon. A motion picture consists of hundreds of thousands of 
still frames that pass before the eye in rapid succession, so quickly that they give an 
illusion of motion. Similarly, the monosyllabic OM also consists of millions of tiny 
bits of sound waves that coalesce with each other at the subtlest level so fast and 
rapidly that when is heard is one composite and seamless form of sound that is 
equivalent to the humming of the black bee. It is impossible to separate the individual 
units of sound that compositely form the word OM, but just for the plain purpose of 
analysis OM has been divided into distinct sounds as indicated by the letters 
mentioned herein above.  

Ancient sages and seers who could hear the cosmic sound during their 
meditative and contemplative sessions had such a razor sharp and sensitive mind that 
they could not only hear but also analyse the constituent parts of this sound just like 
we have spectrometers that analyse the constituent of rocks and chemicals based on 
the colours emitted by them, or the prism that can segregate the different constituent 
elements of white light into seven colours. Further, each sound was again sub-divided 
into smaller units just like we have red and infra red, or violet and ultra-violet colours 
of the spectrum, or such colours as orange which consists of a combination of red and 
yellow, green which is a combination of yellow and blue, violet which combines blue 
with red, and grey which results from a combination of white and black.] 

The Viraat Pranav (i.e. the cosmic all-encompassing and all-pervading form of 
Brahm) is also called ‘Sagun Brahm’. [The entire visible aspect of creation is a 
manifestation of Brahm that exists in its cosmic form known as Viraat. The 
Upanishads describe this Viraat as the macrocosmic gross body of Brahm. When the 
entire creation is taken into consideration, this definition fits into place because 
everything that exists is one or the other form of the same cosmic form of Brahm. 
This can be easily understood by a simple example. Clay or earth is used by a potter 
to shape numerous pots and toys having uncountable varieties of shapes, forms and 
sizes. He may even colour them differently. But basically they are all clay or earth; it 
is the same clay or earth that has been used to mould them. Similarly, the entire 
creation has been moulded from the body of one Viraat. Since this world is visible, 
this form of Brahm is called ‘Sagun’—one that is visible, has attributes and specific 
features and characters. The ‘Sagun’ (one with Guna) Brahm has ‘Gunas’ (certain 
virtues, attributes or qualities) that are discernible, tangible, quantifiable and 
definable.] 

On the other hand, the Sanhaar Pranav is known as ‘Nirguna Brahm’. [The 
Sanhaar form of Pranav refers to that aspect of Brahm which exists beyond the living 
world, that aspect of Brahm which is unknown and unseen, and which survives after 
the known world is concluded, eliminated or ceases to exist (‘Sanhaar’). This aspect 
of Brahm which silently brings about the conclusion of creation and which proceeds 
death is invisible and imperceptible—hence, called Nirguna, one that has no known 
attributes and characters. When the creation concludes, no one knows what lies 
beyond. Hence, Brahm that exists beyond creation is ‘unknown’ and intangible. 
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Hence, that aspect of Brahm which is concerned with the end of creation, or which is 
related to the conclusion of this existence, is the ‘Nirguna’ form of Brahm.] 

Finally, the Sristhi Pranav is known by the combined form consisting of both 
the Saguna Brahm as well as the Nirguna Brahm. [The word ‘Sristhi’ refers to 
creation. This creation exists in two apparent forms—one that is visible or which is 
Saguna, and that is invisible or which is Nirguna. What we see and know is ‘Saguna’, 
and what we cannot know or see is ‘Nirguna’. ]  

The Viraat Pranav is said to consist of all the four letters of OM such as A, O, 
U, M, and it is equivalent to the Samasthi aspect of Brahm. [This is because the Viraat 
stands for all the aspects of creation—viz. its creation is represented by the letter A, 
its development by the letter O, its expansion and growth by the letter U, and its 
conclusion by the letter M. This covers the entire gamut of visible creation, and hence 
it is called Samasthi—all-inclusive, all-encompassing, comprehensive, and the 
complete aspect of Brahm.] 

The Sanhaar Pranav is represented by the Ardha Matra, and is equivalent to 
the ‘Vyasthi’ aspect of Brahm. [As has been explained in a note of verse no. 1 above, 
the Ardha Matra stands for the conclusion or termination of the sound of OM just like 
the word Sanhaar which also means conclusion or end of creation. Hence, both are 
synonymous with each other. When individual units of creation end, they all collapse 
into one single mass to become indistinguishable from each other; they become 
homogenous in nature and texture. Since they all become one and inseparable from 
one another once the visible creation ends—removing distinctions and specialised 
features that mark the individuality of each gross visible entity of creation till it 
existed—so when we deal with that aspect of creation that is related to its post 
conclusion phase we deal with one single mass, and therefore it is ‘Vyasthi’. The 
word ‘Vyasthi’ means to treat an entity as a single unit instead of taking its myriad 
and distinctive forms into consideration. In the context of OM it would mean the 
stretched or prolonged sound that follows the end of the pronunciation of ‘OM’ which 
cannot be sub-divided like the earlier sound of OM which was divided into the three 
letters, viz. A, U and M.  

In the context of Brahm, the word ‘Vyasthi’ refers to the only one single non-
dual form of cosmic Consciousness that exists after the visible and known—or 
Saguna—creation, represented by the articulately spoken letters of OM, comes to a 
conclusion. It is called Vyasthi because it is single, one and isolated. This form of 
Brahm has no duality in it in as much as it is un-formed and without any attributes. 
This Vyasthi form of Brahm has no myriad forms or characters; it is like a calm sky 
that is immutable, uniform, all-encompassing, all-pervading, and aloof from all 
dichotomies and schisms.] (2).  
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virāṭpraṇavaḥ ṣoḍaśamātrātmakaḥ ṣaṭtriṃśattattvātītaḥ / 
ṣoḍaśamātrātmakatvaṃ kathamityucyate /  
akāraḥ prathamokāro dvitīyā makārastṛtīyārdhamātrā  
caturthī nādaḥ pañcamī binduḥ ṣaṣṭhī kalā saptamī kalātītāṣṭamī  
śāntirnavamī śāntyatītā daśamī unmanyekādaśī manonmanī dvādaśī 
purī trayodaśī madhyamā caturdaśī paśyantī pañcadaśī parā ṣoḍaśī 
punaścatuḥṣaṣṭimātrā 
prakṛtipuruṣadvaividhyamāsādyāṣṭāviṃśatyuttarabhedamātrāsvarūpamāsādya  
saguṇanirguṇatvamupetyaiko’pi brahmapraṇavaḥ // 3 // 
 
3. The Viraat Pranav (i.e. the macrocosmic gross body of Brahm that personifies the 
sum total of all the gross bodies of this creation) consists of, or is endowed with, all 
the sixteen Matras1. [The sixteen Matras are enumerated below. In the context of the 
sound of OM, the sixteen Matras refer to the different vowel and basic consonant 
sounds of the Sanskrit language.] 
 This Viraat Pranav is said to transcend and go beyond the thirty-six Tattvas of 
creation2.  
 The letter ‘A’ is the first Matra of OM, ‘U’ is the second Matra, ‘M’ is the 
third Matra, the ‘Ardha Matra’, or the half-syllable represented by the long-drawn 
humming sound made at the end of OM when the mouth closes, is the fourth Matra, 
the ‘Naad’ (the cresent-shaped moon placed on the top of the symbol of OM) is the 
fifth Matra, the ‘Bindu’ (the dot placed on the top of the Naad at its focal point) is the 
sixth Matra, the Kalaa (the various aspects of OM or Brahm) is its seventh Matra, the 
Kalatit (the transcendental aspect of OM or Brahm) is its eighth Matra, the virtue of 
Shanti (peace and tranquillity) is its ninth Matra, the Shantitya (the state that goes 
beyond ordinary peace; the transcendental state of blissfulness) is its tenth Matra, the 
Unmani (a state of mental non-attachment, detachment, non-involvement and 
renunciation) is its eleventh Matra, the Manomani (the higher state of Unmani when 
the sub-conscious too becomes defunct) is its twelfth Matra, the Puri or Vaikhari (i.e. 
the transcendental state reached by a hermit in the higher stages of spiritual progress; 
the state when the reverberations of OM are clearly heard as a resonance that 
submerges the aspirant and when he can distinguish between its various shades of 
sound—represented by its initial letter ‘A’) is its thirteenth Matra, the Madhyama (the 
median or middle stage of the sound of OM—represented by its letter ‘U’) is its 
fourteenth Matra, the Pashyanti (the stage of Naad or the sound of OM when it rises 
from the Mooladhar Chakra located at the lower end of the body and enters the 
heart—represented by its letter ‘M’) is its fifteenth Matra, and the Para (the 
transcendental state when the resonance of OM is heard in the head—represented by 
its half-syllable called the Ardha Matra) is its sixteenth Matra.  
 The Pranav Brahm, or the supreme transcendental Consciousness that exists in 
the form of the ethereal sound OM and its awareness, having the above described 
sixteen Matras or aspects is distinct and beyond the purview of the Turiyatit state of 
existence. [That is, to say that Brahm is definable or understandable even by the 
transcendental state of consciousness known as Turiyateet is a grave mistake.]  

The Turiyatit state of existence has four divisions or aspects—viz. Ot, 
Anugyat, Anugya and Avikalp. [The word ‘Ot’ means comfort, peace, bliss as well as 
little, frugal; the word ‘Anugyat’ means one that is known by mandate, by the 
command or orders given by the scriptures; the word ‘Anugya’ means command, 
order, mandate, permission; and the word ‘Avikalp’ means that which is certain, is 
doubtless, that which has no alternatives or choices. Hence, Turiyatit state of 
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existence refers to that state in which one can obtain certain bliss that comes with 
realising one’s true divine nature and form as conscious Atma as narrated or taught by 
the scriptures. In the context of what is said here, refer also to verse no. 20 of Canto 8 
of this Upanishad.]  

Now since Brahm having sixteen Matras or Kalaas pervades in all these four 
states or divisions of Turiyatit, it follows that the total number of Matras or Kalaas of 
Brahm are sixty-four in all. [The 16 Matras or Kalaas of Brahm as described in stanza 
1 and 3 of this verse multiplied by the 4 aspects of Turiyatit as described above = 16 x 
4 = 64.] 

Again, the Pranav Brahm (i.e. the attribute-less and formless cosmic 
Consciousness known as Brahm) is revealed in two forms—viz. the Purush (the 
primordial Male) and Prakriti (the primordial Nature). Since Pranav Brahm in its 
primary form is said to have sixty-four Kalaas or Matras (as discussed above), we 
conclude that the total number of Matras or Kalaas of Brahm would be one hundred 
and twenty-eight. [64 x 2 = 128.] Thus, Brahm is said to have one hundred and 
twenty-eight Matras or Kalaas.  

Thus we conclude that the same sublime Brahm, inspite of being one, 
immutable, indivisible and non-dual, appears to have so many varied forms, depicting 
so many varied characteristics, attributes and properties, and seemingly having so 
many existences, all of them depending upon how and from which angle one looks at 
this divine non-dual entity. This is also the reason why the same Brahm has two basic 
forms of existence—one is the Saguna or the form which has specific attributes and is 
visible, and the other is Nirguna or the form which has no attributes and which is 
invisible (3).     

[Note—1The word Matra literally means amount, volume, quantity, magnitude, 
ingredient, part, section, aspect, facet or dimension of anything. The creation has been 
divided into sixteen parts or sections. These are also called the sixteen Kalaas of 
creation. Since Brahm is the sum total of creation, the former is also said to have 
sixteen Kalaas. The word ‘Kalaa’ literally refers to the special qualities, attributes, 
virtues, strengths, powers and potentials possessed by an entity. Its other connotations 
include—(a) shape, form, contours of a thing; (b) special qualities, art, craft, skills, 
expertise, attributes etc. that one possesses; the shades or aspects of one’s overall 
personality; (c) a division, portion, fraction, phase or degree of anything.  

The word Pranav is a synonym for the cosmic sound known as Naad which is the 
reverberating sound in the cosmic ether that fills the space of the sky. This Naad is 
regarded as being the closest analogue of Brahm, the cosmic Consciousness. This 
sound is homogenous and all-pervading. It is from this Naad that the first signs of life 
in the form of sound waves having energy were generated. It is from this Naad that all 
forms of sounds, having all shades of notes, meters and tunes were created. These 
primary forms of sound evolved into different phonetic alphabets of so many 
different languages and spoken tongue which all have the same set of primary sounds 
as their base. The language may be intelligible or not, such as those spoken by the 
modern man and those spoken by the primitive man and the animals respectively, but 
all of them have one common denominator—and it is the basic sound of OM or Naad 
having the sixteen Matras as enumerated in this Upanishad. It’s almost like music that 
is played by so many instruments—though each instrument appears to produce 
different type of sound but basically all of these genres of instruments have one single 
language, and it is the language of ‘music’.   

The word ‘Matra’ also refers to the vowel sounds of the Sanskrit language. Since 
the entire gamut of creation is said to have its origin in the cosmic vibration that was 
generated in ether at the initial stage of creation, and these vibrations created sound, it 
follows that Brahm which symbolically stands for this entire creation would naturally 
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consist of the entire spectrum of sound as represented by the sixteen sounds of the 
Sanskrit vowels. 

In the context of OM, which is the cosmic ethereal sound of space, it refers to the 
different shades, hues, tones and aspects in which OM is known to exist. In essence it 
means that the macrocosmic form of Brahm that is also known as the ‘Viraat Purush’ 
encompasses all shades of knowledge encrypted in words that are formed out of the 
basic sound of creation, called the various Matras of OM.  

2The thirty-six Tattvas of creation— The word Tattvas literally means the 
essence, the reality, the true state and the basic principle of anything. It also implies 
the principal elements of creation. The Tattvas are the primary or fundamental 
elements or units or dimensions or aspects of creation which act as the building 
blocks of creation, not only as its brickwork but also to decide its exterior façade and 
interior character. We have primary elements that were formed at the time of creation, 
and the secondary elements that developed later on as the creation evolved, and 
finally there were the tertiary elements which were the offshoots to the process of 
creation when the complexities of the latter increased. 
 A word may have different connotations according to the context in which it is 
used. For example, we speak of a flower’s Tattva, i.e. the volatile liquid extracted 
from the flowers and used as various scents and perfumes. It is called the ‘essence’ of 
the flower. Even the nectar is called ‘essence’ or Tattva of the flower. The oil 
extracted from seeds and herbs are also called their Tattva or essential extracts. The 
common factor in all these is the ‘liquid or fluid’ nature of the Tattva. It is this reason 
why life is said to have emerged in water, a fluid and elixir of life and vitality, the 
‘essence’ or Tattva that sustains and protects life. The primary essence of creation 
was not some liquid as we understand the term; it was ‘ethereal’, more like the air or 
wind element, resembling more closely to the something that fills the outer space 
above the surface of the earth. It must be understood that though ‘air’ does not exist 
outside the atmosphere of the earth, it is not an absolute vacuum, for there is 
something that lies between any two celestial bodies or planets, separating them and 
preventing them from colliding with each other. All celestial bodies are dipped in this 
cosmic liquid which is like a ‘volatile essence’ drawn from flowers. It is ‘volatile’ 
because it is never the same, and that is why we say that the creation is continuously 
and perpetually changing and evolving. Had it not been so, had that Tattva been a 
solid, everything in creation would have been cast in one fixed mould for eternity. 
 According to the philosophy of Tantra Shastra dedicated to the worship of 
divinity in the form of Shiva and Shakti, the process of creation took the following 
initial steps. Before anything came into being, Brahm, the supreme consciousness and 
the ultimate truth of creation, known as Shiva, was established in his own radiant 
effulgence or self-illumination symbolising his splendorous glory, majesty and 
divinity. Hence he was called ‘Prakash’, literally meaning light. When he decided to 
deliberate and actually started the process of deliberation in order to start the process 
of creation, there was a subtle ‘spandan’ or a slight throb or imperceptible movement 
which transformed into a vibration. The waves generated by this initial vibration 
developed in the cosmic ether and gradually coalesced with each other to give rise to 
higher waves of higher amplitudes. This produced the cosmic sound called the Naad. 
Since the creation was conceived in the bowl of the cosmic ether, the energy of the 
initial sound was focused at a central point, called the focal point or the dot or 
‘Bindu’. This Bindu contained the combined powers of both the male Shiva and the 
female Shakti like a dicotyledonous seed which produced the two separate entities 
called Shiva and Shakti. The union of these two resulted in the unfolding of the rest 
of the creation. Thus it will be observed that whatever exists in this creation can be 
traced back to this primeval Naad. Hence, the latter is called ‘Shabda Brahm’, or the 
Brahm as sound. Therefore it is very natural to assume that all Mantras dedicated to 
any divine entity and consisting of the sound element (because Mantra consist of 
letters and words, and are chanted or repeated to make them effective) has its origin 
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in this Shabda Brahm and gets its powers and energy from this Shabda Brahm. In 
other words, the Mantra contains in itself the essential meaning, form and spirit of the 
deity whose Mantra it is, and which is being worshipped and invoked. Constant 
repetition of the Mantra generates so much energy in due course of time that the deity 
being worshipped is revealed. This is because the sound has great powers and energy 
as is evident when reverberation of sound waves and the resonance created by them 
are so powerful and forceful that they can shatter sheet glass in windows when an 
explosion occurs near a building. 

Primarily there were five basic elements or Tattvas of creation—such as the sky, 
air or wind, fire or energy, water and earth in increasing order of density or grossness. 
From them came the secondary elements—they are the various Tattvas of creation. 
These latter vary according to the level and dynamics of creation one is dealing with 
in terms of metaphysics. Finally came the tertiary elements—they are the various 
Anatahakarans, the various Vikaars and Vrittis, the three Gunas etc. that would form 
the third layer of elements or Tattvas of creation.  

These elements can be compared to the elements of material science of the 
modern world, such as the elements calcium, magnesium, potassium, selenium etc. 
which are heavier and grosser in nature as compared to other elements such as the 
gases oxygen, nitrogen, hydrogen, helium etc. which are lighter and subtler. Then 
there is carbon which is the base of an entire field of chemistry called organic 
chemistry, much like we have Atma which in association of different other elements 
form a vast array of organic chemicals and material products of daily use. If carbon is 
compared to the basic unit called Atma in metaphysics, then the other elements that 
combine with it are the various Gunas, Vikaars, Vasanas and Vrittis that surround this 
Atma to give rise to an uncountable number of creatures of different nature, 
temperaments, character and personalities.  
 In this scenario, Brahm would be like the primary Atom which left to itself is 
neutral and inactive. It is only when certain changes take place in its core, such as the 
shift in the position of its electron etc. that the chain of reaction starts that would 
ultimately result in not only producing newer elements but releasing energy or 
absorbing matter from the surrounding atmosphere. The Atma would be more like the 
atom of the carbon atom which is at the heart of all organic compounds. 
 The thirty-six Tattvas are the following—the 25 Tattvas as described in Shankhya 
philosophy1* + 1 Iswar (of Patanjali’s Yoga Darshan) + the 8 Vikaars or faults2* + 1 
Vyakta (that which is visible and has attributes, i.e. the Sanguna aspect of Viraat 
Pranav or Brahm) + 1 Avyakta (that which is not visible, not having any attributes 
and characteristics, i.e. the Nirguna aspect of the Viraat Pranav or Brahm) = total 36 
Tattvas. {1*The 25 Tattvas according to the Sankhya philosophy are the following—
Purush (the primary Male), Prakrit (Nature), Mahtattva (the powerful Buddhi or 
intellect), Ahankar (ego, pride), the five organs of perception (i.e. the eye, nose, ear, 
tongue and skin), the five organs of action (i.e. the hand, leg, mouth, excretory and 
genitals), the Mana (mind), the five perceptions (such as the spoken word or speech, 
sight, smell, touch and taste), the five Bhuts (i.e. the five primary elements, the earth, 
water, fire, air and space or sky) = 25. 2*The eight Vikaars according to verse no. 17 
of the Shaarirak Upanishad of Krishna Yajur Veda, they are the following—They are 
the following—one Mana (mind) + one Buddhi (intellect) + one Ahankar (pride and 
arrogance) + one Akash element + one air element + one fire element + one water 
element + one earth element = total of eight elements that cast their shadow on the 
purity of Nature.}] 
 
 

lokZ/kkj% ijaT;ksfrjs"k losZðkjks foHkq% A loZnsoe;% loZiziøkk/kkjxfHkZr% AA4AA 
 

sarvādhāraḥ paraṃjyotireṣa sarveśvaro vibhuḥ /  
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sarvadevamayaḥ sarvaprapañcādhāragarbhitaḥ // 4 // 
 
4. [The ethereal sound OM, also known as Pranav, is said to be the manifestation of 
Brahm, the cosmic Consciousness that is all-pervading and is the cause of this 
creation as well as its conclusion. Now, an attempt is being made to outline the main 
sublime qualities or virtues of this cosmic Brahm. Those qualities or virtues are not 
exhaustive but only indicative.] 
 The supreme cosmic Divinity known as Brahm is the supporting foundation 
and cause of everything in existence. It is self-illuminated and gloriously brilliant. It is 
the Lord of all the living beings, and is all-pervading and omnipresent.  

Brahm is honoured by the title of ‘Vibhu’—one who is almighty, omniscient, 
omnipresent, omnipotent, all-pervading, magnanimous, eternal, majestic and powerful 
Lord of all.  

All the Gods are nothing but various manifestations of this Brahm to carry out 
different functions of creation.  

The cosmic crucible called Prakriti or Nature in which the entire world 
characterised by the preponderance of delusions and falsehoods, a world infused and 
suffused wholly in illusions, deceit and confusions collectively called ‘Maya’, was 
conceived, is also present in or included as a part of the bowls of this Brahm that is 
infinite and fathomless (4).  

 
 

lokZ{kje;% dky% lokZxee;% f’ko% A loZJqR;qÙkeks e`X;% ldyksifu"kUe;% AA5AA 
 

sarvākṣaramayaḥ kālaḥ sarvāgamamayaḥ śivaḥ / 
sarvaśrutyuttamo mṛgyaḥ sakalopaniṣanmayaḥ // 5 // 
 
5. The manifestation of Brahm in the form of ‘sound’, i.e. the subtle sound of OM 
representing the conscious living world that speaks (the ability to speak is an 
irrefutable and incontrovertible sign of life and consciousness because dead entities 
do not speak or hear), is revealed in the form of all the letters of the (Sanskrit) 
language. [This is a metaphoric way of saying that all knowledge is Brahm 
personified, because knowledge is encrypted in words and it is disseminated through 
the use of words, and words are based on alphabets which are simply symbol or sign 
representation of the phonetic sound.] 
 Brahm personifies the element of Kaal or the eternal factor of ‘time’. [The 
concept of ‘Kaal’ is a vast, all-inclusive concept even as ‘time’ is an eternal factor that 
surrounds the entire existence from the outside. Nothing exists beyond the boundary 
of ‘time’ or Kaal; nothing remains immune to the effects of ‘time’ or Kaal. That is 
why we say that one is facing ‘bad or good’ time when things do not remain under 
one’s control. This is because ‘time’ has an overriding and overruling authority over 
all the activities of the creature in this world. The ‘time’ would outlive this creation 
and would be there even before the next generation of creation comes into being. It is 
in the bowls of ‘time’ that the creation exists, it is in the fathomless bowls of ‘time’ 
that it would vanish when its time is due and up, and it is from this bowl of ‘time’ that 
it would again emerge when the time comes for its revival. Hence, ‘Kaal’ is treated as 
being equivalent to Brahm—it both precedes and follows creation.]   
 Brahm is an embodiment of all forms of speech or words. [That is, all the 
languages on this planet—mere sounds as made by animals, or the phonetic language 
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as used by the human race—are revelations of the stupendous dynamic ability of 
Brahm to express himself.] 
 Brahm is Shiva personified. [That is, Brahm is an embodiment of the grand 
virtues of auspiciousness, holiness, purity, divinity and truth—virtues that Shiva 
personifies. These auspicious virtues of Brahm are also known as the ‘Shiva 
principle’.]  
 One must research and attempt to learn the truth about this Brahm when one 
studies the scriptures, as the latter unanimously proclaim the supremacy and 
truthfulness of this single entity that is the subject matter of all forms of knowledge. 
In fact, this Brahm is what all the Upanishads talk and preach about (5).  
 
 
Hkwra HkO;a Hkfo";|fR=dkyksfnreO;;e~ A rnI;ksZdkjesok;a fof) eks{kiznk;de~ AA6AA 
 
bhūtaṃ bhavyaṃ bhaviṣyadyattrikāloditamavyayam / 
tadapyoṅkāramevāyaṃ viddhi mokṣapradāyakam // 6 // 
 
6. This Brahm encompasses all dimensions of time. It is the past, the present and the 
future, and the world that exists in all these three spheres of time.  
 Brahm is that eternal, immaculate and imperishable Absolute Truth that exists 
beyond all known manifestations of creation called the three Bhuvans or worlds. [The 
three Bhuvans are the terrestrial world, the heavenly world, and the nether world. 
Brahm literally surrounds these three worlds like a moat surrounds a fort. It is like the 
citadel of creation where the supreme Emperor lives.]  
 This Brahm, in its cosmic manifestation that has no attributes and which is 
eternal and all-pervading, is in the form of the ethereal sound represented by the word 
OM. Those who are wise and knowledgeable say that this OM is the vehicle or 
medium that provides the creature with Moksha (emancipation and salvation). That is, 
when a wise spiritual aspirant comes to realise the truth of Brahm and the significance 
of OM, he uses the latter as an easy and specific tool to come in direct contact with 
the Principal (Brahm) that this word (OM) represents (6). 
 
 
resokRekufeR;srn~czã’kCnsu of.kZre~ A rnsdee`retjeuqHkw; rFkksfefr AA7AA 
 
tamevātmānamityetadbrahmaśabdena varṇitam / 
tadekamamṛtamajaramanubhūya tathomiti // 7 // 
 
7. The eternal and imperishable Brahm which is implied by the word OM is the 
divine, sublime entity that is also known as the Atma. [The Atma is the creature’s 
own ‘self’ which is pure consciousness that resides in his body, in the subtle heart.]  

Hence, a wise and erudite aspirant should establish a clear and direct link 
between his Atma and Brahm through the medium of OM. Since OM represents 
Brahm, and since Atma is also a representative of Brahm, it follows that by 
meditating upon OM the spiritual aspirant’s Atma—which is his true self—is able to 
establish a direct link with Brahm who is eternal and imperishable as well as the only 
Truth in creation1.  

With this eclectic view, the aspirant is able to obtain access to Amrit, the elixir 
of bliss and eternity.  
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He becomes eternal in the sense that he realises that his ‘true self’ known as 
the Atma is a personification of Brahm, and hence it has the unique virtues of Brahm 
which include being eternal, infinite and imperishable (7). 

[Note—1Herein lie the importance of using OM as a Mantra to realise Brahm and be 
enlightened about one’s true ‘self’. It is well established that OM is a sound and 
verbal representation of Brahm, and that the Atma is a subtle image of the same 
Brahm. So, when the aspirant meditates using OM as a medium, he is able to 
establish a direct union between his Atma and Brahm. In effect, OM is the bridge that 
links the two banks of the river—one bank is the Atma and the other is Brahm. Say, 
what difference is there between the two banks of even an ordinary river on earth, 
except that the one where the traveller stands is known as ‘this bank’, and the one 
where he intends to go as ‘that bank’? Other than that, the two banks are the same; as 
far as the river is concerned both its banks are the same. They have the same water of 
the same river touching their sides. The two sides represent the same earth that is 
separated by the same river. A bridge across this river makes it easier for the traveller 
to go from either side to the other just as if he was walking on solid ground instead of 
having to cross the formidable barrier of liquid water on which it is impossible for 
any man to walk on foot.  

Let us take another example to understand the relation between OM and the 
spiritual aspirant. Suppose a man is trapped in a dungeon or a prison that is 
surrounded by a moat. This moat stands as a formidable barrier between his life of 
imprisonment and his freedom because even if he is freed from the walls of the 
dungeon he would not be able to go on the other side to enjoy his newly found 
freedom. Now say, how would he cross the moat to his freedom? Of course, the 
options open to him for the purpose of crossing the moat are the following—he can 
either swim across it, or take a boat, or just walk across a bridge on the moat. 
Obviously, the last choice is hassle free and the easiest way to freedom. So, if one 
were to treat this gross world as the prison for the soul, the easiest way for him to 
reach the goal of spiritual liberation and deliverance is to take the aid of OM as this is 
not only the simplest of Mantras but also the nearest analogue of Brahm, the cosmic 
Consciousness which is like the vast stretch of green land which his Atma, the 
microcosmic form of the same consciousness that resides in the individual’s own 
gross body as his soul, as his Spirit, wishes to reach after a stifling lifetime living 
inside the body of the creature. This would be the Atma’s liberation just like a 
prisoner breathing fresh air after spending a lifetime in the dark recesses of a dungeon 
when he would run hither and thither on the meadow across the moat in extreme 
ecstasy at finally being able to leave behind the horrific time spent within the 
confines of the walls of the prison.  

In the present context of this Upanishad’s teaching, this spiritual ‘bridge’ is OM. 
It establishes a permanent link between the Atma and Brahm. The river can be 
compared to the formidable world which has to be crossed by the spiritual aspirant 
who wants his Moksha or final emancipation and salvation, or one who wishes Mukti 
or liberation and deliverance for his trapped soul. Just like a bridge is the most 
comfortable method to reach the other side of the river, the ethereal Mantra OM is the 
easiest and the surest medium by which the creature can reach his spiritual goal of 
realising Brahm. ] 

 
 

l’kjhja lekjksI; rUe;Roa rFkksfefr A f=’kjhja rekRekua ija czã fofufúkuq AA8AA 
 

saśarīraṃ samāropya tanmayatvaṃ tathomiti / 
triśarīraṃ tamātmānaṃ paraṃ brahma viniścinu // 8 // 
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8. With this sublime and holistic view of creation along with the realisation that 
everything is Brahm personified, or that Brahm embodies the entire creation in its 
universal cosmic form, he must understand that the same Brahm has a gross body that 
is visible (the Saguna Brahm) as well as a subtle body that is not visible (the Nirguna 
Brahm).  
 Similarly, he must be firmly established in the eclectic view that the Atma and 
the supreme transcendental Brahm are one and the same (8).  
 
 
ija czãkuqlan/;kf}ðkknhuka Øe% Øekr~ A LFkwyRokRLFkwyHkqDRokPp lw{eRokRlw{e Hkqd~ ije~ AA9AA 
,sD;RokuUnHkksxkPp lks·;ekRek prqfoZ/k% A prq"ikTtkxfjr% LFkwy% LFkwyizKks fg foðkHkqd~ AA10AA 
,dksufoa’kfreq[k% lkþk¯% loZx% izHkq% A LFkwyHkqd~ prqjkRekFk foðkks oSðkkuj% iqeku~ AA11AA 
 
paraṃ brahmānusandadhyādviśvādīnāṃ kramaḥ kramāt / 
sthūlatvātsthūlabhuktvācca sūkṣmatvātsūkṣmabhuk param // 9 // 
aikatvānandabhogācca so’yamātmā caturvidhaḥ / 
catuṣpājjāgaritaḥ sthūlaḥ sthūlaprajño hi viśvabhuk // 10 // 
ekonaviṃśatimukhaḥ sāṣṭāṅgaḥ sarvagaḥ prabhuḥ / 
sthūlabhuk caturātmātha viśvo vaiśvānaraḥ pumān // 11 // 
 
9-11. [Verse nos. 9-19 describe the four Paads, literally the legs or the steps but more 
practically meaning the four aspects or forms in which the Atma exists in this 
creation. Since the Atma is a microcrosmic image of Brahm, the cosmic 
Consciousness, it follows that these four aspects relate to the four forms in which 
Brahm exists in this creation. Again, since everything in creation is a manifestation of 
Brahm, and there is nothing that is not Brahm, these four Paads therefore describe the 
four aspects of creation or its four basic forms. Refer also to Canto 5, verse nos. 24-
25, and Canto 6, verse nos. 3-4 of this Upanishad in this context.] 
 
Now the different Paads of the supreme Brahm are being enumerated in a step-by-step 
manner. Since the Atma is a personification of this Brahm, since it is this Atma 
residing inside the body of the creature that actually perceives this world and enjoys it 
in its gross, subtle and subtlest forms, and since inspite of all this the Atma retains its 
primary form as being eternally blissful and contented, it too has all the different 
Paads associated with Brahm.  
 It is said that the Atma has four Paads or steps or aspects or forms similar to 
that of Brahm.  
 The Jagrat or waking state of consciousness is the first Paad of the Atma at the 
micro level of creation, and of Brahm at the macro level of creation.  

[Briefly, the Jagrat state of consciousness is that state in which the creature 
perceives the physical external world through its gross body and its sense organs. In 
this state, the stimuli from the external world are received by the organs of perception 
and sent to the brain or mind. The latter than does the actual interpretation job and 
gives the necessary instructions to the organs of action to act. For more serious 
matters it consults the intellect. During this waking state, the creature becomes aware 
of the existence of the physical world, comes to witness it first hand, and gains a 
hands-on experience of its varied facets. It does have to imagine the existence of this 
world because the latter is witnessed first hand directly; it’s not hearsay. In the entire 
episode, the sub-conscious mind stores information gathered by the mind and intellect 
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for future reference. Hence, during the Jagrat state, the mind and intellect as well as 
the gross body consisting of the various sense organs are directly involved. The word 
‘Jagrat’ also has a metaphoric connotation in as much as it implies that whatever the 
creature comes to learn is when he is wide awake, when he is receptive to 
information, and can consciously pick and choose what to and what not to learn by 
way of selecting what to hear, smell, taste, touch and see. It is called ‘Viswa’ or the 
world at large because he not only learns about his immediate surroundings but about 
the world as it exists even in far off places, in the past and the present relying upon 
what he sees and deduces from the information gathered. Based on this statistical 
knowledge the creature can even predict the future intelligently.]  

In this form, the visible gross world is the body of Brahm in the same way as 
the gross body of the individual consiting of the organs of perception and action is the 
visible body of Atma. [This is because Brahm lives in this vast creation just like the 
Atma lives in the body of the individual creature. Even as the body of the individual 
has no life and meaning once the Atma or the pure consciousnesss residing in it 
leaves, the entire creation would lose its relevance and importance as soon as Brahm 
is taken out of it.] 

Brahm pervades or lives throughout the visible world even as consciousness 
lives in all parts of the body of a creature. Brahm, being the cosmic Consciousness 
personified, is all-knowing and omniscient, and it covers the entire gamut of the 
visible world just like the individual living being who is conscious and wide awake 
becomes aware and knowledgable about the world around him. [When a wise and 
intelligent creature is awake, he becomes aware of all the happenings around him. 
This is made possible because of the presence of the Atma inside his body. It is this 
Atma, the pure consciousness, that enables the otherwise inane and lifeless gross body 
to be alive, and be sensitive and receptive enough to be able to accept and understand 
the sense impulses received from the external world. Without the Atma the body 
would not know anything. If the Atma represents one single individual creature, 
Brahm would stand for the sum-total of all the Atmas in creation, and by implication 
this Brahm would represent the sum-total all knowledge that exists in this living 
creation. This is because Brahm is the ‘consciousness’ that exists at the macro level of 
creation, while Atma is the same consciousness at the micro level of the same 
creation. As soon as consciousness retracts itself from this world, the latter ceases to 
exist from all practical points of view. Therefore, Brahm is the protector of the entire 
visible world (because without Brahm or ‘Consciousness’, this world would be as 
good as dead) [9-10].  

This macrocosmic form of the divine Brahm (cosmic Consciousness), 
personified as the Supreme Being, has nineteen metaphoric mouths (symbolised by 
the following—the 5 sense organs such as ear, eye, nose, tongue and skin + 5 organs 
of action such as hands, legs, mouth, excretory and genitals + 5 Prans or vital airs or 
winds such as Pran or main breath, Apaan, Vyan, Udaan and Samaan + 4 Anthakarans 
or inner self such as Mana or mind, Buddhi or intellect, Chitta or sub-conscious and 
Ahankar or ego and pride = 19), whose limbs are the eight Lokas (consisting of Bhu, 
Bhurva, Swaha, Maha, Janaha, Tapaha, Satyam and Patal =8), who is the undisputed 
supreme Lord (‘Prabhu’) of the entire world, who is revealed in the four states of 
existence known as Sthul or gross, Sukshma or subtle, Kaaran or causal, and Sakshi 
or the one who is a sole witness of everything—verily, the supreme transcendental 
and all-pervasive macrocosmic Brahm who has revealed himself as this vast and 
colossus creation is known as ‘Vaishwanar Brahm2’ or the Viraat Purush. [11]. (9-11).   
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[Note-- The 4 ‘Paads’, or limbs, legs, aspects, facets or pedestals of Brahm—The 
four ‘Paads’ of Brahm are the four legs upon which Brahm stands. These four Paads 
symbolically establish the greatness and supremacy of Brahm as the all-powerful and 
all-controlling Authority in this creation. Since Brahm is the supreme Divinity that 
has revealed itself in the from of this creation, since each and every unit of creation is 
a manifestation of Brahm and without Brahm nothing exists, nothing has any 
relevance and truth (refer Tripadvibhut Maha-Narayan Upanishad, Canto 1, 
paragraph 1), it follows that the entire creation represents Brahm’s four cosmic forms 
or aspects or facets—which are called the four legs or Paads of Brahm. This is a 
metaphoric way of saying that the supreme Brahm has manifested himself and is 
made known to this world by the means of these four mediums.  
 The four Paads of Brahm stand for the four states of existence of consciousness—
viz. the Jagrat or waking state, the Swapna or dreaming state, the Sushupta or deep 
sleep state, and the Turiya or transcendental state. This fact is affirmed in the Atharva 
Veda’s Tripadvibhut Maha-Narayan Upanishad, Canto 1, paragraph 5; Canto 4, 
paragraphs 1-3.  

Besides the present Upanishad, these four Paads of Brahm have been explained 
elsewhere in the following Upanishads also—(i) Sam Veda’s Chandogya Upanishad, 
Canto 3, section 18, verse nos. 2-6, Canto 4, Section 5, verse no. 2, Canto 4, Section 
6, verse no. 3, Canto 4, Section 7, verse no. 3, and Canto 4, Section 8, verse no. 3. (ii) 
Krishna Yajur Veda’s Brahm Upanishad, verse no. 1. (iii) Atharva Veda’s Mandukya 
Upanishad, verse nos. 3-7; Nrisingh Purvatapini Upanishad, Canto 4, verse nos. 4-7; 
Tripadvibhut Maha-Narayan Upanishad, Canto 1, paragraph 5; Canto 4, paragraph 
nos. 2-3, 6; Canto 8, paragraph no. 4; Ram Uttar Tapini Upanishad, Canto 3, verse 
no. 5-8; Par Brahm Upanishad, verse no. 5. 

2Vaishwanar Brahm—The word ‘Vaishwanar’ refers to the all-pervading and all-
encompassing macrocosmic form of Brahm. It is that aspect of Brahm which 
represents the whole ‘Vishwa’ or world, the visible creation. It is the macrocosmic 
gross body of Brahm and represents the sum total of all gross bodies in existence. It, 
more practically, refers to the Jagrat or waking aspect of consciousness because it is 
in this state that the individual becomes aware of the surrounding world; it is during 
the Jagrat state that the consciousness receives inputs from the world, the ‘Vishwa’, 
and establishes a contact with it. So, that aspect of Brahm that relates to the gross 
aspect of creation at the cosmic level is known as Vaishwanar Brahm.  

This aspect is also known as the ‘Viraat Purush’ as the latter term refers to the all-
pervading and all-encompssing form of Brahm at the macrocosmic level of creation. 
The entire creation is said to be formed from the body of this Viraat Purush. Or, it is 
this Viraat Purush who has metapmorphosed himself in the form of the entire 
creation. Hence, one is inseparable from the other just like water and ocean.  
Another term used in this context is ‘Vaishnawar Purush’ which is a combination of 
the two terms ‘Vaishwanar Brahm’ and ‘Viraat Purush’.  

Other reference: (i) Atharva Veda’s Mandukya Upanishad, verse no. 3; Nrisingh 
Purvatapini Upanishad, Canto 4, verse no. 4. (ii) Krishna Yajur Veda’s Brahma 
Upanishad, verse no. 21; Pran Agnihotra Upanishad, verse no. 15.] 

 
 

foðkftRizFke% ikn% LoIuLFkkuxr% izHkq% A lw{eizK% Lorks·þk¯ ,dks ukU;% ijari% AA12AA 
 

viśvajitprathamaḥ pādaḥ svapnasthānagataḥ prabhuḥ / 
sūkṣmaprajñaḥ svato’ṣṭāṅga eko nānyaḥ paraṃtapaḥ // 12 // 

  
12. Verily, the above described form of existence is the first Paad of the supreme 
transcendental Brahm.  
 [Now the second Paad is being narrated.] 
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 The second state in which consciousness exists is known as Swpana or the 
dreaming state. This is the second Paad of the Atma at the microcosmic level of 
creation, and of Brahm at the macrocosmic level.  
 [The Swapna or dreaming state, as the name suggests, is when a creature 
imagines the presence of a world which has no physical existence. In this case, the 
physical gross body is asleep or inactive, as is the conscious aspect of the mind and 
intellect. Only the sub-conscious aspect of the mind is active, and the creature draws 
upon the data-bank of this sub-conscious mind to conjure up a fascinating world of 
virtuality. All knowledge that the consciousness gathered while in the Swapna state is 
not physical, and it exists only in the subtle level. This knowledge may be quite 
divergent from the knowledge of the Jagrat state. And this is the reason why the world 
of dreams is often very different from the world which exists in the waking state. 
Whereas the knowledge and the world during the Jagrat state is like the hard copy of 
anything, the world and knowledge of Swapna is like the soft copy. Whereas one can 
actually have the feel of the hard copy and its existence can be ascertained and 
protected, no one can feel the soft copy, and when the latter would vanish due to some 
software problem is most uncertain to say. But whereas the world during the Jagrat 
state has its own limits due to a variety of practical and physical factors, no such 
limitations are imposed in the subtle state and the consciousness can imagine things 
and create a world much more fascinating and colourful than actually possible in 
practice in the Jagrat state.] 

The Atma (i.e. the creature’s true self) that is conscious of existence of the 
world in its subtle form (as opposed to the gross and physical form) in the creature’s 
dreaming state is the de-facto Lord of this state. [This is because it is the Atma that 
conjures up a world of dreams. If it so wants, it can exclude this state, and once the 
creature retires to rest and the body ceases to function, the consciousness can allow 
the mind to rest too. And when this happens the creature wouldn’t dream. In other 
words, just like any kingdom is headed by a ruling monarch, the world of dreams is 
also headed by this subtle aspect of the Atma.]  

And since Atma and Brahm are synonymous with each other, it is said that 
this subtle state of existence of consciousness, which is equivalent to the dreaming 
state of existence, or the Swapna state, is the second Paad or aspect of the cosmic 
Brahm. 
 Hence, Brahm or the cosmic Consciousness that exists in the dreaming state of 
existence and makes the creature aware of the subtle world that exists only virtually in 
one’s dreams is called ‘Sukshma Pragya Brahm’—i.e. Brahm that is manifested and 
known in its subtle form (as opposed to its gross form known as the Vishwa that 
exists in the Jagrat or waking state).  
 This Brahm also has the eight limbs or aspects as described earlier for the 
Vishwa or Viraat Brahm. [Refer verse no. 11.] 
 Oh the one who has done great Tapa (i.e. has done great austerity and 
penance; a reference to sage Narad)! This Brahm or consciousness in the form of the 
Atma is all alone in the Swapna state of existence. [And this is why this consciousness 
is called ‘Prabhu’ or Lord of this subtle state of dreams. The same epithet Prabhu was 
used in verse no. 11 to describe Brahm as the only Lord in the Jagrat or waking state 
of consciousness.] (12).  
 
 
lw{eHkqd~ prqjkRekFk rStlks HkwrjkM;e~ A fgj.;xHkZ% LFkwyks·Urf}Zrh;% ikn mP;rs AA13AA 
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sūkṣmabhuk caturātmātha taijaso bhūtarāḍayam / 
hiraṇyagarbhaḥ sthūlo’ntardvitīyaḥ pāda ucyate // 13 // 
 
13. This subtle and invisible aspect of Brahm or the ‘Sukshma Brahm’ (i.e. the 
consciousness that exists in the Swapna or dreaming state of existence) is the one who 
sustains and experiences the presence the presence of various Tattvas or elements as 
they exist in their subtle state or form. [The word ‘Sukshma’ means as small as the 
atom; minute, microscopic, subtle and so small that it is virtually invisible in 
creation.] 
 If this subtle Brahm or subtle consciousness that exists in the Swapna state is 
taken as having an independent existence, then it can also be said to have the four 
distinct states of existences as the gross aspect of Brahm did. [This subtle form 
consciousness in the dreaming state is said to have an independent existence because 
a world of dreams is an independent world, complete in its self in all respects. While a 
creature dreams, he behaves just like he would do in the real world—he has relations, 
he does so many deeds, he cries and laughs, he goes here and there, he loves and 
hates, he eats and fasts, and so on. Except for the fact that the physical gross body 
with its natural limitations is not involved, there is not much of a difference between 
the actual world of the waking state and the world of dreams. These two worlds are 
like independent worlds having separate existence. For instance, whereas a man may 
be a pauper in the gross physical world of the Jagrat state, he might be a king in the 
Swapna world. Therefore, if the consciousness or Brahm or Atma can have four states 
of existence while in the Jagrat state, it can also have similar or equivalent number of 
forms in the Swapna state. These four states are symbolically—Jagrat, Swapna, 
Sushupta and Turiya. One might wonder, for instance, how a creature can be 
dreaming while already in the dreaming state. Well, since the ‘world of dreams’ is an 
independent world of its own, a creature can be awake in it, doing so many things, or 
he might sleep in this imaginary world just as well as he would have done while living 
in the physical world when he was actually awake. It must be noted that we are 
dealing with the analysis of Brahm, an entity that is unknown, most mysterious, 
enigmatic and esoteric, and like in science or mathematics we have to presume certain 
things based on known data, available information and experience in order to arrive at 
a definite conclusion about the unknown.]  
 The Atma or the individual’s consciousness that exists in the Swapna state of 
existence is known as ‘Taijas’. It is because it is magnificent, majestic, glorious and 
dynamic—virtues implied by the word ‘Taijas’. [Why so? It is because whereas in the 
Jagrat state of existence the Atma was subject to the limitations of the gross body, no 
such boundaries exist in the Swapna state. The Atma in the Swapna or dreaming state 
is more dynamic and maverick and powerful, capable of achieving stupendous feats 
of astounding proportions that would be impossible for it to accomplish while in the 
Jagrat or waking state because of natural barriers of the physical body and the 
physical world which are gross in nature and have various sorts of natural limitations 
built in their texture.]  
 The consciousness that exists in the individual level of the creature, i.e. in the 
micro level of creation, is called Taijas as mentioned above, while the same 
consciousness when it is considered at the macro level of existence is known as 
‘Hiranyagarbha’. [The ‘Hiranyagarbha’ is therefore the sum total of all subtle bodies 
in creation.] 
 The previous form of cosmic Consciousness which is known as the Viraat or 
Vaishwanar is the gross aspect of the cosmic Brahm (refer verse nos. 10-11), while 
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the form known as Hiranyagarbha (as described in verse nos. 12-13) is the subtle 
aspect of the same cosmic Brahm.  
 This subtle form of the cosmic Consciousness known as Hiranyagarbha is the 
second Paad of the supreme Brahm (13).  
 
 
dkea dke;rs ;ko|= lqIrks u dapu A LoIua i’;fr uSok= rRlq"kqIrefi LQqVe~ AA14AA 
 
kāmaṃ kāmayate yāvadyatra supto na kañcana / 
svapnaṃ paśyati naivātra tatsuṣuptamapi sphuṭam // 14 // 
 
14. [This verse describes the third state of consciousness known as Sushupta. This 
state of existence corresponds to the third Paad of Brahm.] 
 The living being in the Sushupta state of existence does not see any dreams 
and neither does he has any sort of wishes for enjoyment of any sense organs or 
objects. It is a state of dissolution when nothing exists and matters.  

[Briefly, the Sushupta state is the deep sleep state of consciousness when even 
the sub-conscious mind goes into hibernation. With the mind and body both becoming 
defunct, the creature is neither awake nor dreaming. It exists in a state of neutrality or 
dissolution. Thus it experiences nothing of the physical world of the Jagrat state or  
the subtle world of the Swapna state.] 

The cosmic Consciousness that exists in this state of complete dissolution 
known as Sushupta, is known as the Kaaran or the causal body. It is the sum total of 
all the causal bodies of creation. [As the word implies, this state of consciousness is 
the ‘causative factor’—or Kaaran—that gives rise to all other aspects or forms of 
existence of consciousness. It is from this neutral state that the other forms of 
conscious existence emerge. Hence, it is the ‘cause’ of coming into being the other 
states of consciousness such as the Swapna and the Jagrat. Therefore, this neutral and 
virtually dissolved state of consciousness is called the ‘Kaaran’ or the ‘causative’ 
aspect of the existence.] (14).  

 
 

,dhHkwr% lq"kqIrLFk% izKku?kuokUlq[kh A fuR;kuUne;ks·I;kRek loZthokUrjfLFkr% AA15AA 
 

ekībhūtaḥ suṣuptasthaḥ prajñānaghanavānsukhī / 
nityānandamayo’pyātmā sarvajīvāntarasthitaḥ // 15 //  
 
15. In this primary form of Kaaran or causal body, the Consciousness is in a single 
form (i.e. it is still not revealed in its many connotations or varied aspects). It is 
unique and magnificent in its self. It is endowed with profound Gyan (knowledge). 
[This is because any entity that has knowledge can ever hope to be the cause of 
initiating any sort of action that results in the development of something afresh. An 
entity that has no knowledge would not be able to achieve anything in any field; mere 
ability is not enough. Knowledge is the driving force of any kind of activity and 
development. Since this Kaaran or causal body of the Consciousness is able to give 
rise to the other states of existence, since it can conjure up a fascinating world in its 
dreams, and then actually perceive this world in a physical, tangible form in the 
waking state, it is obvious that it has knowledge! Therefore, the consciousness 
residing in the causal body is not ignorant and stupid. Its knowledge, erudition, skill 
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and wisdom are so perfect that the creation it creates works like clock-work. For 
instance, the sun rises and sets at the precise time, the embryo takes a precise time to 
mature and take a birth, the egg hatches at the precise time. Movement of all celestial 
bodies are perfectly regulated. Inspite of their being present in the vast void of space 
without any barriers to separate them physically, they do not collide with each other, 
and neither do they spin out of control and get lost in this void.]  
 It exists in a happy and eternally blissful state of existence.  [This is because it 
has yet no worries of any kind, as the world—both the physical world of the Jagrat or 
waking state as well as the subtle world of the Swapna or dreaming state—is shut off. 
Since there are yet no perceptions, and since the mind that is the cause of all pain and 
miseries is still in a dissolved state, the consciousness exists in the blissful state of 
existence as long as it stays in the Kaaran body. It is only when it starts weaving the 
web representing this world that it gets restless and entangled just like a spider that 
trapped in the cobweb of its own creation.]  
 This consciousness is the one that lives in the inner self or the subtle heart of 
all living beings as their Atma which is their true and pure self (15). 
 
 
rFkkI;kuUnHkqd~ psrkseq[k% loZxrks·O;;% A prqjkResðkj% izkKLr`rh;% iknlafKr% AA16AA 
 
tathāpyānandabhuk cetomukhaḥ sarvagato’vyayaḥ / 
caturātmeśvaraḥ prājñastṛtīyaḥ pādasaṃjñitaḥ // 16 //  
 
16. At the macrocosmic level of creation, this state of consciousness is equivalent to 
the Ishwar or the supreme Lord of creation. This Ishwar is therefore in an eternally 
blissful state.  
 The light of knowledge, wisdom and enlightenment is the metaphoric mouth 
of this Ishwar. He is omnipresent and all-pervading. He is eternal, imperishable, 
steady, constant and irrefutable as well as the absolute Truth of creation.  
 This supreme Ishwar or Lord of creation is the one who has revealed himself 
in all the four forms in which consciousness exists in this creation (such as the Jagrat, 
Swapna, Sushupta and Turiya states)—and it is he who is known as ‘Pragya’ as well. 
[The Ishwar represents the sum total of all the causal bodies of creation at the cosmic 
level, while its counterpart at the level of the individual creature is known as Pragya. 
The word ‘Pragya’ literally implies one that knows, one that has knowledge, is wise, 
erudite and enlightened. All these are the characteristics of the Atma which is the pure 
consciousness in its primary form, and nothing else.]  
 Hence, Ishwar or Pragya stands for the third Paad of Brahm (the cosmic 
Consciousness) (16).  
 
 
,"k losZðkjúkS"k loZK% lw{eHkkou% A ,"kks·Ur;kZE;s"k ;ksfu% loZL; izHkokI;;kS AA17AA 
 
eṣa sarveśvaraścaiṣa sarvajñaḥ sūkṣmabhāvanaḥ / 
eṣo’ntaryāmyeṣa yoniḥ sarvasya prabhavāpyayau // 17 // 
 
17. [Verse no. 17 describes some of the eclectic virtues of the supreme Brahm.] 
 The supreme transcendental Brahm (described in the above verses) is the Lord 
of the entire creation and its inhabitant creatures, both the moving as well as those that 
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do not move. [The moving creatures are animals, insects, worms, birds and others 
belonging to the animal kingdom, while the immovable ones are the plants and some 
categories of living beings of the lower animal kingdom.] 
 Brahm is all-knowing and omniscient.  

In his most subtle and sublime form, Brahm is the pure conscious ‘self’ known 
as the Atma that lives in the inner being or the subtle heart of all living beings.  

Brahm is the cosmic ‘Yoni’ or womb in which the creation was conceived, 
where it developed, was nourished and from where it was finally produced—or 
created. Indeed, Brahm is the only cause for the creation, the development and the 
conclusion of this creation (17). 

 
 

Hkwrkuka =;eI;srRloksZijeck/kde~ A rRlq"kqIra fg ;RLoIua ek;kek=a izdhfrZre~ AA18AA 
 

bhūtānāṃ trayamapyetatsarvoparamabādhakam / 
tatsuṣuptaṃ hi yatsvapnaṃ māyāmātraṃ prakīrtitam // 18 // 

 
18. The ‘consciousness’ that is deemed to exist in the three states of existence known 
as the Jagrat world called the Vishwa, the Swapna world called the Taijas, and the 
Sushupta world called the Pragya, is basically the same entity that is always one, non-
dual and immutable. [This Divinity is known as Brahm at the macro level, and the 
Atma at the micro level of creation.] 
 This misconception that the basically non-dual Brahm has three states of 
existence, or that the pure consciousness exists in three types of worlds (as outlined 
above) is at the root of all delusions and spiritual perplexities. This misconception is 
called Maya, and it is a constant hurdle in one’s spiritual elevation and enlightenment. 
In other words, the worlds created due to Maya cause confusions about the truthful 
nature of Brahm or Consciousness. Instead of helping one to realise the ‘truth’ it only 
causes consternations and perplexities.  
 Not only this, since delusions create an imaginary situation which is far 
removed from the truth, it follows that whatever is known and recognised as the world 
by the creature is actually like a Swapna or dream as far as his true ‘self’ the Atma is 
concerned (18).  
 
 
prqFkZúkrqjkRekfi lfPpnsdjlks á;e~ A rqjh;koflrRokPp ,dSdRokuqlkjr% AA19AA 
 
caturthaścaturātmāpi saccidekaraso hyayam / 
turīyāvasitattvācca ekaikatvanusārataḥ // 19 // 
 
19. Besides the three Paads of Brahm (as narrated in verse nos. 9-16) there is one 
more Paad which is above or superior to all of them. It is called the transcendental 
state of consciousness, or Turiya state of existence. This corresponds to the fourth 
Paad of Brahm as well as the Atma at the macro and the micro levels of existence 
respectively. 
 All the states in which the cosmic Consciousness exists are deemed to be 
incorporated in this Turiya state. The consciousness in the Turiya state is in a non-
dual form, and it is from this single entity that all the other three states of existence 
emerge.  
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[It can be explained by taking the example of a post-graduate student who has 
completed his MA degree. It is assumed and taken for granted that he must have 
passed his graduate BA degree and earlier his school leaving exam if he has the MA 
degree. When he has completed his MA degree, it is assumed that he has the 
knowledge that is taught at the level of the school as well as at the graduate level. 
Similarly, the higher and superior transcendental state of consciousness known as 
Turiya is deemed to have been arrived at by a creature after having crossed the earlier 
three stages of Jagrat, Swapna and Sushupta. A Consciousness that exists in the 
Turiya state must have had an experience of what are Jagrat, Swapna and Sushupta 
states.] (19).  

[Note—Besides this Canto, the four states of existence of consciousness have been 
explained in a number of Upanishads such as The four states of existence of the 
consciousness have been described in the following Upanishads amongst others—(a) 
Shukla Yajur Veda—Trishikhi Brahman Upanishad, Canto 2, verse nos. 149-150; 
Brihad Aranyak Upanishad 2/1/16-20, 4/3/9-38; Subalo-panishad, Canto 4 full as 
well as Canto 9, verse no. 1-7; Paingalo-panishad, 2/11-16; Mandal Brahmin 
Upanishad, 2/4-2/5; Turiyateet Upanishad. (b) Krishna Yajur Veda tradition—
Varaaha Upanishad, Canto 2, verse no. 59-64, 72; Canto 4, verse no. 11-20; Brahmo-
panishad, verse no. 1, 20-21; Kaivalya Upanishad, verse no. 12-14; Dhyan Bindu 
Upanishad, verse no. 93/12-93/15; Sarwasaar Upanishad, verse no. 4; Shaarirak 
Upanishad, verse no. 14; Brahm/Amrit Bindu Upanishad, verse no. 11. (c) Atharva 
Veda tradition—Mandukya Upanishad, verse nos. 3-7; Atharvashikha Upanishad; 
Nrisingh Purvatapini Upanishad, Canto 4, verse no. 4-7; Naradparivrajak Upanishad, 
Canto 5, verse nos. 1, 24-26; Canto 6, verse no. 3-4,; Ram Uttar Tapini Upanishad, 
Canto 3,verse nos. 5-8; Param Hans Upanishad, pargraph no. 6.] 
 
 

vksrkuqKk=uqKkr`fodYiKkulk/kue~ A fodYi=;e=kfi lq"kqIra LoIuekUrje~ A ek;kek=a fofnRoSoa 
lfPpnsdjlks áFk AA20AA 

 
otānujñātranujñātṛvikalpajñānasādhanam / 
vikalpatrayamatrāpi suṣuptaṃ svapnamāntaram /  
māyāmātraṃ viditvaivaṃ saccidekaraso hyayam // 20 // 
 
20. The earlier three states of existence of the consciousness that are deemed to be 
incorporated in the fourth state called Turiya are the following—‘Ot’, ‘Anugyat’ and 
‘Anugya’. [Refer verse no. 3 of the present Canto 8 for elaboration.] They help one to 
analyse and understand the existence of the different aspects of the world and 
creation. But ultimately all come to a single point—and it is the non-dual nature of the 
consciousness as it exists in the eternally blissful Turiya state.  

Just like the two states of existence (i.e. the Swapna or dreaming state as well 
as the Jagrat or waking state) being regarded as the delusory effect caused by Maya 
upon the pure consciousness that exists in the Sushupta state, it follows, by extension, 
that when the consciousness rises higher to the Turiya state then all the three states 
below it (i.e. the Sushupta, Swapna and Jagrat) are also the effect of Maya. [The Atma 
or pure consciousness of the creature in the Sushupta state is completely neutral. But 
under delusions it begins to think that it lives in a world of dreams or Swapna, and in 
the physical world of Jagrat. It oscillates between these three states because it is not 
certain which is true and which is false—refer Brihad Aranyaka Upanishad of Shukla 
Yajur Veda, Canto 4, Brahman 3, verse nos. 16-18, 34-35; and in Brahm Upanishad 
of Krishna Yajur Veda in its verse nos. 20-21.  The Brahm/Amrit Bindu Upanishad, 
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verse no. 11 of Krishna Yajur Veda tradition describes the three states of existence of 
the consciousness as the Jagrat, Swapna and Sushupta. It goes on to affirm that ‘any 
person who is able to transcend these three states of existences, or who has reached 
the fourth state called the Turiya state of permanent beatitude and felicity, is the one 
who does not have another birth’. ‘Not having any more birth’ is a metaphoric way of 
saying that the creature or his ‘true self’, has attained eternity in the form of 
realisation that it is not an ordinary entity but cosmic Consciousness that exists in the 
Turiya state. This is a deemed permanent state of spiritual enlightenment where Maya 
(delusion) has no or little effect. As a result of this, the Consciousness remains free 
from the influence of delusions that create an imaginary world of dreams in the 
Swapna state, or the errenous impression of reality of the world which the creature 
sees while it is awake in its Jagrat state. When the Atma is not deluded and does not 
have to live either of the two states—viz. the Swapna state of dreams or the Jagrat 
state of this illusionary world—it is virtually free from the notion of ‘birth’. This is 
because to live in either of these two worlds and interact with them the Atma must 
have a ‘body’, and once these two worlds are dispensed away this need does not arise. 
The Atma or Consciousness living in the Turiya state is in its primary form that is 
‘pure and unadulterated consciousness’ which is all-knowing and free from delusions 
and ignorance. Refer also to our present Naradparivrajak Upanishad, Canto 6, verse 
no. 4.] 

Hence, a wise spiritual aspirant must understand and be convinced that there is 
only one non-dual supreme consciousness known as Brahm. It is most advisable for 
him to know this fact and overcome all delusions about this world and its existence (if 
he wishes his spiritual well-being, his spiritual liberation and deliverance, his 
emancipation and salvation) (20).’  

 
 

foHkäks á;ekns’kks u LFkwyizKeUoge~ A u lw{eizKeR;Ura u izKa u DofpUequs AA21AA 
uSokizKa uksHk;r%izKa u izKekUrje~ A ukizKefi u izKk?kua pkn`þeso p AA22AA 
rny{k.kexzkáa ;nO;ogk;ZefpUR;eO;ins’;esdkReizR;;lkja iziøkksi’kea f’koa 'kkUre}Sra  
eU;Urs A l czãiz.ko% l foKs;ks ukijLrqjh;% loZ= HkkuqoUeqeq{kw.kkek/kkj% Lo;aT;ksfrczZãkdk’k% 
loZnk fojktrs ijaczãRokfnR;qifu"kr~ AA23AA 

 
vibhakto hyayamādeśo na sthūlaprajñamanvaham /  
na sūkṣmaprajñamatyantaṃ na prajñaṃ na kvacinmune // 21 // 
naivāprajñaṃ nobhayataḥprajñaṃ na prajñamāntaram /  
nāprajñamapi na prajñāghanaṃ cādṛṣṭameva ca // 22 // 
tadalakṣaṇamagrāhyaṃ  
yadvyavahāryamacintyamavyapadeśyamekātmapratyayasāraṃ  
prapañcopaśamaṃ śivaṃ śāntamadvaitaṃ caturthaṃ manyante / 
sa brahmapraṇavaḥ sa vijñeyo nāparasturīyaḥ sarvatra  
bhānuvanmumukṣūṇāmādhāraḥ svayaṃjyotirbrahmākāśaḥ 
sarvadā virājate paraṃbrahmatvādityupaniṣat // 23 // 
 
21-23. Brahma reiterated once again— ‘Oh sage (Narad)! It is the declaration of the 
Vedas that the divine, sublime, holy and eclectic entity which is not the one that 
neither seems to know about the gross world as well as the subtle world nor is 
ignorant of them, that is neither highly knowledgeable nor is completely ignorant, that 
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neither has any awareness of the inner subtle world nor of the outer external gross 
world, that cannot be seen by the eyes (because it has no form and shape), that can 
never be grasped, held or understood, that can not be brought within the ambit of the 
physical world of material sense objects, that is beyond the purview of the mind and 
intellect so much so that it cannot be thought of, imagined and understood, that cannot 
be brought under any definitions, the only essential form of which is the authority 
known as the Atma or pure consciousness, in which there is no trace of Prapanch 
(delusions, deceit, conceit, confusions, falsehoods and illusions—collectively also 
known as Maya), which is an embodiment of the virtues called Shiva (i.e. one who is 
pure, truthful, wise, enlightened, dispassionate and holy), which is peaceful and 
serene, which is the only one of its kind, being unique and non-dual—verily, this 
divine entity known as the supreme transcendental Brahm has four Paads as narrated 
in the foregoing verses. This is what those who are wise, knowledgeable and learned 
assert and reiterate repeatedly.  
 This holy, divine and sublime cosmic entity that defies all understanding and 
definitions is known as Pranav Brahm. It is only this eclectic divine entity, to the 
exclusion of all other entities in this creation, that is worthy of realising and 
researching by the spiritual aspirant.  
 Like the celestial Sun that gives light and protects life in this creation, it is this 
Brahm that is the benevolent and munificent Lord of all those who seek emancipation 
and salvation.  
 The self-illuminated supreme Brahm is like the sky element. That is, Brahm is 
as vast, fathomless and all-encompassing as the sky. Nothing in existence lives 
outside the jurisdiction of Brahm just like nothing exists beyond the limits or 
boundaries of the sky.  
 Brahm is eternally omnipresent and all-pervading, and that is why it is called 
‘Param’ or the Supreme One.  
 Verily, this is the great teaching of this Upanishad. It is the secret unravelled 
by this great Upanishad (21-23).  
 
 
 
                                                ------------********---------- 
 
 
 
                                                Updesh (teaching)/Canto 9  
 
 
[This Canto outlines the divine form of the supreme transcendental Brahm.] 
 
 

AA uoeksins’k% AA 
 
 
vFk czãLo:ia dFkfefr ukjn% iizPN A ra gksokp firkeg% fga czãLo:iefefr A 
vU;ks·lkoU;ks·geLehfr ;s fonqLrs i’koks u LoHkkoi’koLresoa KkRok fo}kUe`R;qeq[kkRizeqP;rs 
ukU;% iUFkk fo|rs·;uk; AA1AA 



 564

 
atha brahmasvarūpaṃ kathamiti nāradaḥ papraccha / 
taṃ hovāca pitāmahaḥ kiṃ brahmasvarūpamiti / 
anyo’sāvanyo’hamasmīti ye viduste paśavo na svabhāvapaśavastamevaṃ  
jñātvā vidvānmṛtyumukhātpramucyate nānyaḥ panthā vidyate’yanāya // 11 // 
 
1. Sage Narad once again asked the great grandfather of creation, Brahma—‘Oh Lord! 
What are the truthful form, nature, identity and appearance of Brahm? Please be kind 
to elaborate upon this most eclectic but enigmatic divine entity.’ 
 Brahma replied—‘Oh son Narad! What or who else is Brahm other than one’s 
own true ‘self’ known as the Atma, which is pure consciousness. Those who think 
that Brahm and I are two separate entities are no better than animals. [Here, the 
pronoun ‘I’ applies to one’s true identity, which is not the gross body but the sublime 
consciousness that lives in the subtle heart as the Atma.]  
 Who is an animal (a ‘Pashu’)? Those people who are mentally like an animal 
are no different from a creature that is physically born from the womb of an animal 
(i.e. who has the physical body of an animal). [In other words, those people who live a 
life being a serf of their urges and instincts, who are dominated by the various 
Vasanas and Vrittis or natural passions and habits, who have no control over their 
sense organs, who have a low level of wisdom and intelligence and live only to gratify 
their bodies and enjoy the creature comforts and pleasures of this material world, who 
are not bothered about the welfare of their Spirit and think of merry-making while this 
body lasts, who do not understand that there is a higher state of existence than the one 
in which they live at present, who do not pay heed to the eclectic teaching of the 
scriptures thinking that they are imaginary creations of insane minds, whose life has a 
preponderance of Tama Guna and riddled by various Vikaars or faults and 
shortcomings enumerated in Canto 3, verse nos. 33, 90, Canto 4, verse nos. 5-6, who 
lack the eclectic virtues enumerated in Canto 3,verse nos. 21 and 24, as well as in 
Canto 4, verse nos. 10-12—indeed such people are like animals. There is no 
difference between them and another creature which we like to call an ‘animal’.] 
 Hence, those wise, learned, erudite and enlightened men who recognise and 
understand the Brahm as the supreme divine cosmic entity that has revealed itself as 
the Atma of all living beings as well as all the physical forms that this Atma assumes 
in this creation (in the form of myriad creatures)—well, such men are the ones who 
find freedom from the fear and fetter of death. [This is because they have not to fear 
from any creature in this creation; because they would have realised that what dies is 
the physical gross body which is nevertheless perishable and impermanent, and not 
the Atma which is eternal and imperishable; because they would have understood that 
their ‘true self’ being the Atma never dies just like Brahm never dies, and therefore 
there is no cause of any fear from death. Refer also verse no. 11 of this present Canto 
9.] 
 Indeed, it is only the eclectic and divine knowledge of the supreme Authority 
that is the only Absolute Truth in creation, and which is nothing but pure 
Consciousness that is all-pervading and all-inclusive, that is capable of providing 
Mukti (liberation, deliverance) to the enlightened living being (1).  
 
 
dky% LoHkkoks fu;fr;Zn`PNk Hkwrkfu ;ksfu% iq#"k bfr fpUR;e~ A 
la;ksx ,"kka u RokReHkkoknkRek áuh’k% lq[knq%[kgsrks AA2AA 
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kālaḥ svabhāvo niyatiryadṛcchā bhūtāni yoniḥ puruṣa iti cintyam / 
saṃyoga eṣāṃ na tvātmabhāvādātmā hyanīśaḥ sukhaduḥkhahetoḥ // 2 // 
 
2. One must ponder deeply on the question as to what amongst the following is the 
cause of this world—whether it is the factor of time and circumstance or the 
prevailing situation, whether it is the creature’s natural habits, temperaments and 
traits, whether it is the deeds done with specific aims, objectives or targets to be 
achieved, whether it is some coincidence, an accidental occurrence or some un-
predictable and spur-of-the-moment motivation, whether it is one of the five Bhuts 
(i.e. the primary elements such as sky, air, fire, water and earth) or a combination of 
more than one of them, whether it is the Jivatma or the living being himself?  
 Now, when all these possibilities are analysed, the wise ones come to the 
conclusion that neither the time or circumstance nor the other factors listed above can 
be the independent cause of this world because all of them are dependent upon and 
subservient to the Atma, the pure consciousness.  

Similarly, the Jivatma or the living being also cannot be the cause of this 
world because it is dependent upon the affects of the deeds done by it in the past life 
(or time), which in turn determines the Jivatma’s state of existence or affairs in the 
current time, causing so many sorrows or joys for it. So the world, and its 
circumstances of either sorrows or happiness as it exists at present, is not created by 
the Jivatma on its own in its current life (2).  
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;% dkj.kkfu fuf[kykfu rkfu dkykRe;qäkU;f/kfr"BR;sd% AA3AA 

 
te dhyānayogānugatā apaśyandevātmaśakti svaguṇairnigūḍhām / 
yaḥ kāraṇāni nikhilāni tāni kālātmayuktānyadhitiṣṭhatyekaḥ // 3 // 
 
3. Wandering then about the real cause of this world, the wise and learned sages and 
seers meditated, and in their mind’s depth they got a divine glimpse or vision of the 
supreme dynamic power of creation, called the supreme Brahm, that warps and wafts 
throughout this creation, that is all-pervading and all-encompassing in creation, that is 
omnipresent and omnipotent in creation. This Brahm covers everything from the 
minute Atma (the Consciousness that is most subtle and smaller than an atom) to the 
colossus Kaal (the endless and fathomless Time). Therefore, this Brahm rules over 
and is the causative factor of all the other factors listed as various options earlier (in 
verse no. 2) (3). 
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tamekasmiṃstrivṛtaṃ ṣoḍaśāntaṃ śatārdhāraṃ viṃśapratityarābhiḥ / 
aṣṭakaiḥ ṣaḍbhirviśvarūpaikapāśaṃ trimārgabhedaṃ  
dvinimittaikamoham // 4 // 
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4. These meditating sages and seers had a divine glimpse of a magnificent cosmic 
Wheel (representing creation) spinning majestically, and their wisdom and intellect 
helped them to correctly interpret the meaning and significance of this Wheel1.  
 This wheel had one ‘Nemi’ or the rim (circumference of the wheel), three 
‘Vrittas’ or fastening circles that surround the central axle and hold the spokes of the 
wooden wheel in place (or it might also refer to the three tiers of rings or fasteners 
used in the wheel to tie its spokes and other parts)2, sixteen ‘Antas’ or ends or 
extremities3, fifty ‘Araas’ or spokes4, twenty ‘Praytaars’ or counter spokes5, six 
‘Ashtaks’ or six sets of eight factors that strengthen it6, a single ‘Pash’ or a leash 
representing the entire creation which is used as a symbolic belt to tie the entire 
structure together. 
 This wheel is driven to its one destination7 along three different paths varying 
from one another, and hence called ‘Trimaarga Bhed8. One round of this rotating 
wheel gives the delusion of two9—that is, it is out of delusion that the wheel rotating 
in one direction appears to be rotating in the opposite direction as well (4).   

[Note—The concept of this creation being compared to a giant wheel has been cited 
and explained at other places in the Upanishads, the most similar one to the present 
verse in its narration being in the Shwetashwatar Upanishad, Canto 1, verse no. 4, 6; 
Canto 6, verse nos. 1-3 of Krishna Yajur Veda. A similar discussion also occurs in 
the Atharva Veda’s Prashna Upanishad, Canto 1, verse no. 11; Canto 6, verse no. 6; 
Mundak Upanishad, Mundak (Canto) 2, section 2, verse no. 6; and Nrisingh 
Purvatapini Upanishad, Canto 5, verse nos. 2-7; as well as in the  Shukla Yajur 
Veda’s Paingalo-panishad, Canto 4, verse nos. 3-4. 
 1The one rim stands for the ‘Avyakta’, i.e. that entity which is un-manifest and 
beyond comprehension but is at the core and form the cause of the rest of the things 
to have their basis and existence. It also stands for ‘Prakriti’ which is also called 
Avyakta because it is not verifiably, it is un-manifest, invisible and cannot be seen 
directly but can only be deduced by interpretation and implication.  

2The three tiers or fasteners are the three Gunas or qualities that form the nature 
and basic temperament of a man. These are Sata or the best form defined by being 
righteous, auspicious, noble and proper; Raja which is the medium quality marked by 
worldly desires, passions and activity; and Tama which is the meanest and lowliest of 
the three and is characterised by perversions, inertia, ignorance etc.  

3The sixteen ends or extremities are the eleven organs (five organs of 
perception—eyes, ears, nose, tongue and skin + five organs of action—hands, legs, 
mouth, genitals and excretory + one mind) and the five elements (space/sky, air/wind, 
fire/energy, water and earth).  

4The fifty spokes of this wheel are the five misconceptions, twenty-eight 
disabilities, nine contentments, and eight accomplishments or Siddhis.  
The five misconceptions called Viparyayas are the following—(1) ‘Tama’ which 
makes one think that the body is the pure self; the mistaken notion that what is non-
self is the self. (2) ‘Moha’ which is the endearment for or infatuation with the sensual 
material objects of the artificial world. (3) ‘Mahamoha’ literally the great Moha is the 
high of delusions when one thinks that the world is real. (4) ‘Taamisra’ when one gets 
angry if the desired objects are not obtained. (5) ‘Andha Taamisra’ is the blindness 
that comes in the wake of failure at fully enjoying the obtained objects of desire. For 
example, having to leave a meal midway due to an urgent call from the office; it 
leaves one frustrated and angry.  

The twenty-eight disabilities or ‘A-shaktis’ are the following—eleven are related 
to the eleven organs as stated above, nine are related internally to the Anthakaran 
which are nine kinds of discontent as opposed to the nine kinds of contentment 
described below, and eight disabilities which are related to the inability to achieve the 
eight Siddhis described below.  
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The nine kinds of contentment or ‘Tushti’ are to be always satisfied with what one 
already has and not to yearn for more. They are—contentment from the knowledge of 
Nature (such as the study of sciences), contentment from material gains, contentment 
from time (because time is a great healing factor and such people derive consolation 
that the worst of time would pass one day), contentment from good fortune (because 
many people believe that good luck is round the corner), contentment from 
renunciation, dispassion and detachment (which is however the best form of 
contentment), contentment from desisting from activity not out of renunciation but 
because one feels that all activity would bring with if some gain and then it would be 
difficult to maintain it, so it is better avoided), contentment from being satisfied with 
whatever one has because one feels that whatever material thing is gained is 
perishable and would bring in its wake pain and sorrows, contentment from being 
satisfied with what one has because one thinks that the more one acquires the more 
the desires go on increasing, and contentment from the thought that no gain is 
possible without causing even a little harm to others, so it is better not to desire 
anything at all.  

The eight achievements or accomplishments or Siddhis are the especial mystical 
authority and supernatural powers that one possesses. These are—(1) ‘Uha’ or the 
intuitive knowledge, skills and powers that one is born with. (2) ‘Shabda’ or the 
power of acquiring knowledge and skill just by listening to words instead of actually 
reading and mugging up of texts. (3) ‘Adhyayan’ or studying deeply and with 
concentration to acquire knowledge and skills. (4-6) ‘Dukh-Vighaatam’ or the 
abilities to eliminate sorrows and sufferings. There are three sorrows that affect a 
man—viz. (4) sorrows that originate from external and perceivable sources; they are 
called ‘Ahbhautik’, (5) sorrows that come form unknown phenomenal sources such 
as malignant stars and non-favourable Gods; called ‘Adhidaivak’, and (6) sorrows 
that have their origin in the body and the mind; called ‘Adhyatmik’. (7) Then comes 
the seventh Siddhis which is ‘Shurid Prapti’ or receiving the fortunate company of 
someone who is compatible and like a soul-mate for the person, as opposed to the 
company of pervert and tormenting people. (8) And finally, ‘Daan’ or ability to give 
which implies that a person has sufficient for himself; it also implies that the person 
has an inherent noble nature and a renunciate and compassionate temperament.  
So these are the so-called fifty spokes of the wheel representing Brahm.  

5The twenty counter-spokes are the ten organs (five of action and five of 
perception) and their corresponding objects such as sound (ear), colour and shape 
(eye), taste (tongue), touch (skin), smell (nose), speech (mouth), walking or moving  
or going to a place (legs), grasping or accepting anything (hands), droppings 
(excretory), and enjoying sensual pleasures (genitals). 

These literally act as ‘fasteners or belts’ that hold or fix the above fifty spokes in 
place.  

6Next comes the six sets of eight factors called Ashtaks. These are the 
following—(1) ‘Prakriti-Ashtakam’ or the eight-fold nature of Prakriti; it consists of 
the five elements (sky, air, fire, water and earth) + mind + intellect + Ahankar (ego, 
pride). (2) ‘Dhatu- Ashtakam’ or the eight factors that sustain the outer body—outer 
skin (charma), inner skin (tvak), blood (rakta), flesh (mangsa), fat (medha), bones 
(asthi), marrow (majjaa) and semen or mucous (shukra). (3) ‘Astha-Aishwariya’ or 
the eight majesties and glories that are symbolic of the great mystical powers that a 
man possesses—‘Anima’ or the power to become as small as an atom; ‘Mahima’ or 
the capacity to become huge and majestic like a colossus; ‘Garima’ or to become 
authoritative, dignified, assertive and a heavy-weight; ‘Laghima’ or to have humility 
and simplicity inspite of being powerful and potent; and ‘Prapti’ or the ability to 
acquire anything desired. (4) ‘Bhav- Ashtakam’ refers to the various eight states of 
the mind and the corresponding virtues and vices. These are the following—
‘Dharma’ or righteousness, probity, propriety, and nobility of thoughts and conduct, 
as well as its opposite component called ‘Adharma’; ‘Gyan’ or truthful knowledge 
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and erudition, wisdom and enlightenment as well as its opposite component called 
‘Agyan’; ‘Vairagya’ or renunciation, detachment and dispassion as well as its 
opposite component called ‘Raga or A-vairagya’; ‘Aishwarya’ or having material 
prosperity, lordship, majesty, magnificence, renown and pelf as well as its opposite 
component called ‘A-aishwarya or non-aishwarya’ or poverty and lack of renown. It 
is obvious that each of these virtues affects the mental bearing of different persons in 
different ways. (5) ‘Deva-Ashtakam’ or the eight kinds of celestial beings. These are 
the following—Brahma the creator, Prajapati the guardian of the visible creation 
created by Brahma, the Gods, the Gandharvas (heavenly musicians), Yakshas (semi-
gods; like Kuber the treasurer of the Gods), Rakshas (the demons), Pittars (spirits of 
dead ancestors), and Pishach (monsters and ghouls). All these entities have 
supernatural powers. (6) ‘Guna-Ashtakam’ or the eight qualities. These are Daya or 
compassion and mercy; Kshma or forgiveness; Anasuya or freedom from jealousy, 
hatred and ill-will; Shauch or purity and immaculacy; Anaayaasa or freedom form 
fatigue and indolence; Akirpanya or generosity and magnanimity or lack of 
miserliness; and Aspriha or lack of craving or yearning for sensual pleasures.  

7The one destination of this wheel is to take the creature to its home called Brahm 
where its soul would find its eternal resting place. Another interpration is that the 
entire wheel representing this world revolves around one thing—and this is ‘desire’. 
This basic desire assumes three forms—viz. Satvic or noble desires, Rajsic or that 
which pertains to worldly gains, and Tamsic or that which deals with all that is evil 
and pervert. These desires are called ‘Vishwa-rupaika Paasham’ because they tie the 
creature in their ‘Paash’ or fetters represented by the desires for the enjoyments 
offered by the world of material sense objects, its pleasures and comforts. 

8The three Paths along which the wheel is driven are represented by—‘Dharma’ 
or the path of righteousness and virtuousness, ‘A-dharma’ or non-Dharma or the path 
of evil and perversions, and ‘Gyan’ or the path of knowledge and erudition, of 
wisdom and enlightenment. 

9It will be observed in practical life that when a wheel rotates at speed in a 
clockwise direction for example, it gives an impression that the spokes are turning in 
an anti-clockwise direction. This is due to optical illusion. In the present example, 
each revolution of the wheel gives rise to two types of delusions—such as good and 
bad, sorrows and happiness, etc. These opposite sets of notions are called ‘delusions’ 
because in actual fact the world where they are felt, the mind and the body which feel 
them are all delusory and have no truthful existence. The real entity that exists is one, 
and it is the pure consciousness known as the Atma at the micro level of creation, or 
Brahm at the macro level of creation. The rest is all delusion.] 
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pañcasrotombuṃ pañcayonyugravaktrāṃ  
pañcaprāṇormiṃ pañcabuddhyādimūlām / 
pañcāvartāṃ pañcaduḥkhaughavegāṃ 
pañcaśadbhedāṃ pañcaparvāmadhīmaḥ // 5 // 
 
5. We know of a great river1 that is fed by five streams2—i.e. there are five streams 
that pour into it as it moves ahead from its point of origin. This causes turbulence in 
the river at these five points where the streams join it because the current of waters of 
different streams clash with each other, thereby bending the normal path of the river 
at five points3. The five Prans or vital winds form the five types of waves of this 
river4.   
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 This five-faceted river has however one point of origin like all great rivers 
have, and in this case it is the Buddhi or intellectual mind5.  

The river has five types of whirlpools6 swirling in it and trapping whatever 
comes within their range. There are five rapids7 in this turbulent and tossing river. It 
has five aspects or branches or tributaries8. And it is said to have fifty segments or 
sectors9 along its banks. [The mysterious river referred here is the world which is as 
turbulent, moving, unstable, unpredictable and trapping as the five-faceted river 
having five streams pouring into it, along with its whirlpools, waves, branches and 
rapids.] (5).  

[Note—An exact similar narration is found in the Shewtashwatar Upanishad of 
Krishna Yajur Veda, in its Canto 1, verse no. 5.  

1The Great River referred here is the world which is as turbulent, as topsy-turvy, 
as entrapping, as fearsome and as ever-changing as this river.  

2The five streams represent the five organs of perceptions such as the eye, ear, 
nose, tongue and skin of the body of the creature. This is because the creature 
receives the numerous stimuli from the external world through these five organs. 
These stimuli disturb his normal peace of mind and keep it in constant state of 
agitation and flux; the creature cannot find peace as long as the organs of perception 
continue to receive perceptions from the world and fill the mind with their inputs. 
This is the reason of the turbulence referred in this verse. It must be noted that this 
world exists and has relevance only till the time the creature is alive and living in it. 
Hence, the world is synonymous with the creature that is engrossed in it and becomes 
an inseparable part of it. There is no world if there is no one to inhabit it.  

3Further, the pouring in of the five streams into one body of the river and 
becoming one with it refers to the five primary elements that have independent 
existence like these five streams but merge with each other to form the body of the 
creature as well as the world. These five elements are sky, air, fire, water and earth. 
Each of these five elements has its own characteristic defining qualities, virtues and 
attributes, so when they mix into one body it is obvious that they would create a great 
deal of turmoil represented by the turbulence. They would affect the original nature 
of the creature’s ‘self’ by forcing him to bend himself according to the demands of 
the body and the world in which the creature lives. The creature with a gross body 
cannot remain  immune to the demands of the body—which is tantamount to bending 
and twisting the straightforward nature of the creature’s ‘true self’ and giving it a 
tainted form. This is referred here by the bending of the river at five points. These 
five elements do not allow the Atma of the creature to retain its pristine pure form, 
but force it to adapt to its new habitat in the gross body made up of these five 
elements.  

The fact that mixing of these five elements would create a lot of agitation for the 
Atma off the creature is easy to understand when we realise the consequences of 
mixing opposite forces of Nature. For instance, the water is cool by nature but the fire 
is hot, so when they mix together it is natural that there would be a lot of noise and 
fury. This can be easily verified when we pour water in a brightly lit fire—there is a 
tremendous amount of noise, hissing, spluttering, cracking, as well as a dense cloud 
of smoke, flying of dry ash, dust, powdered cinder and sparklers. 

4The five waves are the five vital winds present in the body of all living 
creatures—viz. Pran (breath), Apaan (the wind that controls digestion and excretion), 
Samaan (wind responsible for circulation and equal distribution of nourishment in the 
body), Vyan (wind which maintains equilibrium), and Udaan (which helps the body 
to get up and move about). They are likened to the wave because like the wave which 
forms an integral part of the turbulent river, this active and agile body is also moved 
around and kept as such because of the presence of the vital winds inside its body. In 
the river also, waves rise only when the placid water is pummelled by gusts of strong 
wind; otherwise the river would flow calmly. 
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5The one causative factor which has resulted in the origin of the river is basically 
a glacier. In the present context in which the metaphor of the river has been cited to 
represent the world and its inhabitant creature, this one causative factor is the 
‘intelligent mind’ or Buddhi because it is the mind that makes the creature aware of 
the external world and its material attractions, its comforts and pleasures, thereby 
creating in him a desire to acquire them and get sucked in the vortex of desires and 
more desires. The creature gets involved in numerous deeds and then expects results 
from these deeds, thereby getting trapped in the cycle of birth and death. If the mind 
decides that everything is false then the very cause of all upheavals and turmoil just 
vanish from existence and this river-like life of the creature would be led along in a 
tranquil and calm path like the easy flowing, placid and calm water of the river which 
is not in spate. 

6The five whirlpools are the five sense objects pertaining to the five sense 
perceptions such the object of that the eyes sees, the objects that the ears hears about, 
the objects that the nose smells, the objects that the tongue tastes, and the objects that 
the skin touches and feels. These objects create desires and attraction for themselves 
and keep the creature trapped in their vice-like grip. They are likened to the whirlpool 
as they keep the creature churned, going round and round in circles, continuously 
tossing and turning helplessly under their influence, and gradually sinking in their 
vortex-like trap. These perceptions encircle the creature like the tentacles of an 
octopus which suck the creature in, and completely drown it in the water of the river. 
It means that the creature gets so much hooked to the enticing attractions of the 
material world and its alluring charms that he just cannot get out of their vice-like 
grip once he falls in their clasp.  

7The five rapids are the five types of miseries and sorrows that afflict all creatures 
in this world. These are related to the creature staying in the mother’s womb which is 
like a hellish experience, the agonies of birth, various diseases that he has to suffer in 
life, old age, and death. 

8The five aspects or branches of this symbolic river are Agyan (ignorance), 
Ahankar (false pride, ego, haughtiness, arrogance and hypocrisy), Raag (attractions, 
attachments, love and affections for worldly things), Dwesh (ill wills, malice, 
animosity, enmity, hatred and spite) and Bhaye (fear) of dying or the desire to cling to 
life. In other words, even as a river appears to have different forms such as turbid, 
muddy, clear, frothy, milky white or greenish at different places due to a variety of 
reasons, this world also appears to have these five types of basic characteristics that 
determine how it looks to the creature. For example, if the element of Ahankar is the 
dominant factor in a man then he would have a particular take on this world which 
would be very different as compared to how a humble and selfless man treats the 
same world. 

9The fifty segments or sectors represent the uncountable variations in the Vrittis 
of the Antahakaran or the inner self. These Vrittis are the various types of characters, 
qualities, virtues and attributes that decide what kind of world would be created by 
the creature around itself. This net result in which the world shapes itself vis-à-vis the 
creature as well as the basic character and personality of the individual creature itself 
would be the composite effect of all the above mentioned factors taken together. This 
is because this world is not an isolated unit but a composite mosaic of so many 
factors.  

In practice also we observe that long rivers have many local names and 
significance. At places it is a holy river, while at others it is simply a flowing stream. 
Even as a holy river, some use its water to offer oblations to the Gods while others 
wash dirty clothes in it and spit in its water. At places it is calm and at others it causes 
havoc when it is in spate. Somewhere it is like an almost dry thin streak of water, 
while at other places it inundates large tracts of land. At places it is ankle shallow 
while at other places it can sink a boat load of passengers. The diversity of the river is 
starker than the ocean.] 
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i`FkxkRekua izsfjrkja p eRok tqþLrrLrsuke`rRoesfr AA6AA 

 
sarvājīve sarvasaṃsthe bṛhante tasminhaṃso bhrāmyate brahmacakre / 
pṛthagātmānaṃ preritāraṃ ca matvā juṣṭastatastenāmṛtatvameti // 6 // 
 
6. The Jivatma or the living being keeps on revolving trapped in this giant wheel of 
creation that is called the Brahm Chakra1 which is rotated by the Supreme Being.  
 Under the hallucinating and disorienting effect caused by the constant rotation 
of this giant wheel in which the creature or the Jivatma is trapped, the latter begins to 
think that ‘he’ (i.e. the Jivatma, or the living being or the creature) and the Parmatma 
(the Supreme Being, the supreme Atma or the cosmic Soul) are two distinct and 
separate entities. [When the creature is subjected to constant turning of the wheel of 
creation, i.e. when he is buffeted and tossed around like a boat in a rough ocean by a 
never-ending chain of miseries and joys that dog him in each of his births that he has 
to take as a result of the deeds done by him in the previous life, he loses his bearings, 
his orientation and a sense of direction. He begins to hallucinate and have a topsy-
turvy view of the reality. In the mental upheaval the creature forgets what the 
scriptures such as the Vedas say about his own individual ‘truthful self’ and the 
supreme ‘self’ known as Brahm. He forgets that in reality they are the same 
‘consciousness’ existing in two planes—as the ‘Jivatma’ at the microcosmic level, 
and as the ‘Parmatma’ at the macrocosmic level of creation respectively. It’s like the 
element ‘fire’, for instance, that is the same whether it is in the form of the sacred fire 
of the sacrifice or as the fire of the household hearth. The illusion of duality is likened 
to the fact that a rapidly turning wheel creates the false impression that its spokes are 
turning in the opposite direction to the rotation of the wheel. Refer the concluding 
stanza of verse no. 4 above.] 
 But once the creature closes his eyes and calms himself down, once he shuts 
off the revolving world around him, he would be able to stabilise himself and regain 
his orientation and bearings. [Another instance to illustrate this phenomenon would be 
the case when a man goes round and round in circles. A short time later, the room 
around him begins to turn in circles too, and even if he stops to turn the room would 
continue to rotate around him for quite some time. But is the wall of the room actually 
moving? Of course not. It takes some time for the room to stop rotating after the man 
has himself stopped turning. When this analogy as well as of the one of the giant 
wheel is applied to the creature and his perception of the world it is obvious that as 
long as the former continues to perceive the latter it is impossible for the creature to 
eliminate the world and its attendant delusions. Herein comes the importance of 
meditation and contemplation wherein the creature turns inwards and shuts off the 
external world. It is like closing the eyes in the example of a turning wheel or a man 
turning in circles. After some time, the mind stabilises and the deluding affects of the 
world begins to fade away. It is then that the creature realises the ‘truth’. It is like the 
world stopping from rotating in circles when the wheel stops or the room stopping to 
move in circles after the man stops turning himself. Hence, a wise and enlightened 
Jivatma is one who has overcome delusions and misconceptions about the world, 
about himself, and about the Parmatma.] 
 Therefore, when all delusions are removed, when the wise creature is able to 
understand what the hidden almighty dynamic cosmic force that is keeping this wheel 
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of creation moving is, when he has realised that this cosmic force is called 
‘Consciousness’, and that his own Atma is the same ‘consciousness’ that resides in his 
body, the creature is said to have obtained access to Amrit, the elixir of eternity, 
beatitude and felicity, the elixir of knowledge, wisdom and enlightenment (6).  

[Note—1The Brahm Chakra has been described in Shwetashwatar Upanishad, Canto 
1, verse no. 6 of Krishna Yajur Veda, while the same Upanishad describes the Brahm 
Chakra in relation to the cycle of deeds and their effects, called the Karma Chakra in 
its Canto 6, verse nos. 1-3. Briefly the phrase means the wheel of creation that is 
rotated and kept in motion by Brahm, the Supreme Being.] 
 
 

måhFkesrRijea rq czã rfLefL=;a Loizfr"Bk{kja p A  
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udgīthametatparamaṃ tu brahma tasmiṃstrayaṃ svapratiṣṭhākṣaraṃ ca / 
atrāntaraṃ vedavido viditvā līnāḥ pare brahmaṇi tatparāyaṇāḥ // 7 // 

 
7. The Brahm described by the Vedas is the Supreme Being and the only absolutely 
truthful, eternal and imperishable entity in creation.  
 It is in this holy and divine Brahm that all the three Lokas (worlds) are 
incorporated. This is simply because nothing exists outside of Brahm, and it is Brahm 
that has revealed itself in everything that has come into being. [The three worlds 
referred to are the terrestrial world, the heavens and the nether world. It also refers to 
the past, the present and the future, as well as the three states in which the 
consciousness exists—viz. the Jagrat or waking state, the Swapna or dreaming and the 
Sushupta or deep sleep states.] 
 Those who are well steeped in the tenets and the philosophy of the Vedas are 
able to see (realise) that this supreme, sublime, divine and eclectic cosmic Brahm 
resides in their own subtle heart in the form of the Atma, which is pure consciousness. 
So they do not have to search the Lord somewhere outside as he lives in their own 
bosom as their ‘true self’ known as the Atma.  
 With this grand and glorious realisation they lose any sense of distinction 
between their ‘self’ and the supreme Brahm, and consequentially become one with the 
latter. In other words, all dichotomies and sense of duality are destroyed, and instead a 
universal and uniform sense of non-duality is established (7).  
 
 
la;qäesrR{kje{kja p O;äkO;äa Hkjrs foðkeh’k% A  
vuh’kúkkRek c/;rs Hkksä`HkkokTKkRok nsoa eqP;rs loZik’kS% AA8AA 
 
saṃyuktametatkṣaramakṣaraṃ ca vyaktāvyaktaṃ bharate viśvamīśaḥ / 
anīśaścātmā badhyate bhoktṛbhāvājjñātvā devaṃ mucyate sarvapāśaiḥ // 8 // 
 
8. The almighty and only Lord of this world is the one who bears, sustains, protects 
and regulates the entire world—both the visible as well as the invisible world, both 
the perishable gross world as well as the imperishable subtle Atma which is the true 
‘self’ of the Jivatma.  
 Since the Jivatma or the living being is the one who is the enjoyer of the 
material sense objects of the gross world depending upon his individual Prakriti or the 
Jivatma’s inherent nature such as his natural desires, instincts, temperaments, habits 
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and inclinations, the former becomes bonded to the latter. [That is, since enjoyment of 
the world is dependent upon the Prakriti or nature of any individual, the latter is 
symbolically tied down by the former as far as any involvement with the world is 
concerned.]  
 On the other hand, when the Jivatma becomes self-realised and enlightened, 
when he discovers who he actually is and what is his status vis-à-vis the supreme 
Brahm—that is, when an individual realises that his ‘true self’ is the Atma that is pure 
consciousness, and that it is the same cosmic Consciousness which is known as 
Brahm—he becomes free from the bondage created by Prakriti as well as the 
delusions created by this world (8).  
 
 
KkKkS }kotkoh’kkuh’kkotk ásdk Hkksä`HkksxkFkZ;qäk A  
vuUrúkkRek foðk:iks ádrkZ =;a ;nk foUnrs czã ásrr~ AA9AA 
 
jñājñau dvāvajāvīśanīśāvajā hyekā bhoktṛbhogārthayuktā / 
anantaścātmā viśvarūpo hyakartā trayaṃ yadā vindate brahma hyetat // 9 // 
 
9. There are two states of existence—one that is all-knowing and omniscient, and the 
other that is ignorant and deluded; one that is omnipotent and almighty, and the other 
that is the opposite. The former state of existence represents the eternal Atma that is 
synonymous with Brahm, and the latter represents the Jiva or the creature devoid 
these qualities.  
 Besides these two there is third state, and it is known as ‘Prakriti’ (Nature at 
the macrocosmic level and the creature’s own nature at the individual or microcosmic 
level). This Prakriti represents the dynamic power or active principal force or ‘Shakti’ 
of Brahm.  
 The supreme Brahm has no end, is a personification or an embodiment of all 
the forms and virtues that exist in this creation, and is free from the ego and pride 
associated with the ability of doing anything. [That is, though Brahm is the divine 
entity that has endless powers of accomplishing everything in this creation, including 
the ability of creating this world, sustaining it and concluding it to recreate it once 
again, he is never proud of these stupendous capabilities.] 
 When a wise spiritual aspirant understands the three aspects of Brahm as 
described herein above (i.e. as the Jiva, as the Parmatma, and as the Prakriti along 
with the world created by it), he is freed from all the fetters of delusions and 
ignorance that tie down ordinary creatures (9).  
 
 
{kja iz/kkuee`rk{kja gj% {kjkRekukoh’krs nso ,d% A  
rL;kfHk/;kuk|kstukÙkÙoHkkokn~Hkw;úkkUrs foðkek;kfuo`fÙk% AA10AA 
 
kṣaraṃ pradhānamamṛtākṣaraṃ haraḥ kṣarātmānāvīśate deva ekaḥ / 
tasyābhidhyānādyojanāttattvabhāvādbhūyaścānte viśvamāyānivṛttiḥ // 10 // 
 
10. The difference between the Prakriti and the Jivatma is the fact that Prakriti and the 
world created by it are both perishable and gross, while the Jivatma is eternal and 
imperishable as well as sublime. [This is because the world is an artificial creation 
depending upon the creature’s individual likings and nature—refer verse no. 8, 
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whereas the Jivatma referred to here is not the gross body but the sublime Atma that is 
eternal and imperishable and the truthful conscious ‘self’ of the creature—refer verse 
no. 8-9.] 
 The supreme Atma or Brahm keeps these two entities under his strict control.  
 A wise and erudite aspirant who keeps his mind constantly focused on this 
supreme Brahm, who thinks of nothing else except this eternal Brahm, is able to 
ultimately attain the latter. All sorts of Maya (delusions) are done away with. [This is 
because all his energy and strength and time would be diverted towards achieving this 
one single goal. He would be so focused on his objective that he would neither have 
the time nor the inclinations to think about anything else, and thereby eliminating all 
chances of being ensnared by temptations and other negative factors that might cause 
delusions and destractions. He would stop perceiving this gross world as having an 
independent existence that is separate from Brahm, and instead would develop the 
holistic view that it is Brahm who manifested in the form of this world. If this world is 
Brahm, say how can there be delusions in it, as Brahm is free from all delusions. Why 
is it so? It is so because Brahm is ‘Truth’ personified, whereas Maya (delusion), on 
the contrary, is ‘falsehood’ personified.] (10). 
 
 
KkRok nsoa eqP;rs loZik’kS% {kh.kS% Dys’kStZUee`R;qizgkf.k% A  
rL;kfHk/;kukfR=r;a nsgHksns foðkSðk;± dsoy vkIrdke% AA11AA 
 
jñātvā devaṃ mucyate sarvapāśaiḥ kṣīṇaiḥ  
kleśairjanmamṛtyuprahāṇiḥ / 
tasyābhidhyānāttṛtayaṃ dehabhede viśvaiśvaryaṃ  
kevala āptakāmaḥ // 11 // 
 
11. When a wise and enlightened spiritual aspirant constantly, consistently and 
diligently meditates and contemplates upon the supreme Lord (Brahm), when he 
realises or experiences or witnesses first hand that eternal truthful source of 
illumination and knowledge, it is then that all his mental and spiritual torments, 
perplexities, confusions, dilemmas and consternations are eliminated, and when this 
happens, when the ‘truth’ and the ‘reality’ dawns upon his mental and intellectual 
horizon, the spiritual aspirant is freed from the fear of birth and death. [This happens 
because he comes to realise that the supreme Brahm is the cosmic Truth known as 
Consciousness which is the fundamental cause of everything in existence, and this 
Consciousness resides in his own bosom as the Atma, his truthful self. So, when he 
realises Brahm he is actually realising who he actually is. In other words, he has 
understood the true meaning of the great saying of the scriptures which assert 
‘Tattwamasi’ (that essence and principle is you), ‘Ayamatma Brahm’ (my Atma is 
Brahm) etc.—refer Canto 7, verse no. 8. With this eclectic view of creation and the 
‘self’ there is no cause of any fear because the Atma is eternal and imperishable, it is 
the ‘true self’ of the aspirant, it is separate from the body which is actually the entity 
that dies, and it is blissful and wise. Refer also to verse no. 1 of this present Canto 9.] 
 In this way when he has acquired a holistic knowledge of the ‘self’ and 
Brahm, he becomes self-satisfied and one whose the desires are fulfilled. With no 
desires left, he does not have to take a birth after shedding the mortal gross body upon 
his physical death. [This is because unfulfilled desires along with the remainder of the 
results of deeds done by a creature during his life-time that could not be enjoyed or 



 575

suffered by him while he was still alive act as the determining factor as to what kind 
of re-birth he would take, where he would be born and in which form, in the next life. 
With desires completely eliminated, with not getting involved in any deeds which 
automatically result in non-accumulation of any results, the wise and enlightened 
aspirant does not have to take a new birth again. So what happens to him? The 
undisputed answer is he finds ‘Kaivalya Mukti’—the ‘only kind’ of liberation and 
deliverance from the cycle of birth and death, the ‘unique’ form of freedom from this 
vicious cycle that is not otherwise available. And, what is the fate then? Well, the 
Upanishads unequivocally declare that such an enlightened, self and Brahm realised 
person finds ‘oneness’ with Brahm. That is, his own Atma or soul merges with the 
cosmic Atma or the eternal Soul known as Brahm. This is possible because both are 
the same ‘consciousness’ existing in two planes—one at the individual level of the 
person, and the other at the cosmic level of creation. It is like the case of ‘light 
emanating from the fire element’ having an omnipresent existence—it needs a spark 
to make its presence felt anywhere and at any moment. The same ‘fire’ and its ‘light’ 
resides latently in a candle as well as in the pit of the fire sacrifice or the household 
hearth.]  
 Such a person is so contented that he does not even desire to have anything to 
do with the comforts and pleasures of the heaven. [For, he has tasted the eternal and 
the best form of elixir of beatitude and felicity known as Brahm, and when a man has 
tasted the best of nectar, he would naturally have nothing to do with lesser drinks.] 
(11). 
 
 
,rTKs;a fuR;esokRelaLFka ukr% ija osfnrO;a fg fdafpr~ A  
Hkksäk HkksX;a izsfjrkja p eRok lo± izksäa f=fo/ka czã ásrr~ AA12AA 
 
etajjñeyaṃ nityamevātmasaṃsthaṃ nātaḥ paraṃ  
veditavyaṃ hi kiñcit / 
bhoktā bhogyaṃ preritāraṃ ca matvā sarvaṃ proktaṃ  
trividhaṃ brahma hyotat // 12 // 
 
12. A wise, erudite, knowledgeable, learned and enlightened man is he who knows, 
who firmly believes, who is steady in his unfaltering conviction that the supreme Lord 
(Brahm) is honourably ensconced in his own bosom, in his own subtle heart as his 
Atma which is pure consciousness and his true self. 
 There is nothing better or superior to this Brahm or pure and truthful 
Consciousness that is worth paying any attention to, or imagining, even for a fleeting 
moment. [That is, the only thing worthwhile of paying any attention to, anything 
worthy of spending one’s time and energy on even for a fraction of a second is 
Brahm.] 
 By knowing the truth about the ‘Bhokta’ (i.e. creature or the living being who 
is the one who physically lives in this world of material sense objects and either 
enjoys or suffers it), the ‘Bhogya’ (i.e. the things of the world that are enjoyed or 
suffered from), and ‘Prerak’ (i.e. the supreme Brahm one who inspires, who 
motivates, who drives the creature, the individual as well as the entire creation, to do 
anything at all), the wise spiritual aspirant comes to know or learn about everything 
worth knowing or learning in this world.  
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 The real underlying principle that operates in all these three planes of 
existence—i.e. as the Bhokta, as the Bhogya and as the Prerak—is the same, and it is 
known as Brahm1 (12).  

[Note—1In order to understand what is meant here, let’s take a very simple example 
from the material sciences. As is well known and established, the atom is the basic 
building block of everything. If there is anything in existence, if we have any material 
object, then it is certain there must be an atom at its fundamental core. Without the 
atom nothing can have any physical existence. Likewise, without the underlying truth 
known as Brahm nothing can come into existence in this creation. Again, as ordinary 
eyes cannot see the atom, ordinary persons cannot see Brahm. And again, as any 
scientist worth his salt knows for certain about the existence of an atom though he 
cannot see it in physical terms, every wise and enlightened spiritual seeker knows 
about the truthful existence of Brahm. To disbelievers this concept of Brahm being at 
the core of everything in this creation seems to be as incomprehensible and abstract 
and incredulous as the concept of the atom being the fundamental unit of everything 
in this world appears to ordinary men. Since he cannot see the atom he believes this 
to be a cock-and-bull story conjured up by modern science; this concept is too 
abstract for a man too preoccupied with his humdrum life and daily chores.  
 From the perspective of the Upanishads, it is the Brahm that actually enjoys 
anything in his manifestation as the Jiva or the living being. This is because the Atma 
living in the Jiva is Brahm manifested in a subtle form as the Pran or life-infusing 
consciousness present in the body of the living being.   

It is the Brahm that is enjoyed in its form as the material world. This is because 
the gross world is also a manifestation of Brahm in its gross form known as the 
Vishwa. 

And it is the same Brahm that provides the medium or the inspiration to the Jiva 
to enjoy this world. This is Brahm in its form as the subtle mind and the heart that 
inspires the living being to do anything in this world.  

So we deduce that all the three aspects of creation—the seer, the seen and the 
process of seeing are nothing but Brahm operating in them.] 

 
 

vkRefo|kriksewya r
z̃
gksifu"kRije~ AA13AA 

 
ātmavidyātapomūlaṃ tadbrahmopaniṣatparam // 13 //   
 
13. The only way to understand about this most enigmatic and esoteric entity known 
as Brahm, the way to realise or experience the undisputable presence or existence of 
this universal eclectic entity known as Brahm are ‘Atma Vidya’ or knowledge of the 
Atma or the pure conscious soul or the ‘true self’, and ‘Tapa’ or austerity, penance, 
sacrifices and deep concentration. It is this Brahm which is a universal and uniformly 
non-dual divine cosmic entity that is so much lauded and endorsed by the Upanishads. 
It is out of ignorance or out of delusions or out of misconceptions of judgement or out 
of misinterpretations of what the Upanishads say and mean that one thinks or 
concludes about Brahm being dual or having a triad of existence. [That is, it is out of 
wrong perception of the universal Truth about Brahm that one thinks that the invisible 
cosmic power known as Brahm and the visible world driven by this power are two 
distinct and separate entities. Similarly, it is out of ignorance that one thinks of the 
three aspects of Brahm as being a Bhokta, a Bhogya and a Prerak as described in 
verse no. 12. In short, all conceptions and notions and ideas about Brahm other than 
the latter being an irrefutably non-dual, indivisible, immutable, unchangeable, eternal 
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and imperishable entity is fallacious, erroneous and false. In fact, it is the same 
Divinity that has all these forms having different contours and shapes.] (13).  
 
 
; ,oa fofnRok Lo:iesokuqfpUr;aLr= dks eksg% d% 'kksd ,dRoeuqi’;r% A rLekf}jkM~Hkwra HkO;a 
Hkfo";öoR;uðkjLo:ie~ AA14AA 
 
ya evaṃ viditvā svarūpamevānucintayaṃstatra ko mohaḥ  
kaḥ śoka ekatvamanupaśyataḥ /  
tasmāvirāḍbhūtaṃ bhavyaṃ  
bhaviṣyadbhavatyanaśvarasvarūpam // 14 // 
 
14. Where is there any scope for sorrows and grief as well as confusions, perplexities, 
delusions and consternations of any kind for a wise and self-realised man who has 
come to understand the truthful nature of his own ‘self’ as being a personification of 
the supreme Brahm, the cosmic Consciousness that resides in his bosom as his Atma?  

He sees the same Brahm everywhere, in all forms, and at all times. The entire 
world, with its colossus dimensions and endless permutation and combination of 
forms and attributes, whether it is the world of the past, of the present or the future, 
are all a revelation of the same eternal Brahm (14). 

 
 

v.kksj.kh;kUegrks egh;kukRekL; tUrksfuZfgrks xqgk;ke~ A  
reØrqa i’;fr ohr’kksdks /kkrq% izlknkUefgekueh’ke~ AA15AA 

 
aṇoraṇīyānmahato mahīyānātmāsya jantornihito guhāyām / 
tamakratuṃ paśyati vītaśoko dhātuḥ prasādānmahimānamīśam // 15 // 
 
15. This Brahm is a most enigmatic, esoteric and mysterious entity. It is smaller than 
the smallest, and bigger or more majestic than the biggest or the most majestic in this 
creation. This unique and un-definable Brahm lives in the inner chamber of the subtle 
heart of every creature (as his Atma).  
 By the grace and benevolence of this great Lord who is the creator and 
protector of the entire creation, when an aspirant develops the inner sight of wisdom 
and enlightenment that enables him to have a divine vision of the supreme Lord and 
realise his stupendous glories and magnificence, he is freed from all agonies, miseries, 
sorrows and torments that swirl around ordinary creatures in this world (15).  
 
 
vikf.kiknks touks xzghrk i’;R;p{kq% l Ük`.kksR;d.kZ% A  
l osfÙk os|a u p rL;kfLr osÙkk rekgqjxzîka iq#"ka egkUre~ AA16AA 
 
apāṇipādo javano grahītā paśyatyacakṣuḥ  
sa śruṇotyakarṇaḥ / 
sa vetti vedyaṃ na ca tasyāsti vettā tamāhuragryaṃ  
puruṣaṃ mahāntam // 16 // 
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16. That supreme Lord (Brahm) is able to acquire everything though he has no 
physical hands; he can go anywhere he wishes inspite of having no physical legs; he 
can see everything without having any physical eyes; and he can hear everything 
though he has no physical ears.  
 If fact, he knows about everything worth knowing as he is omniscient and all-
knowing. But the mystery is that no one knows anything about this Lord (Brahm), as 
he is most enigmatic, esoteric and mysterious in the entire creation. 
 Those who are wise, learned and erudite recognise him as being the most 
ancient, primal and majestic cosmic Purush (the primordial Male that is a metaphor 
for the Father) of creation. [He is called a ‘male’ because Brahm is the Lord who 
provided the initial spark of life. He was the one who initiated the process of creation 
by ‘wishing’ it to get started and symbolically providing the ‘sperm’ representing this 
wish in the form of the initial energy and the basic wherewithal that sparked off the 
process of creation. What were the energy and the wherewithal? The ‘Tej’ represented 
the driving force and the dynamic energy of creation, and the ‘Panch Bhuts’ (i.e. the 
five elements—earth, water, fire, air and sky) and other ‘Tattvas’ (such as Ahankar or 
ego, Gunas such as Sata Guna, Raja Guna and Tama Guna etc.) were the wherewithal 
needed to start the process of creation.] (16).  
 
 
v’kjhja 'kjhjs"ouoLFks"oofLFkre~ A 
egkUra foHkqekRekua eRok /khjks u 'kkspfr AA17AA 
 
aśarīraṃ śarīreṣvanavastheśvavasthitam / 
mahāntaṃ vibhumātmānaṃ matvā dhīro na śocati // 17 // 
 
17. When a man patiently, after due diligence and deep analysis, and with firmness of 
conviction based on intelligent interpretation of the teaching of the scriptures and his 
own experience comes to be acquainted with this all-pervading and omnipresent 
supreme Lord (Brahm) who lives uniformly and universally in the perishable and 
mortal gross bodies of all the creatures (as their Atma) inspite of being imperishable 
and eternal himself, he never gets affected by any kind of worldly miseries, grief and 
sorrows (17). 
 
 
loZL; /kkrkjefpUR;'kfäa lokZxekUrkFkZfo’ks"kos|e~ A 
ijkRija ijea osfnrO;a lokZolkus·UrÑ}sfnrO;e~ AA18AA 
 
sarvasya dhātāramacintyaśaktiṃ sarvāgamāntārthaviśeṣavedyam / 
parātparaṃ paramaṃ veditavyaṃ sarvāvasāne’ntakṛdveditavyam // 18 // 
 
18. This cosmic supreme Lord (Brahm) is the sustainer and protector of all living 
beings in this creation. The astoundingly powerful dynamic energy called the ‘Shakti’ 
of this Lord is most mysterious and un-describable. It is this dynamism of Brahm that 
has brought into existence the entire creation, and it is the one principal factor that is 
lauded by the scriptures as a special virtue and attribute of the supreme Brahm that is 
worth honouring and understanding. The dynamic cosmic authority, power and 
energy of the supreme transcendental Brahm that is known as the Lord’s ‘Shakti’ is to 
be regarded as being synonymous with Brahm. [It is like the case of a king’s authority 



 579

and powers that are regarded as being equivalent to the king himself. If the king has 
no authority and powers then what is the use of his being a king? How would he carry 
out his functions as a ruler of his kingdom if he has no authority and power? A king 
sans his authority and power is like an ordinary man. In fact, it is the authority and 
power that is vested in the king which makes an otherwise ordinary man into a king. 
The ‘king’ and his ‘royal powers’ are inseparable from one another. If there is a king 
then his royal powers accompany him, otherwise he is not a ‘king’ at all.] 
 So, the same Lord or his Shakti is the creator of the entire creation on the one 
hand, and the concluder of it on the other hand (18).  
 
 
dfoa iqjk.ka iq#"kksÙkeksÙkea losZðkja loZnsoS#ikL;e~ A  
vukfne/;kUreuUreO;;a f’kokP;qrkEHkks#gxHkZHkw/kje~ AA19AA 
 
kaviṃ purāṇaṃ puruṣottamottamaṃ sarveśvaraṃ sarvadevairupāsyam / 
anādimadhyāntamanantamavyayaṃ  
śivācyutāmbhoruhagarbhabhūdharam // 19 // 
 
19. That all-knowing, most erudite, wisest and enlightened Supreme Being is ancient 
and primary Purush or the primordial Male in creation.  

He is the best, the most exalted and the highest Authority in creation.  
He is the Lord of all lords. 
It is he who has revealed himself in the form of all the known Gods, and is the 

one supreme Lord who is honoured and shown the greatest respect by the Gods. 
 He has no beginning, no middle and no end. He is imperishable, eternal, 
infinite, constant and steady.  
 He is that great mountain that gives rise (birth) to the great Gods of the holy 
Trinity—i.e. Brahm is the one from whom Vishnu the sustainer, nourisher and 
protector of creation, Shiva the concluder, and Brahma the creator born atop a divine 
lotus have emerged (19). 
 
 
Losuko`ra loZfena iziøka iøkkReda iøklq orZekue~ A 
iøkhÑrkuUrHkoiziøka iøkhÑrLoko;oSjlao`re~ A 
ijkRija ;Uegrks egkUra Lo:irstkse;’kkðkra f’koe~ AA20AA 
 
svenāvṛtaṃ sarvamidaṃ prapañcaṃ pañcātmakaṃ pañcasu vartamānam / 
pañcīkṛtānantabhavaprapañcaṃ pañcīkṛtasvāvayavairasaṃvṛtam / 
parātparaṃ yanmahato mahāntaṃ svarūpatejomayaśāśvataṃ śivam // 20 //  
 
20. It is this supreme transcendental Brahm, the Lord of creation, who embodies all 
the five ‘Bhuts’ of creation (i.e. the five primary elements called the Bhuts, such as 
the earth, water, fire, air or wind, and sky or space, are deemed to be present in the 
cosmic body of Brahm, and it is from the latter that these Bhuts emerged at the time 
of creation).  

It is Brahm who is inherently established in all five ‘Indris’ or sense organs of 
perception and action present in the body of all the living beings. [The five organs of 
perception are eyes, ears, nose, tongue and skin. The five organs of action are hands, 
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legs, mouth, excretory and genitals. Brahm lives in them as the consciousness and 
life-factors that pervades these organs. If consciousness or life leaves these organs, 
they would fall numb, become lifeless, lose all sensation, and die.]  

It is this Brahm who has traditionally established this endless chain of birth 
and death.  

The entire world of astounding diversity and maverism is actually moulded 
from the five elementary Bhuts or elements (earth, water, fire, air/wind and sky/space) 
that have been created by Brahm himself, and which symbolically represent Brahm in 
varying degrees of grossness or subtlety. Since Brahm has used them as the 
fundamental building bricks to construct the vast edifice of this creation, it follows 
that the finished structure known as ‘creation’ has these five elements or Bhuts at its 
core and as an integral part which is inseparable from the finished product1. Again, 
since these Bhuts represent Brahm in different degrees of grossness or subtlety, it 
follows that Brahm is secretly, but invariably and inherently present in the entire 
creation as its integral and inseparable part, displaying different characteristics, 
qualities, virtues and attributes depending upon the ratio of the various Gunas (such as 
Sata, Raja and Tama Gunas) and other such factors that make each individual so 
unique that they cannot be generalised, but at the same time they are all united 
together into a garland known as the ‘creation’ by a single underlying principle 
known as Brahm which acts like the thread or string that holds the beads or the 
flowers of the garland together and give these individual units a definitive shape and 
name.  

Inspite of this, Brahm is free from being definable in terms of the 
characteristics and attributes depicted by these Bhuts. [That is, though the Panch 
Bhuts or the five elements are incorporated in the body of Brahm in the same way as 
they are incorporated in the body of this creation, Brahm is not dependent upon any of 
them, while the creation is. Each of the Bhuts depicts some of the virtues or 
characteristics of Brahm, but not the Brahm in its entirety. Similarly, the reverse is 
also true. Brahm has the unique virtues of any one given Bhut, but Brahm cannot be 
defined in terms of the virutues of this single Bhut alone. In fact, Brahm represents all 
the Bhuts combined. This is the ‘Samasthi’ (all-inclusive, comprehensive) view of 
Brahm, while the individual Bhut is the ‘Vyasthi’ (isolated, individualistic) view of 
Brahm. So, when these Bhuts are used by Brahm as the fundamental building blocks 
or bricks of creation, they carry these unique virtues of Brahm to the creation just like 
the case of the ingredients in any chemical product lending the finished product their 
individual chemical properties. So the resultant structure known as the creation bears 
the finger-prints of Brahm in the form of these elements.] 

This Brahm is out of reach and transcendental; he is supreme and most 
exalted. He is self-illuminated, self-present, self-evident, eternal and truthful (20). 

 
 

ukfojrks nqúkfjrkék’kkUrks uklekfgr% A uk’kkUrekulks okfi izKkusuSuekIuq;kr~ AA21AA 
 
nāvirato duścaritānnāśānto nāsamāhitaḥ / 
nāśāntamanaso vāpi prajñānenainamāpnuyāt // 21 // 
 
21. A person who has not overcome the tendency to commit sins, wickedness, 
mischief and unprincipled misconduct, whose sense organs are not under his control 
and are reckless and wayward, whose sub-conscious mind is not stable and focused on 
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the eclectic goal of life, whose mind and heart are fickle, restless, and not fully 
contented and calmed down—it is not possible for him to realise the supreme Brahm 
and acquire the divine knowledge that can enable him to get acquainted with the true 
nature and sublime form of the Lord. [This is because knowledge that can entitle one 
to be acquainted with an entity as sublime and divine, as esoteric and enigmatic, as 
mysterious and mystical as Brahm needs an exceptionally sharp intellect as well as a 
proper ground and framework to be effective. Just like one cannot expect rice to be 
grown on desert land or colourful flowers to grow on a cactus plant, no one can hope 
to know Brahm if the right mental, intellectual and spiritual environment is not there, 
if the environment is not conducive to realisation of Brahm.] (21).  

[Note—1The terms grossness and subtlety are only relevant in nature—for instance, 
earth is the grossest of the five elements and sky is the subtlest. When we start 
counting from below, we ascend from grossest element earth to move up the ladder of 
decreasing grossness and increasing subtlety to the water element, the fire element, 
the air or wind element, to finally reach the top rung of the sky or space element 
which is the subtlest of the lot. All these elements have combined together, in varying 
proportions, to give rise to an astounding variety of creation. In this, they are aided by 
other secondary elements, also called the Tattvas, such as the three Gunas—the Sata, 
the Raja and the Tama.  

The entire world that exists is made from these five basic elements called the 
‘Panch Bhuts’ which act as the fundamental building blocks or bricks for this 
creation. Since these elements are Brahm’s representatives in varying degrees of 
grossness or subtlety, it follows that Brahm permeates throughout this creation as its 
basic foundation and building block. As no structure of a building can be imagined 
without the brick, and since the brick is at the heart of all physical structures known 
as buildings, it follows that Brahm is also at the heart of the edifice of the world at its 
fundamental called the Bhuts.] 

 
 

ukUr%izKa u cfg%izKa u LFkwya ukLFkwya u Kkua ukKkua uksHk;r% izKexzkáeO;ogk;± LokUr%fLFkr% 
Lo;esosfr ; ,oa osn l eqäks Hkofr l eqäks HkorhR;kg HkxokfUirkeg% AA22AA 

 
nāntaḥprajñaṃ na bahiḥprajñaṃ na sthūlaṃ nāsthūlaṃ na jñānaṃ  
nājñānaṃ nobhayataḥ prajñamagrāhyamavyavahāryaṃ svāntaḥ sthitaḥ 
svayameveti ya evaṃ veda sa mukto bhavati sa mukto bhavatītyāha 
bhagavānpitāmahaḥ // 22 // 
 
22. That absolutely complete Brahm, the Supreme Being, is such an enigmatic, 
esoteric and mysterious entity that it presents the greatest paradoxes of creation. 
Brahm cannot be fully known and comprehended either internally (by turning inwards 
and doing contemplation or meditation) or externally (by the sense organs of 
perception that attempt to visualise Brahm in the external features of the world).  
 Similarly, Brahm is neither gross nor subtle, neither erudite and enlightened 
nor ignorant and stupid. He is beyond the grasp and reach (comprehension and 
understanding) of all the creatures, no matter how intelligent, wise and learned they 
are, and is also not the subject matter of the behavioural world of material sense 
objects.  
 He lives inside his own self. [Whereas the Atma, which is pure consciousness, 
lives inside the gross body of a creature as the latter’s true ‘self’, in the case of the 
supreme transcendental Brahm there is no such thing as a gross body harbouring an 
Atma inside it. This is simply because Brahm is an embodiment of ‘Consciousness’, a 
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synonym for ‘Consciousness’, or ‘Consciousness’ personified. There is no entity 
known as Brahm that is distinct or separate from ‘Consciousness’, or is ‘not 
Consciousness’ itself. Therefore, Consciousness harbouring Consciousness makes no 
sense. How can, for instance, fire harbour another fire inside it? Firewood can harbour 
fire latently inside it, but the pure element known as ‘fire’ is uniformly the same ‘fire’ 
no matter where we examine it. Hence, Brahm is ‘Consciousness’ from within and 
without. Brahm is wholesome ‘Consciousness’.] 
 A wise, learned and enlightened man who comes to realise the Supreme Being 
as outlined above is able to obtain Mukti (liberation and deliverance). Indeed, he 
attains Mukti. This is what Brahma preached sage Narad (22).  
 
 
Lo:iiK% ifjozkV~ ifjozkMsdkdh pjfr Hk;=Lrlkj¯ofÙk"Bfr A xeufojks/ka u djksfr A 
Lo’kjhjO;frfjäa lo± R;DRok "kV~ ino`Ù;k fLFkRok Lo:ikuqlU/kkua dqoZUloZeuU;cq)îkk LofLeéso 
eqäks Hkofr A l ifjozkV~ loZfØ;kdkjdfuorZdksxq#f’k";’kkL=kfnfofueqZä% loZlalkja fol`T; 
pkeksfgr% ifjozkV~ dFka fu/kZfud% lq[kh /kuokŒKkukKkuksHk;krhr% lq[knq%[kkrhr% Lo;aT;ksfr% 
izdk’k% loZos|% loZK% loZflf)n% losZðkj% lks·gfefr A rf}".kks% ijea ina ;= xRok u fuorZUrs 
;ksfxu% A lw;ksZ u r= Hkkfr u 'k’kkœks·fi u l iqujkorZrs u l iqujkorZrs rRdSoY;feR;qifu"kr~ 
AA23AA 
 

AA bfr ukjnifjozktdksifu"kRlekIrk AA 
 

svasvarūpajñaḥ parivrāṭ parivrāḍekākī carati bhayatrastasāraṅgavattiṣṭhati /  
gamanavirodhaṃ na karoti / 
svaśarīravyatiriktaṃ sarvaṃ tyaktvā ṣṭpadavṛttyā sthitvā 
svarūpānusandhānaṃ kurvansarvamananyabuddhyā  
svasminneva mukto bhavati /  
sa parivrāṭ sarvakriyākārakanivartako guruśiṣyaśāstrādivinirmuktaḥ 
sarvasaṃsāraṃ visṛjya cāmohitaḥ parivrāṭ kathaṃ nirdhanikaḥ sukhī 
dhanavāñjñānājñānobhayātītaḥ sukhaduḥkhātītaḥ svayaṃjyotiḥ prakāśaḥ 
sarvavedyaḥ sarvajñaḥ sarvasiddhidaḥ sarveśvaraḥ so’hamiti /  
tadviṣṇoḥ paramaṃ padaṃ yatra gatvā na nivartante yoginaḥ /  
sūryo na tatra bhāti na śaśāṅko’pi na sa punarāvartate na sa punarāvartate  
tatkaivalyamityupaniṣat // 23 // 
 
23. A self-realised Parivrajak (Sanyasi) who comes to know about his true self and its 
eclectic and divine nature roams freely alone. Such an ascetic never hides or remains 
concealed in a secure place out of any kind of fears like a terrified deer.  
 He never accepts any conditions being imposed upon his freedom and 
movement. If anyone objects to his wanderings or tells him to go in a specified 
direction, a Parivrajak does not pay any heed to it.  
 Excluding his gross body, he abandons all other possessions and survives on 
food obtained by begging. [He keeps the body because it is the vehicle used by his 
Atma, his ‘true self’ during his journey in this life. He has to beg for food because this 
body cannot survive without it. He keeps the body only till the time his Atma has to 
live in this world to complete the remainder of its destined time to live in the gross 
body, and once the pre-determined time is over, he finds final Moksha (emancipation 
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and salvation) for himself by abandoning this last possession that he has. That is, 
when all his ‘Praarabdha’ (destiny determined by his past deeds and desires) is 
exhausted, when he has done away with all spiritual encumbrances and bondages that 
might act as drags when he (i.e. his Atma) finally leaves his gross body to fly off to its 
freedom, the Parivrajak gladly, willingly and without any regrets abandons or sheds 
this gross body as last possession that he has. When this comes to pass, the Parivrajak 
is said to be truly freed from all fetters and bondages.] 
 He remains submerged in the thoughts of his own pure ‘self’ (i.e. his pure 
consciousness known as the Atma which is self-illuminated, enlightened and blissful). 
As a result, he develops a profound sense of equanimity and uniformity vis-à-vis the 
rest of the creature and the world at large. This is because being self-realised he 
becomes wise and enlightened enough to understand that the Atma that resides in his 
own bosom is the same entity that resides in the bosom of all other creatures in this 
world, and that anything worth paying attention to in this otherwise false and deluding 
world of material sense objects is this Atma which is the only ‘truth and reality’ that is 
hidden inside it, and that it is the magnificent Atma that gives this world its charm, 
meaning and importance. This eclectic view of the existential world frees him from all 
effects of delusions and ignorance. In other words, he becomes a free man who is not 
bound to any fetters of delusions and ignorance.  
 Such a wise Parivrajak develops a uniformity of view and is firmly established 
in the doctrine of non-duality. He therefore eliminates distinctions between one entity 
being a doer and the other being a motivator or an inspirer. [That is, there is no 
distinction between the creature, the doer, and his Atma, the motivator. Similarly, 
there is no distinction between the individual creature, the doer, and Brahm, the 
universal motivator.]  

He also does not do deeds with some motivation and cause. [That is, he does 
not do deeds with an eye on some result to be obtained by doing them. Instead, he 
does them as and when they come along, without bothering himself about the good or 
bad results of these deeds. He does the deeds as being the wish of the Lord who wants 
him to do them, and does not do them with some personal vested interests.]  

He also frees himself from all formalities and obligations associated with the 
tripod of knowledge that consists of (i) the Guru (the teacher; the moral preceptor and 
teacher who brings the knowledge within the reach of the disciple), (ii) the disciple 
(the taught; or the person who seeks knowledge of the scriptures by approaching the 
teacher), and (iii) the scripture (the body of knowledge that is taught by the teacher 
and learnt by the disciple). 

[A Sanyasi or a Parivrajak has no Guru to obey and give respect to because, 
once realised, he is his own Guru. He need not study and spend time with the 
scriptures because he has found the truth that these scriptures strive to reveal by their 
teachings. So, he need not follow any formalities and is under no obligation of 
anyone.] 
 Having abandoned this world, he is no more bothered by its miseries and 
agonies. The world can no more cause any kind of restlessness or agitations to him.  
 What should be his behaviour and outlook? This question is elaborated further 
as follows. Inspite of having no physical assets or wealth, he is always and eternally 
happy and contented. Being endowed with the spiritual wealth of Brahm-realisation 
and self-realisation, he rises above all mundane considerations of this gross material 
world of sense objects, and becomes immune to being either knowledgeable or being 
ignorant. He transcends both the concepts of happiness and joys as well as of agonies, 
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sorrows, miseries and pains. [That is, he becomes absolutely neutral and 
dispassionate.] 
 He obtains light and illumination from his own self-illuminated Atma. All that 
is worth knowing becomes known to him. [Here the term ‘light’ and ‘illumination’ 
refer to wisdom, erudition, knowledge and enlightenment. He does not need a Guru or 
a scripture to guide him in his spiritual path, as the realisation of the Atma proves to 
be the light that illuminates his spiritual path for him. Nothing remains unknown for 
him; nothing is too secret for him.] 
 He becomes so exalted and highly empowered that he acquires knowledge of 
everything and becomes accomplished in every respect. He acquires all Siddhis 
(mystical powers) and becomes an authority on them so much so that he can bless 
others with these spiritual powers. In this respect, he becomes equivalent to the great 
Lord himself, or becomes ‘Brahm-like’. This is because he has truly realised who he 
actually is when he unequivocally affirms and honestly declares ‘So-a-ham’—i.e. 
‘that is me’. Here, the term ‘that’ refers to the supreme Brahm. [So-a-ham is one of 
the great sayings of the Vedas and the Upanishads. It is taken for granted here that 
when the Parivrajak declares ‘I am Brahm’ he is not lying and being honest in what he 
says.] 
 The Parivrajak goes to the eternal, truthful and divine abode of Lord Vishnu. 
He does not have to come back and take a new birth again. [That is, he finds final 
liberation and deliverance from the cycle of birth and death.] 

There is no sun or moon to illuminate this divine abode of Lord Vishnu. [This 
statement is meant to indicate that the heaven where the spiritual aspirant goes after 
death is not some physical world where some sun would rise during the day or the 
moon during the night. It is an eternally illuminated destiny. This is because this 
destiny of the soul is Brahm which is eternally self-illuminated cosmic 
Consciousness. It ought to be noted here that one need not get confused by the 
mention of the name of Lord Vishnu here in the context of Brahm because Vishnu is 
regarded as being the Viraat Purush or the macrocosmic gross body of Brahm, and is 
treated as the Supreme Being in the Purans and other scriptures. It is from Vishnu that 
Brahma and Shiva were born.] 
  The great Parivrajak or Sanyasi or a spiritual aspirant who obtains this exalted 
destiny that is eternal and imperishable becomes one like it, and therefore he does not 
have to come back to assume another body in this mortal world. Since that divine 
abode is the only truthful destiny for the Atma or soul, its accomplishment is called 
‘Kaivalya’—or the destiny that is unique and one of its kind. 
 Verily and in all sooth, this is what this Upanishad teaches; this is the 
unequivocal preaching of this great Upanishad. Amen! (23).  
 
 
                                                ---------******--------   
 
                     
                    (5.2) Paramhans Parivrajak Upanishad: 
 
                                                                 
This Upanishad describes the special eclectic and divine qualities and unique 
characteristics of a Parivrajak (i.e. a Sanyasi; a renunciate ascetic, monk, mendicant or 
friar who had completely renounced the world) who has reached higher state of 
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spiritual realisation when he becomes self and Brahm realised, is internally very 
pious, pure and holy, and hence honoured by the epithet of being a ‘Param Hans’. 
This title draws its name from the legendary Swan which is regarded as pure, holy, 
discriminatory and the wisest amongst birds because it has the mystical ability to pick 
up water and leave behind water, or pick up pearls from an assortment of gems. The 
Swan lives in clean water and none of the impurities of the water ever affects it.  

The Upanishad outlines the necessary qualities that entitle a spiritual aspirant 
to be called a ‘Parivrajak’ (a Sanyasi), and then elevated to the stature of being called 
a ‘Param Hans Parivrajak’ which is a rare honour, the method of attaining this exalted 
state of existence, his way of life, what his state of mind is, how he thinks and 
behaves, what is the significance and symbolism of his renouncing everything in this 
world, including the important signs of religion such as the sacred thread, the tuft of 
hair on the head etc., and other such relevant topics. 

It also describes how the Sanyasi reaches the climax of his spiritual pursuit by 
obtaining Mukti or Moksha which is liberation and deliverance from delusions and 
ignorance that leads to emancipation and salvation of the soul by realizing who or 
what the supreme transcendental Brahm essentially is, and how his own ‘self’ is this 
Brahm personified.   
 The text is in the form of an interrupted long prose. Therefore, for the purpose 
of this narrative it has been divided into seven paragraphs based on one major central 
idea that is covered in a particular paragraph.  
 It is a revealed Upanishad as it was preached by the primeval Lord known as 
Adi-Narayan (i.e. the primary form of Lord Vishnu which is also known as the Viraat 
Purush) when he was approached by Brahma, the creator of this world, to learn about 
the concept of a Param-Hans Sanyasi.   
 There are a number of Upanishads that deal with the concept of Parirvrajak or 
Sanyas and various related topics. Some that are obviously very relevant to this 
present Upanishad of ours are the following—Param Brahm Upanishad, Brahm 
Upanishad, Narad Parivrajak Upanishad, Sanyas Upanishad, Yagyawalkya 
Upanishad, Bhikshuk Upanishad, and Hans Upanishad. 
 
 
 

A ijegalifjozktdksifu"kn~ AA 
 

 
vFk firkeg% Lofirjekfnukjk;.keqilesR; iz.kE; iizPN A HkxoaLRoUeq[kk}.kkZJe/keZØea lo± Jqra 
fofnreoxre~ A bnkuha ijegalifjozktdy{k.ka osfnrqfePNkfe d% ifjoztukf/kdkjh] dhn`’ka 
ifjozktdy{k.ka] d% ijegal%] ifjozktdRoa dFka] rRlo± es czwghfr A l gksokp 
Hkxokukfnukjk;.k% AA1AA 
 
atha pitāmahaḥ svapitaramādinārāyaṇamupasametya  
praṇamya papraccha / 
bhagavaṃstvanmukhādvarṇāśramadharmakramaṃ  
sarvaṃ śrutaṃ viditamavagatam /  
idānīṃ paramahaṃsaparivrājakalakṣaṇaṃ veditumicchāmi  
kaḥ parivrajanādhikārī kīdṛśaṃ parivrājakalakṣaṇaṃ 
kaḥ paramahaṃsaḥ parivrājakatvaṃ kathaṃ tatsarvaṃ me brūhīti / 
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sa hovāca bhagavānādinārāyaṇaḥ // 1 // 
 
1. Once upon a time, Brahma (the creator of this world) went to his father, the Lord 
known as Adi Narayan1, bowed reverentially before him, and asked, ‘Oh Lord! I have 
come to learn about the four Varnas (classes in Hindu society2) and the laws 
governing them by hearing about them from you.  

Now I wish to learn about the qualities and characteristic features of those 
exalted people who are called ‘Param Hans Parivrajak3’ (literally meaning a class of 
enlightened and realised ascetics, monks, mendicants or hermits who have totally 
renounced this world and its delusions, and have reached an exalted state of spiritual 
awareness which makes them both ‘self’ as well as ‘Brahm’ realised). Who is eligible 
to become a Parivrajak (or a renunciate person who has renounced all his attachments 
with the material world of sense objects and has therefore become completely 
detached from it and dispassionate towards it; such persons are called a ‘Sanyasi’)? 
What are the special characteristics and virtues of a Parivrajak (Sanyasi)?  

Out of them, who is called a ‘Param Hans’ (literally meaning someone who 
has risen above the ordinary class of being a Sanyasi, and has reached the pinnacle of 
spiritualism when he becomes so holy and pure that he is compared to the divine 
Swan4 and given the honourable title of a ‘Param Hans’), and why is he called so?  

How does one achieve the stature of being called a true Parivrajak; what is the 
way or the method to reach this most exalted state of existence for a spiritual aspirant 
(who wishes to obtain liberation, deliverance, emancipation and salvation for 
himself)?  

Please be kind and gracious to tell me all about it.’  
Hearing this earnest plea of Brahma, Lord Adi Narayan began to preach as 

follows—(1). 
[Note—1Lord Adi-Narayan refers literally to Lord Narayan who is the most ancient 
and the primary as well as the primordial Lord of creation. Here the term refers to the 
Viraat Purush, the Supreme Being in the form of Lord Vishnu from whom Brahma, 
the creator, was born atop a divine lotus that emerged from Vishnu’s navel as he 
reclined on the bed of the coiled body of Sheshnath, the legendary serpent who 
floated on the surface of the Kshirsagar, the cosmic ocean of milk. 

2Varnas = References—(i) Atharva Veda’s = Brihajjabal Upanishad, 
Brahman 5, verse no. 8; Narad Parivrajak Upanishad, Canto 1, stanza no. 2, Canto 2, 
stanza no. 1, Canto 5, verse no. 1; Ashram Upanishad. (ii) Krishna Yajur Veda’s = 
Kathrudra Upanishad, verse no. 3. Reasons for classification—The Niralambo-
panishad of Shukla Yajur Veda, in its verse no. 10 states the reason for the 
classification of the society in four classes. 

The Subalo-panishad of Shukla Yajur Veda tradition, in its Canto 1, verse 6, and 
Canto 2, verse 1 describes the origin of these four classes in society. 

The Hindu society has been divided into four sections or classes by ancient sages 
to regulate its functioning by delegation of authority and clearly specifying the jobs 
each section is supposed to do to maintain order and system in the world, to prevent 
overlapping of functions and avoid anarchy and chaos. These four sections are— (a) 
Brahmins*—the learned and teaching class; a wise one well-versed in the knowledge 
of the ultimate Truth about the supernatural Being called Brahm. They also presided 
over religious functions as priests, because these functions were central to life in the 
Vedic period; (b) Kshatriyas—they were the warrior, fighting, kingly class. They 
were assigned the job of giving protection to the society, dispensing justice and 
maintaining general law and order. (c) Vaishyas—they were the trading and farming 
class responsible for commerce and wealth generation. They provided for the 
necessities for a comfortable life. And finally (d) the Shudras—the service class of 
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people whose main function was to free the other three classes from the humdrums of 
daily chores and concentrate their energies to the particular jobs assigned to those 
classes to which they belonged. 
 Yajur Veda 31st Chapter, 11th Mantra says that Brahmins are the mouth of 
society, the Kshatriyas are its arms, Vaishyas are its stomach or abdomen, and 
Shudras are its legs. The body is regarded as a symbol of the society. As is obvious in 
this analogy, all these four units of the body must function properly and in close 
cooperation with each other in order that the body can survive and live comfortably 
and carry on with its assigned duties in an orderly fashion. The mouth is important 
because it is the medium by which the body takes food and speaks; the arms procure 
food and gives protection to the body against enemies; the stomach digests food and 
supplies the whole body with the energy needed by it; the abdomen holds all the 
internal organs; and the legs carry the body wherever it wants to go such as the place 
where food is available. Since food is the basis necessity of life, this instance is cites 
here. And the logic can be extended to everything else. Each component of the 
society must work properly in order that the whole society survives; each component 
is as vital as the other; each has its own importance in the bigger picture. 

*The salient features of Brahmins are the following—they should possess 
these noble qualities—(1) ‘Riju’-be expert in the Rig and the Yajur Vedas, (2) 
‘Tapa’-should be involved in doing penances, observing austerities and enduring 
sufferings for the welfare of the soul and the society, (3) ‘Santosh’-be contented and 
satisfied, (4) ‘Kshamaa’-to be forgiving and tolerant, (5) ‘Sheel’-to have such virtues 
as good character, dignity, decorum and virtuousness, (6) ‘Jitendriya’-to have self 
control over the sense organs, (7) ‘Data’-to be a giver, one who sacrifices his own 
interests for the benefit of others, (8) ‘Gyani’-one who is well learned, wise, 
enlightened and erudite, (9) ‘Dayaalu’-to be merciful and compassionate. [Shatpath 
Brahman.] An entire Upanishad called Vajra-shuchiko-panishad, belonging to the 
Sam Veda tradition is devoted to the subject. The eclectic virtues of Brahmins have 
been expounded in Brihad Aranyaka Upanishad, Canto 3, Brahman 5 as well as in 
Canto 3, Brahman 8, verse no. 10  

These four classes of the human race were created from the single father, the 
Viraat or Brahma. Their origins are indicative of the different jobs that they were 
assigned so as to enable the creator perform the task of governance just like a king 
assigns separate jobs to his different ministers. But it must be clearly understood here 
that each class of the human race was like a part of the body of the Supreme Being, 
and even as a man feels disfigured and handicapped as well as feels the pain equally 
if his leg is cut off from the rest of his body as he feels when his arm or head is 
severed, the Lord feels betrayed and hurt when even one of his sons is subjected to 
humiliation and pain. The four classes had specific jobs cut for them so that the 
society could function smoothly.  

The Brahmins have their origin from the mouth of Brahma the creator. Since 
the mouth is used to give advice and teach others, the primary job of the Brahmins 
was to act as moral guide to their brethrens. The four Vedas, which are repository of 
all knowledge that exist, were also created from the mouth of Brahma; hence these 
Brahmins were considered most wise and learned. The arms are metaphors for 
strength and powers; they are used to protect and help others. Hence, the Kshatriyas, 
who were created from the arms of Brahma, were those sons of his who would give 
the needed protection and security to their other brethrens. In order to feed his 
creation, Brahma had to toil and labour to provide for the maintenance and financial 
and material well being of the society for merely teaching and protecting would not 
suffice without some one to take care of the other necessities of life. So he created the 
Vaishyas from his thighs, symbolising labour, to pick up the mantle of mundane 
affairs of life. But there must be someone who would do the daily chores, such as 
tilling the fields, doing the harvesting, washing and cleaning, and all other such odd 
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jobs. This was assigned to the Shudras created from Brahma’s feet symbolising 
service.  

Paingalo-panishad of Shukla Yajur Veda tradition, in its Canto 1, verse no. 7 
and Canto 2, verse nos. 3 describe how the three basic Gunas of Sata, Raja and Tama 
were used by the supreme Brahm to create different types of creatures in this creation. 

None of these classes were meant to be inferior or superior to one another; 
they were all parts of the body of the same Brahma. In fact, the leg bears the burden 
of the body; just imagine what would have happened if Brahma had not created 
anyone from his legs? How would the Brahmin walk, how would the Kshatriya fight, 
and how would the Vaishya do his commercial activities if he could not walk? 
Similar arguments can be applied to other classes. See also Brihad Aranyak 
Upanishad, 1/4/11-15 which describes their origin in graphic details, and also 
Aeitereyo-panishad, 1/1/4. 

Reasons for classification—The Niralambo-panishad of Shukla Yajur Veda, 
in its verse no. 10 states the reason for the classification of the society in four classes. 

The Subalo-panishad of Shukla Yajur Veda tradition, in its Canto 1, verse 6, 
and Canto 2, verse 1 describes the origin of these four classes in society. 

3Param Hans Parivrajak = The phrase has three words, viz. ‘Param’ meaning 
supreme, the most exalted, the most acclaimed, the highly realised and one who has 
reached the highest echelons of achievement in his given field of interest; ‘Hans’ 
means a Swan, and its significance and symbolism is explained herein below; and 
‘Parivrajak’ meaning a Sanyasi or a renunciate person who has developed total 
dispassion towards this material world and realised the futility of either pursuing it or 
enjoying it because it is illusionary, deluding, entrapping, and the cause of all his 
miseries and torments.  

In other words, a Param Hans Parivrajak is a Sanyasi or a monk, a hermit, a 
friar, a mendicant or an ascetic who has completely disassociated himself from any 
involvement with this artificial world of materialism, and has instead focused his 
mind and intellect on the Truth which would provide him eternal peace and beatitude. 
He has reached the pinnacle of self-realisation which makes him aware of the truth of 
the supreme transcendental divinity known as Brahm, and he is called a ‘Hans’ 
because he has washed off all his worldly impurities and cleansed his inner-self just 
like a Swan that floats in the water of a lake without the impurities of the water 
affecting its cleanliness even slightly. Such a man lives in this world but is aloof from 
it; he lives amongst all the delusions but is not at all affected by them. Besides it, he 
has developed the wisdom and the erudition to discriminate between what is good and 
what is not, what is true and what is false, what is liberating and what is ensnaring 
just like the Swan which has the legendary ability to pick up pearls from an 
assortment of gems, and drink milk leaving behind water and other adulterants in it.    

4Swan = The enlightened and realised person thinks of himself as a Swan and 
feels exhilarated that he is not an ordinary man bogged down by worldly fetters, but 
an exalted soul that is like a Swan.  

The bird Swan or Hans is considered the most pure, clean, wise, erudite and 
clever among the birds. It is said to eat pearls, which means it picks up and accepts 
only the best amid the variety of things available to it in the form of an assortment of 
various gems and jewels representing the dazzling charms of this world. It is also 
reputed to drink milk leaving aside the water content in it symbolising its ability to 
imbibe the essence and the best, and leave the rest aside. It is also the vehicle of 
Goddess Saraswati, the patron Goddess of knowledge, wisdom, intelligence, speech 
and learning, indicating that it bears these glorious virtues. Hence, the reference to a 
swan while describing a creature conscious of the vital wind or Pran passing through 
him means the basic, inherent and intrinsic tendency of that wisened and intelligent 
creature is to be the best, most pure and divine, wise, awakened and enlightened, 
adroit, clever and sagacious like the swan, and pick all the goodness and forsake all 
that is bad in this world. Saraswati rides on a swan, symbolising the creature’s inborn 
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enlightenment and excellence of his mental caliber. Symbolically, Saraswati resides 
in his Pran because it rides on the swan, i.e. in his heart, throat and mind —that is, his 
heart has purity of emotions, he speaks well of all, and his wise words are sought 
after by all as priceless gems of wisdom, and his mind is intelligent, discerning and 
noble.  

A wise man is expected to pick up the truth and leave aside the non-truths 
from the basket full of worldly charms of astounding proportions and mayriad forms 
of temptations present in this creation.  

Those wise men who have developed the level of wisdom, erudition and 
sagacity that they can discriminate between what is good and what is not, what is true 
and what is false, what is liberating and what is ensnaring for their soul are also 
honoured by the epithet of being a ‘Hans’ (Swan) because they are just like the Swan 
which has the legendary ability to pick up pearls from an assortment of gems, and 
drink milk leaving behind water and other adulterants in it. Even amongst such wise 
and enlightened men, those who have realised the ‘truth’ about their own self in the 
real sense, i.e. have become ‘self-realised’ and hence ‘Brahm-realised’ truthfully, and 
have consequentially attained the highest level of enlightenment and wisdom are 
called ‘Param Hans’—literally meaning those who have accessed the ‘supreme type 
of enlightennent’.   

 The alphabet ‘Ha’ of the word ‘Hans’ is sounded by the vibration of the 
exhaled wind passing through the vocal cords present in the throat or the wind pipe 
which connects to the nose, while the alphabet ‘Sa’ is sounded by the root of the 
tongue which opens into the mouth when the breath is inhaled. Both the nose and the 
mouth open in the same cavity called the throat. Hence, the inter relationship between 
‘Ha’ and ‘Sa’ is evident. The main objective of this Upanishad is to make the Yogi (a 
person who follows its tenets of meditation) aware that he is like the divine swan, but 
he was unaware of his own divinity and sublimity, his exalted and noble stature, till 
that was pointed out to him. So he must become one like a ‘swan’, remind himself 
constantly that he is like a swan, and he must not do anything or act in anyway which 
is not befitting his exalted and superior status which is equivalent to a wise swan. 

During the twenty-four hour period covering a single day and night, a person 
inhales and exhales, or breathes, roughly twenty-one thousand times, because each 
cycle of inhalation and exhalation is equivalent to saying one Mantra ‘Hans’ 
consisting of the two syllables ‘Ha and Sa’ (refer Dhyanbindu Upanishad, verse no. 
63).    

Hans, the divine Swan, is also one of the twenty-four incarnations of Lord 
Vishnu. Vishnu had once appeared as a divine Swan to preach the four celestial sages 
Sankaadi who were the mental sons of the creator Brahma.  

It so happened that Sankaadi approached Brahma and wanted to know how 
can someone, who wished to have Moksha (final liberation and deliverance from this 
material world; freedom from attachment to the sense objects of this world; 
emancipation and salvation), effectively control his mind and sub-conscious and 
divert them away from the material charms of the world and its sense objects, and 
towards the inner self where the Atma, the pure consciousness, resides?  

Brahma was confused and did not have the answer. So they meditated upon 
Lord Vishnu, the Supreme Being, from whom Brahma was born. Thus Vishnu 
appeared as a divine Swan. The sages could not recognise the Lord in that form and 
asked who he was. Then Vishnu, in his form as a Swan, preached the great tenets of 
metaphysics and Vedanta to Sankaadi. Thus, this revelation of Vishnu as a Swan was 
an embodiment of the greatest and the most refined form of spiritual knowledge, 
erudition, wisdom and enlightenment. Henceforth, Swan came to be known as a 
synonym for these eclectic and divine virtues. This story appears in Srimad Bhagwat, 
11/13.  
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The Swan is depicted as a vehicle of Saraswati, the Goddess of knowledge 
and wisdom. In other words, those who worship Swan ride on the crest of knowledge, 
wisdom, erudition, sagacity and enlightenment. 

The Yogchudamani Upanishad, verse no. 82-83 of Sam Veda tradition 
describes this Swan in the context of Yoga.  

The Dhyan Bindu Upanishad, verse no. 24 and 61-65, of the Krishna Yajur 
Veda tradition which primarily deals with meditation and contemplation on Brahm in 
order to obtain emancipation and salvation of the soul of the creature says that the 
supreme transcendental Brahm, known also as Pranav, resides in the heart of all the 
living beings in the form of a Hansa. The main objective of this Upanishad is to make 
the Yogi (a person who follows its tenets of meditation) aware that he is a 
personification of Brahm and is like the divine Swan, but he was unaware of his 
divinity and sublimity, his exalted stature, till that was pointed out to him in this 
verse. So he must become one like a ‘swan’, remind himself constantly that he is like 
a swan, and he must do not do anything or act in anyway which is not befitting his 
exalted and superior status which is equivalent to a wise swan. The highlight of its 
verse no. 63 is that it asserts that the Mantra ‘Hans’ is superior to the Gyatri Mantra.  

The Yogshikha Upanishad describes in Canto 6, verse nos. 52-54 how the 
creature continues to do an involuntary Japa using the Mantra ‘Hans’ throughout his 
life while narrating how the creature continues to be buffeted and tossed around by 
the vital winds called Pran and Apaan.  

The Brahm Vidya Upanishad of Krishna Yajur Veda has a number of verses 
dedicated to the concept of Hans and goes on to assert that it is the best Mantra with 
which a wise and enlightened ascetic should do Yoga (meditation) as well as Japa 
(repetition of Mantra). Such verses are nos. 16, 20-28, 34, 60-64 and 78-79. 

The Hanso-panishad of Shukla Yajur Veda tradition is exclusively dedicated 
to explain the concept of the pure conscious Atma by way of using the metaphor of a 
Hans. 

The Varaaha Upanishad of Krishna Yajur Veda, Canto 5, verse nos. 52, 54-
55 describe the Hans Mantra besides asserting that the Atma, the pure conscious 
‘self’ of the creature, is Hans (i.e. Brahm) personified. 

References for the term ‘Hans’ or divine Swan—(a) Krishna Yajur Veda—
Shwetashwatar Upanishad, Canto 2, verse no. 6; Canto 6, verse no. 15; Tejobindu Upanishad, 
Canto 1, verse no. 3-4; Dhyan Bindu Upanishad, verse nos. 24, 61-65; Brahm Vidya 
Upanishad, verse nos. 16, 20-28, 34, 60-64, 78-79; Yogshikha Upanishad, Canto 1, verse nos. 
131-132, Canto 2, verse nos. 9-11, Canto 6, verse no. 20, 35-36, 53-54; Yogtattva Upanishad, 
verse no. 99. (b) Shukla Yajur Veda—Hanso-panishad is exclusively dedicated to explain the 
concept of the pure conscious Atma by way of using the metaphor of a Hans. (c) Sam Veda—
Yogchudamani Upanishad, verse no. 31-35, 82-83, 93. (d) Atharva Veda—Naradparivrajak 
Upanishad, Canto 5, verse no. 4; Pashupata Brahm Upanishad, Canto 1, verse nos. 4, 12-22, 
26-27; Canto 2, verse nos. 1-3; Mahavakya Upanishad, verse no. 6; Hayagriva Upanishad, 
verse no. 10.] 

 
 

låq#lehis ldyfo|kifjJeKks HkwRok fo}kUloZeSfgdkeqf"edlq[kJea 
KkRoS"k.kk=;okluk=;eeRokgadkjkfnda oeukéfeo gs;ef/kxE; eks{kekxSZdlk/kuks czãp;± lekI; 
x`gh Hkosr~ A x`gk}uh HkwRok izoztsr~ A ;fn osrjFkk czãp;kZnso izoztsn~x`gk}k ouk}k A vFk 
iqujozrh ok ozrh ok Lukrdks ok·Lukrdks oksRlékfXujufXudks ok ;ngjso fojtsÙkngjso izoztsfnfr 
cq)ok loZlalkjs"kq fojäks czãpkjh x`gh okuizLFkks ok firja ekrja dy=iq=ekIrcU/kqox± rnHkkos 
f’k";a lgokflua ok·uqeksnf;Rok r)Sds izktkiR;kesosfþa dqoZfUr A rnq rFkk u dq;kZr~ A 
vkXus¸;keso dq;kZr~ A vfXufgZ izk.k% izk.kesoSr;k djksfr A =S/kkroh;keso dq;kZr~ A ,r;So =;ks 
/kkroks ;nqr lÙoa jtLre bfr A v;a rs ;ksfu_ZfRo;ks ;rks tkrks vjkspFkk% A ra tkuéXu 
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vkjksgkFkk uks o/kZ;k jf;feR;usu eU=s.kkfXuekft?kzsr~ A ,"k ok vXus;ksZfu;Z% izk.ka xPN Loka ;ksfua 
xPN LokgsR;soesoSrnkg A xzkekPNªksf=;kxkjknfXuekâR; Lofo/;qäØes.k iwoZonfXuekft?kzsr~ A 
;|krqjks okfXua u foUnsnIlq tqgq;kr~ A vkiks oS lokZ nsork% lokZH;ks nsorkH;ks tqgksfe Lokgsfr 
gqRoks)qR; izkÜuh;kr~ lkT;a gfojuke;e~ A ,"k fof/kohZjk/okus ok·uk’kds okika izos’ks ok·fXuizos’ks 
ok egkizLFkkus ok A ;|krqj% L;kUeulk okpk ok laU;lsns"k iUFkk% AA2AA 

 
sadgurusamīpe sakalavidyāpariśramajño bhūtvā 
vidvānsarvamaihikāmuṣmikasukhaśramaṃ  
jñātvaiṣaṇātrayavāsanātrayamamatvāhaṅkārādikaṃ  
vamanānnamiva heyamadhigamya mokṣamārgaikasādhano  
brahmacaryaṃ samāpya gṛhī bhavet / 
gṛhadvānī bhūtvā pravrajet / 
yadi vetarathā brahmacaryādeva pravrajedgṛhādvā vanādvā / 
atha punaravratī vā vratī vā snātako vā’snātako votsannāgniranagniko vā 
yadahareva virajettadahareva pravrajediti buddhavā sarvasaṃsāreṣu virakto 
brahmacārī gṛhī vānaprastho vā pitaraṃ mātaraṃ 
kalatraputramāptabandhuvargaṃ tadabhāve śiṣyaṃ savāsinaṃ 
vā’numodayitvā taddhaike prājāpatyāmeveṣṭhiṃ kurvanti / 
tadu tathā na kuryāt / āgneyyāmeva kuryāt / 
agnirhi prāṇaḥ prāṇamevaitayā karoti / 
traidhātavīyāmeva kuryāt / 
etayaiva trayo dhātavo yaduta sattvaṃ rajastama iti / 
ayaṃ te yoniṛtviyo yato jāto arocathāḥ / 
taṃ jānannagna ārohāthā no vardhayā rayimityanena mantreṇāgnimājighret / 
eṣa vā agneryoniryaḥ prāṇaṃ gaccha swāṃ yoniṃ gaccha 
swāhetyevamevaitadāha / 
 grāmācchrotriyāgārādagnimāhṛtya svavidhyuktakrameṇa  
pūrvavadagnimājighret /  
yadyāturo vāgniṃ na vindedapsu juhuyāt /  
āpo vai sarvā devatāḥ sarvābhyo devatābhyo juhomi svāheti  
hutvodhṛtya prāśnīyāt sājyaṃ haviranāmayam /  
eṣa vidhirvīrādhvāne vā’nāśake vāpāṃ  praveśe vā’gnipraveśe 
vā mahāprasthāne vā /  
yadyāturaḥ syānmanasā vācā vā saṃnyasedeṣa panthāḥ // 2 // 

 
2. [Lord Adi Narayan preached—] ‘A wise and erudite aspirant should first acquire 
knowledge under the guidance of a learned and self-realised Guru (moral preceptor 
and teacher) of high repute. This would enlighten him of the reality of this world and 
its material objects so much so that he understands and realises that all the comforts 
and pleasures of the world in which he lives as well as the world where he wishes to 
go after death (i.e. the heaven where he wishes to go after having lived a righteous life 
to enjoy its heavenly comforts and pleasures) are actually like a burden on his soul. 
[In other words, by studying the scriptures himself and being enlightened about their 
eclectic principles upon being taught by his learned teacher who explains their hidden 
meaning to him, he realises the falsehood of this material world and the truth of the 
Atma which is his own ‘self’ and pure consciousness, and hence the futility of 
pursuing the world and the comforts and pleasures of the senses either in this life or in 
the after-life become evident to him. Therefore, once he has attained this spiritual 
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wisdom and knowledge of the Truth, he shakes off the deluding, artificial and 
entrapping world, and instead endeavours to attain eternity and true happiness that 
comes with distancing one’s self from all delusions that are typical hallmarks of this 
material world, and diverting one’s attention towards the grand spiritual truths of 
creation. Of course, such efforts would help one to become ‘realised and enlightened’, 
and with it would come bliss and happiness of an eternal and infinite kind, the bliss 
and happiness that is sustainable and true.]    
 This wisdom and enlightenment fills him with total detachment towards the 
three overpowering desires that a man has in this world—viz. desire for a son, desire 
for material prosperity and acquisition of wealth, and desire for fame, power, 
authority and majesty in this world.  

He also develops total disinterest in the three types of Vasanas (worldly 
passions and lust) and abandons them. These three Vasanas are the following—Lok 
Vasana, Deha Vasana and Shastra Vasana1.  

He treats all sorts of attachments, attractions and infatuations (‘Mamatva’) as 
well as ego, pride and haughtiness (‘Ahankar’) as being equivalent to vomit, and 
therefore most reprehensible, disgusting, and worthy of being discarded.  

With this wisdom firmly ingrained in his sub-conscious, he completes his 
education under the able guidance of a learned Guru while strictly observing the 
eclectic principles of Brahmacharya. [This is called ‘Brahmacharya Ashram’ and is 
the first phase in the life of a man. ‘Brahmacharya’ is a life of strict self-control, 
abstinence and continence, not only in sexual terms but taken in a very holistic 
manner involving strict control over all the organs of the body and total abstinence 
from numerous indulgences. A student is expected to observe strict discipline in order 
to concentrate his energy on studies without distraction, as well as to inculcate the 
virtue of self control that would come in good stead to him later on in his life.]  

Having graduated with these grand and magnificent spiritual values firmly 
established in his psyche, he enters the second stage of life as a householder, called 
‘Grihastha Ashram’.  

On completion of the second phase as a Grihastha he should step into the third 
phase of life called ‘Vaanprastha’—literally meaning ‘heading for the forest’. [This is 
simply a metaphor for having turned his back to the humdrum world and spending the 
rest of the life in search of peace and serenity which are symbolized by the term 
‘forest’.]  

Finally, at the culmination of this third phase he should become a ‘Sanyasi’ or 
a ‘Parivrajak’. [That is, now he should be completely unattached with anything, even 
to the extent that he keeps no company and avoids pilgrim sites. For him, the search 
for the Atma is the ultimate pilgrimage and the body itself is the holy site where the 
Atma lives.]  

This is the general rule, but in exceptional cases a man can enter the phase of 
Parivrajak (i.e. he can become a renunciate Sanyasi, or a monk, hermit, mendicant or 
friar) directly from the Brahmacharya or Grihastha Ashrams without having had to go 
through the traditional path or the well-established routine procedure, or the various 
phases or the stages that one has to pass through to become a full-fledged Sanyasi.  

Hence, whether or not a person has observed religious sacraments and vows, 
whether he has studied the scriptures or is illiterate in such matters (i.e. is un-lettered, 
uninitiated, uneducated, does not follow the tenets of religion, has not observed any 
sacraments, is unaware of scriptural concepts such as the Atma and Brahm etc.), 
whether he has done the fire sacrifice or not (i.e. whether or not he worships the Lord 
by offering him oblations through the sacred fire as ordained by the Vedas; whether or 
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not he has purified himself as symbolized by his worshipping the fire)—whenever 
sincere and true sense of renunciation, detachment, disinterest and dispassion sprouts 
in his heart, he can become a Parivrajak (a Sanyasi). 

According to established tradition, when a man who belongs to either of the 
three phases of life called a Brahmacharya, Grihastha or Vaanprastha develops true 
and complete detachment from this world and is desirous of taking the vows of a 
Parivrajak, he should first take formal permission from his parents, wife, son(s), kith 
and kin, friends and companions, as well as his followers or disciples or those who are 
dependent upon him in any way. Then he must do the ‘Prajapatya Ishti Yagya’. [This 
sacrifice is a special fire sacrifice done at the time of breaking off all connections with 
this world and stepping on the path of Sanyas. It is meant to offer oblations to 
Prajapati Brahma, the creator, and requesting the Lord to take care of those the 
aspirant leaves behind as well as of himself.]  

But this principle does not apply on a man who wishes to take the vows of a 
Parivrajak way of life directly (i.e. even before or during the above three phases) 
without bothering to undergo the formal process. [This is because he is so eager to 
renounce this world, he is so eager to search the Truth and discard the falsehood, he is 
so eager to find liberation and deliverance that he does not wish to waste time in 
formalities and seeking permission from anyone. He need not wait for someone’s 
consent or approval to become a Sanyasi; what if his parents or wife or son do not 
agree and create a hurdle in his spiritual path? Besides this, he has come to realise that 
all relations are limited to the gross body as the Atma has no relations whatsoever, for 
it is an eternally free and independent entity. The wise and enlightened aspirant has 
already understood the truth of the statement that the body is not his true identity, and 
neither is it that of the person from whom permission is sought. So, who should seek 
permission from whom, and who is empowered to refuse? So, why should he waste 
time and energy on pretensions and falsehood; why should he appear to be courteous 
and nice by asking permission from anyone, or appearing to be apologetic for his 
leaving his kith and kin alone? The very fact that true enlightenment has arisen in his 
bosom that has motivated and inspired him to throw away the falsehoods and artificial 
relations of the world, and instead move towards the great relationship that his Atma 
has with the supreme Atma known as Brahm would automatically make him free 
from all obligations of having to seek permissions or observing formalities in order to 
renounce the world and its shackles. He feels absolutely independent and unbound by 
any fetters to this world. Since self-realisation that attends achievement of true 
spiritual wisdom and enlightenment has taught him that his ‘true self’ is the Atma and 
not the gross body, and that all relationships are limited to the gross body and the 
Atma has no kind of relations, he feels not at all obliged to seek anyone permission to 
break free from all bondages pertaining to the body, and ‘relationships of the world’ 
are like these bondages. The Atma is as free and unshackled as the air element. So 
when the Atma flies free, it need not have any regrets or feel apologetic.]  

Therefore, instead of doing the Prajapatya Ishti Yagya he must do the fire 
sacrifice called the ‘Aagneya Ishti Yagya’. [This is the oblations paid to the Fire God 
or the Fire Element which is now requested to take up residence in the inner-self of 
the aspirant. This is a symbolic sacrifice to signify that the aspirant has burnt all 
connections with the external world, has burned all his spiritual impurities, has 
empowered himself with the power, potentials and authority of the Fire which is 
enshrined in his bosom, and now onwards he would worship the Atma as an 
embodiment of the holy Fire. Now onwards, he does not have to worship the sacred 
fire externally, but he offers his oblations and worship to it inside his own body. For 
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such worship, whatever he eats or drinks is like an offering and oblation. Similarly, 
each of his breath is also like an offering. Indeed, this form of internal fire sacrifice 
and symbolic worship is regarded as the being of the best kind and the wisest way of 
worshipping the Supreme Being. This concept is further elaborate in the following 
paragraph.] 

The Fire is the ‘Pran’ or life (both of the entire creation at the macro level of 
existence, as well as of the individual man at the micro level of creation, because 
without the warmth, energy and light provided by the fire no life is feasible). It is on 
the strength of the fire that the Pran Vayu (the vital wind) carries out its various life-
infusing and life-sustaining functions, and it is on the strength of the fire that the air 
shows movement. [The vital winds in the body are the ones responsible for all the 
small and big functions carried out by the different organs of the man’s body. The 
‘fire element’ plays a very important role in the body as is evident from the fact that if 
the fire element decides to calm down, or the body becomes cold, all its activities 
would automatically come to a standstill, and the man would die. A warm body is 
equivalent to a living body, while a cool body is a corpse. On the more physical plane 
we observe that when a fire burns, a breeze begins to blow, indicating ‘movement’ in 
the otherwise static air element. The fire heats the air and creates convection currents 
which make the otherwise static air move. This is most evident in hot summer 
afternoons when hot winds pick up speed and develop into a storm as the temperature 
rises during the afternoon hours on the plains and deserts. The ‘fire element’ is a 
metaphor for dynamism, vigour, vitality, energy, strength and life.] 

An aspirant should offer three types of symbolic oblations to this fire sacrifice. 
These three symbolic offerings are the three Gunas such as the Sata Guna, the Raja 
Guna and the Tama Guna that are inherent to all living beings in this world. [In other 
words, he must burn all the three distinguishing qualities that are inherently present in 
all living beings, and which decide their behaviour, thought process, personality, 
character traits etc. A Sanyasi should develop complete equanimity and total 
neutrality in all matters. He must show no good, bad or mediocre behaviour that is 
determined by any of these Gunas; he must have no emotions determined by the 
dominance of one or the other of these Gunas; he should not harbour any specific 
qualities that can be used to ascribe him with some particular distinctive 
characteristic. He must live a life of anonymity, equanimity and total neutrality. Thus, 
offering of the three Gunas to the fire is a metaphoric way of saying that a true 
Sanyasi dissolves his individuality and personal identity to become universal like the 
Atma which he has now recognized to be his ‘true self and identity’.] 

Then he must smell the fire while saying the following hymn—‘Oh Fire God! 
The Pran (i.e. the life or ‘consciousness’ as well as the vital winds or airs present 
inside my body) is the cause of your origin. [That is, it is because my body has 
‘consciousness’ in it that it is said to be alive, and a living body is the abode of the fire 
element, for as soon as the life or consciousness leaves the body it becomes dead, and 
the fire element immediately leaves it too. The word ‘Pran’ also means the vital winds 
or airs that keep the body alive and active. The vital winds control and regulate the 
body by controlling and regulating the functioning of all the individual organs of the 
body. Since it is an established fact of science that air is needed to start the fire and 
keep it burning, and that no fire can survive without air, this stanza also means that it 
is the presence of the vital winds, collectively called the ‘Pran’, which helps the ‘fire 
of life’ burning inside the body. This physical fact and relationship between the air 
element and the fire element is depicted metaphorically by saying that the ‘Pran is the 
father of the fire element’. Just like a father who not only provides the spark that 
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produces the child but does his best to ensure that his off spring does not die a 
premature death, the air element present inside the body also ensures that the fire of 
life burning inside the body of the Sanyasi is not blown out. In other words, the Pran 
ensures that life is not snuffed out of the Sanyasi before its time for his Atma to 
emerge from the prison of the gross body to merge with the cosmic Atma known as 
the Parmatma, a development that provides the Sanyasi with his final Mukti or 
Moksha, i.e. when he finds his final spiritual liberation, deliverance, emancipation and 
salvation.] 

Being aware of this fact, please enter it and subtly establish yourself in the 
Pran. [That is, the fire element is invited to establish its self in the body of the aspirant 
in a symbolic manner so that his vital winds are kept energized and strengthened, and 
he is given sufficient vigour and stamina to bear with the harsh realities of a Sanyas 
way of life during which all the physical comforts of the world are lacking.]  

Since you (the Fire God) have come into being from the Pran (consciousness 
and vital airs that give life as explained above), and since you are requested to take up 
your abode in it, you are also requested to impart your glorious illumination and 
dynamism to it. [In other words, you must provide my consciousness represented by 
my Atma with divine illumination in the form of truthful knowledge, intellect, 
wisdom, erudition, sagacity, and the mental ability to discriminate between the truth 
and the false. At the same time as this, you must also ensure that my vital winds or 
airs that sustain my physical body are not deprived of the necessary dynamism, 
strength, vigour, vitality and energy.] Bless me so that I can obtain better results in my 
spiritual pursuits and attain greater heights of spiritual success. Let me be blessed with 
enhanced energy, strength, courage, stamina, vigour and drive to be able to move 
steadily ahead in my endeavours and reach the pinnacle of success in it. [When the 
Pran or life-consciousness present in the body is fully strengthened, the aspirant 
would be empowered to pursue meditation and contemplation without any hindrance, 
such as lack of sufficient energy and strength needed to cope with the strenuous 
demands of Yoga. Re-vitalized Pran would ensure re-vitalized body, and with the 
body in a proper condition the rigours of life as a Sanyasi would be easy to cope 
with.] 

Oh Fire God! You are earnestly requested to establish your esteemed self in 
the Pran which is regarded as your origin. [The word used in the text is ‘Yoni’, 
meaning a womb. The embryo is conceived and nourished in the mother’s womb, and 
the latter is therefore regarded as the place from where the former originated. In the 
case of the fire element, this symbolic womb is the Pran or life-consciousness because 
if there is no consciousness in this creation there would be no life, and hence there 
would be no need or use of the fire. ‘Pran’ also means the vital airs or winds, and 
these airs or winds keep the fire element alive and active inside the gross body. As has 
been explained above, both the factors of ‘consciousness’ and the ‘vital airs’ are used 
as synonyms for ‘Pran’ in this verse. Therefore, both are regarded as the affable and 
doting ‘father’ of the fire element in a symbolic way. In the present context, the 
aspirant requests the fire element to subtly establish its self in his body so that he can 
easily cope with the rigours of the Sanyas way of life. He would not get proper 
nourishment because he would have to depend upon begged food, he would not have 
proper clothes to keep himself warm, or warm bedding to sleep upon, he would not 
have the comforts of a home and hearth, and therefore would be left on the mercy of 
the elements. Weakness of the body would also make his vital winds weak, and hence 
it is very important to invoke the blessings of the Fire God so as to overcome these 
and other such grave hurdles of the Sanyas way of life. If the internal fire is burning 
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robustly, it would be so much the easier for him to overcome all the problems that he 
might have to face during the rough and tough life of Sanyas. Again, a well-kindled 
fire would speed up his progress in Yoga and help him achieve success in such 
practices as activation of the Kundalini and raising of the vital winds from the lower 
parts of the body to the head where he expects to experience the bliss of realisation of 
consciousness.]  

So, please go there (in the Pran) and take up your honourable residence in it. 
[The word used in the text is ‘Gachha’ which means ‘to go’.]’ 

With this prayer, the aspiring Parivrajak should say ‘Swaha2’ to finish his 
invocation and offerings. [The word ‘Swaha’ is said while making offering to the 
sacred fire as it represents the mouth of the Fire God. When the worshipper has 
sufficiently pleased the Fire God, the latter opens his mouth to accept the offerings 
made by the worshipper.] 

For the purpose of performing the above worship fire is needed, and it should 
be obtained from the household of a Srotriya person (i.e. someone who performs daily 
fire sacrifice according the principles laid down in the Vedas, and uses the latter’s 
hymns for this purpose). After obtaining it, the aspirant should smell it (as described 
above in this paragraph). [The ‘smelling’ is done as a mark of showing affection and 
reverence. It is like the modern practice of kissing some dear one on the cheek in 
western culture, and on the head in Indian culture where the father or anyone elder 
than the person touches the latter’s head and smells it as a formal gesture of blessing, 
love and affection.] 

In case formal fire is not available due to any reason, or when it is not 
practically feasible to perform the fire sacrifice in its physical form, and the aspirant is 
very eager to become a Parivrajak without delay then he should complete the ritual by 
simply using water (in the place of the fire).  

He should think that the water element known as ‘Apaha’ personified as the 
Water God is the primary origin of all the other Gods, including the Fire God. Hence, 
he should worship the Water God as follows—‘Oh Water God! You are a personified 
form of all the Gods taken together. Therefore, I am offering my oblations to you (and 
it would be equivalent to offering it to each of the Gods at once).’ Then he should say 
‘Swaha’ and make the offering.  

Once the offerings to the Gods is complete, he should pick up the remaining 
material used for such offerings, including Ghee (clarified butter) used for the 
purpose, and accept them (eat them) himself. [This is to signify that all the Gods 
reside in his own bosom. It indicates that they have accepted his gesture by imbibing 
the food offered to them. At the same time it also signifies that the spiritual aspirant is 
aware of the fact that the supreme God resides in his own self as the Atma to whom 
he is finally making his offerings by the symbolic gesture of eating all the remaining 
things himself. It has been said in the Upanishads that the body is a microcosm of the 
entire creation, and that all the Gods, who incidentally represent the forces of Nature 
in a personified form, took up their residences in this body at the micro level of 
creation just like they lived in the heaven at the macro level of creation—refer Rig 
Veda’s Aiteriyo-panishad. Therefore it is not inappropriate to say that the offerings 
are made in a symbolic manner to all the Gods living inside the body of the Sanyasi.]  

This process is used by those who follow the path prescribed for warriors, or 
those who wish to abandon the physical gross body by fasting, or those who wish to 
leave the mortal world by entering water and submerging (drowning) in it, or those 
who wish to cremate their gross body themselves by entering a fire that is voluntarily 
lit by themselves. 
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It is ordained that if one is really interested and sincere then he should not wait 
for formalities to be completed, and instead accept the vows of Sanyas mentally, or 
even by saying so and making a declaration to this effect (2).       

[Note—1The three Vasanas—(a) Lok Vasana—this is the desire and greed for wealth, 
fame, sense objects of the material world, territorial gains, authority and powers, 
majesty, pomp and pelf etc. The Vasanas relating to the world are the various 
attractions and allurements that his apparently enchanting and captivating world 
presents to a person. It also refers to the various and endless responsibilities and 
obligations, real and imaginary, that a person has, or imagines he has towards this 
world.  

Sometimes the Lok Vasanas overlaps the Deha Vasana as often they are 
interconnected. For example, one’s ‘Vasanas’ pertaining to one’s son, property, 
material wealth and other assets which a person has acquired by the efforts made by 
his body and which help him to get established in this world and enjoy enhanced 
comforts and pleasures as well as respect and honour that such acquisitions entitle 
him to in this physical world also come under this category of Vasanas. All such 
relationships that exist in this world, such as his relatives, his contacts, his friends, his 
peers and compatriots, along with his obligations, his contracts and his 
responsibilities related to them are called Lok Vasanas. It would also include all 
things done by him in this world to appease those who are related to him with this 
body. 

(b) Shastra Vasana—this is the desire and yearnings related to scriptures and 
ancient literature, such as a desire to become an expert in them and be recognised as 
such, the desire to study them more and more, acquiring scholarship and literal 
expertise in them with its accompanying fame, renown, glory, honour, respect and 
financial prosperity, become much sought after and acquire a wide follower-ship 
based on these qualities and honours bestowed upon them by the world by the virtue 
of their unique abilities and expertise of the scriptures etc. But usually such 
knowledge is superficial, and the so-called expert of scriptures relies more on their 
letter rather than on their spirit, engrossing himself in endless discussions and debates 
leading to confusions and contradictions instead of solving them. The scriptures are 
vast and like a fathomless sea. Trying to realise the Supreme Truth by delving into 
the depths of the scriptures is like an attempt at extracting a single piece of pearl by 
churning the whole ocean. Though it is theoretically possible in thousand of years of 
continuous effort, but practically it is impossible and incredulous to even think of 
such a success; it is a too far-fetched notion. It is rare to find a truly wise and 
enlightened soul amongst worldly scholars and orators, for the latter’s erudition is 
limited to gaining fame and name and nothing more.  

(c) Deha Vasana –this is the insatiable desire and passion related to the 
gratification of the sense organs, such as becoming licentious, engrossing oneself in 
enjoyment of worldly sensual objects, and all other types of indulgences and 
gratifications. The ‘Vasanas’ pertaining to the body also relate to the attachments that 
one has with one’s son, property and wealth which a person has acquired and enjoyed 
with his body, and the world around him—his relatives, his fame, his contacts, his 
friends, his obligation, contracts and responsibilities. It also means gratification of the 
sense organs of the body as well as to appease those who are related to him with this 
body so that they continue to serve and help him and give comfort and pleasure to his 
body. 

Now, when we talk of the Atma as pure consciousness or an embodiment of light, 
the question arises ‘how can we obtain the clearest perception of that reality?’ The 
greatest exponent of Vedanta philosophy, sage Adi Sankaracharya prescribes the 
following four paths—(i) discrimination between the eternal and truthful, and the 
non-eternal and non-truthful, (ii) renunciation of desires for sensual gratification and 
enjoyment of pleasures from this materialistic world, (iii) development of six divine 



 598

eclectic wealth—self control, surrender, faith, forbearance, peace/tranquility and 
poise of the mind, and (iv) sincere desire for liberation and deliverance, because it is 
only then that the creature will try to find ways to achieve it. 

(ii) Another classification is based on the proportion of bad or good qualities 
inherent in and integral to the nature of a man. Therefore, there are broadly classified 
into Good Vasanas, and Bad Vasanas depending upon the proportion of good quality 
and the bad quality that is inherent in the man and forms his innate character. These 
qualities are called the Gunas, and they are three in number—viz. Sata Guna, Raja 
Guna and Tama Guna. Hence, we have Satvic Vasana, Rajic Vasana and Tamsic 
Vasana. 

The Satvic Vasanas are those desires that are determined by the predominance of 
the best quality called Sata in a man. Such a man is inclined to do auspicious deeds 
and take noble actions. He is naturally inclined to and attracted towards those things 
in this world which help him to cultivate higher values in life, such as the desire of 
serving others selflessly, being compassionate, relinquishing one’s right for the 
general welfare of others, spending time in finding ways to achieve knowledge of the 
‘self’, study of the scriptures and generally spending life in noble thoughts and deeds, 
etc.  

The Rajic Vasana is the middle path which creates desires for name, fame and 
power and their accompanying laurels and majesty. Such tendencies need 
commensurate actions so that they can be effectuated. Hence such a man would be 
engrossed in the world and it’s activities; he would serve others but would have a 
certain degree of self-interest in whatever he does; he would judge everything but 
with himself as the overriding factor. He would study the scriptures but not for his 
spiritual well being but to gain money and fame and a large follower-ship.  

Finally, the lowest of them is the Tamsic Vasana which makes a man pervert, 
sinful, selfish, indulgent and indolent to the extreme. He would snatch other’s right in 
order to fulfill his own desires; he would study the scriptures only to find fault with 
them and ridicule them. He would not have any qualms in making others suffer by his 
actions and derive immense satisfaction and pleasure in it. He would have no scruples 
and a sense of probity and propriety in what he does in order to satisfy his desires, 
wants, yearnings, aspirations and expectations.    

It ought to be noted that there are no water-tight compartments in these three 
types of Vasanas; they are diffused and more often than not difficult to differentiate 
one from the other. Their intensity may change with the change in the person’s 
attitude and the level at which his thought processes as well as his mind and intellect 
operate as he develops wisdom and knowledge. 

Vasanas arise due to one’s desire to gratify the natural instincts of the sense 
organs. Such as for example, the eye has a natural urge to see beautiful objects. So if 
a man falls prey to this urge, his mind and intellect would come into play and the man 
would then try everything in his means and power to acquire that object which 
pleases the eye, thereby dragging other organs in this quagmire. Each organ would 
then make its own demand, and the demands never cease but go on multiplying in a 
compound manner. Actions prompted by the element of ego and egocentric desires 
such as the attitude of ‘I, Me and Mine’ leave in their wake a chain of desires and 
wants which keep us prodding, propelling and compelling to satisfy them, and the 
chain of Vasanas is set in motion.  

So the easy way to stem the surge of Vasanas and finally obliterate them is to first 
analyse one’s natural inclinations and tendencies, and then slowly divert them from 
lower level to a higher level by conscious effort and diligence. One of the methods to 
do this is to do deeds but without expecting any rewards from them—which is at the 
core of Karma Yoga. With this attitude, the accumulation of Vasanas is gradually 
exhausted. Another way is to acquire truthful knowledge by studying the scriptures 
directly or getting to know about their great tenets and teachings from others. This 
helps to remove ‘Agyan’ or ignorance of the reality and truth which is at the very root 



 599

of the creation of Vasanas in the first place. If one becomes wise and gets acquainted 
with great metaphysical truths about the ‘self’ and the Atma along with the nature of 
existence and its essential form as well as the real goal of human life in spiritual 
terms, it would be natural and logical that he would be more inclined to overcome all 
sorts of Vasanas, including the Satvic ones. In fact, he would have no Vasanas at all.          

The Vasanas have been described in detail in the Varaaha Upanishad of Krishna 
Yajur Veda tradition, in its Canto 2, verse no. 70, and Canto 4, verse nos. 16, 20, 23.  

In Muktiko-panishad, canto 2 of the Shukla Yajur Veda tradition, Lord Ram 
explains to his most ardent devotee, the wise and enlightened Hanuman the concept 
of Vasanas and how to purge and control them in order to attain emancipation and 
salvation. 

The Yog Kundalini Upanishad of the Krishna Yajur Veda tradition, Canto 3, 
verse nos. 18-19 describes what is known as the ‘good Vasana’.  

How to overcome the Vasanas—Generally speaking, the drag of Vasanas (i.e. 
inherent tendencies, notions, innate habits, desires, yearnings etc.) of a creature, 
which create a hindrance in its contact with the pure self, can be overcome by the 
following four methods—(i) Method of persuasion—the creature tries to convince 
itself though reasoning, discrimination, self analysis and gentle prodding that its true 
identity is not the body but the soul or Atma which is the real and truthful self. (ii) 
Method of purification—the creature loves itself so much that its mind is blocked 
from all other love. This can be purged by thinking of the wider world as the beautiful 
extension of the self. Thus, selfishness is gradually reduced and it is replaced by love, 
compassion and graciousness. (iii) Method of eradication of desires—this can be 
done by selfless action and removal of ego. (iv) Method of forceful confrontation—
the seeker should confront its mind about its wayward behaviour and force it to 
overcome past habits and tendencies. Efforts should be made to control the mind’s 
restlessness—diligently, courteously and persistently. 

2Swaha— The word Swaha is used to offer any offering to the ritualistic fire 
during the fire sacrifice. It represents the mouth of the Fire God. When the 
worshipper has sufficiently pleased the Fire God, the latter opens his mouth to accept 
the offerings made by the worshipper. The offering is in the form of clarified butter, 
cereals, sweets and fruits etc. With each offering, the word is pronounced to 
symbolize acceptance of it by the Fire God. 
 The word means ‘hail, hail to you; may a blessing rest upon you!’ Swaha in 
mythology is a personification of the oblation offered to the fire sacrifice. Swaha is 
also depicted as the daughter of Daksha Prajapati and wife of Agni, the Fire-God; she 
is said to preside over burnt offerings. Her body consists of the four Vedas and her 
limbs are the branches of the Vedas, called Angas. In some texts, Swaha is also 
depicted as the wife of Rudra Pashupati. 
 It must be noted that the word Swaha is usually pronounced while making 
offerings to the fire pit of the fire sacrifice, but more broadly it means submission, 
humility and offering the best that one has to the chosen deity. In the case where this 
word is said while offering prayers to the chosen deity by using Mantras, it means to 
offer one’s own self with the greatest of reverence, humility and submission before 
the Lord being worshipped.] 
 
 

LoLFkØes.kSo psnkReJk)a fojtkgksea ÑRok·fXuekReU;kjksI; ykSfddoSfndlkeF;± 
LoprqnZ’kdj.kizo`fÙka p iq=s lekjksI; rnHkkos f’k";s ok rnHkkos LokReU;so ok czãk Roa 
;KLRoeR;fHkeU×; czãHkkou;k /;kRok lkfo=hizos’kiwoZdeIlq loZfo|kFkZLo:ika czkã.;k/kkjka 
osnekrja Øek}îkkâfr"kq f="kq izfoykI; O;kâfr=;edkjksdkjedkjs"kq izfoykI; rRlko/kkusuki% izk’; 
iz.kosu f’k[kkeqRÑ"; ;Kksiohra fNÙok oL=efi HkwekS ok·Ilq ok fol`T; ¬ Hkw% Lokgk ¬ Hkqo% 



 600

Lokgk ¬ lqo% LokgsR;usu tkr:i/kjks HkwRok Loa :ia /;k;Uiqu% i`Fkd~ iz.koO;kâfriwoZda eulk 
oplkfi laU;Lra e;k laU;Lra e;k laU;Lra e;sfr eUüe/;erkj/ofufHkfL=okja f=xq.khÑrizS"kksPpkj.ka 
ÑRok iz.koSd/;kuijk;.k% léHk;a loZHkwrsH;ks eÙk% LokgsR;w/oZckgqHkwZRok czãkgeLehfr 
rÙoeL;kfnegkokD;kFkZLo:ikuqla/kkua dqoZéqnhpha fn’ka xPNsr~ A tkr:i/kjúkjsr~ A ,"k laU;kl% 
AA3AA 
 
svasthakrameṇaiva cedātmaśrāddhaṃ virajāhomaṃ  
kṛtvāgnimātmanyāropya laukikavaidikasāmarthyaṃ  
svacaturdaśakaraṇapravṛttiṃ ca putre samāropya tadabhāve śiṣye vā 
tadabhāve svātmanyeva vā brahmā tvaṃ yajñastvamityabhimantrya 
brahmabhāvanayā dhyātvā sāvitrīpraveśapūrvakamapsu 
sarvavidyārthasvarūpāṃ brāhmaṇyādhārāṃ vedamātaraṃ kramādvyāhṛtiṣu 
triṣu pravilāpya vyāhṛtitrayamakārokāramakāreṣu pravilāpya 
tatsāvadhānenāpaḥ prāśya praṇavena śikhāmutkṛṣya yajñopavītaṃ 
chittvā vastramapi bhūmau vā’psu vā visṛjya oṃ bhūḥ svāhā oṃ bhuvaḥ 
svāhā oṃ suvaḥ svāhetyanena jātarūpadharo bhūtvā svaṃ rūpaṃ 
dhyāyanpunaḥ pṛthak praṇavavyāhṛtipūrvakaṃ manasā vacasāpi saṃnyastaṃ 
mayā saṃnyastaṃ mayā saṃnyastaṃ mayeti 
mandramadhyamatāradhvanibhistrivāraṃ triguṇīkṛtapreṣoccāraṇaṃ  
kṛtvā praṇavaikadhyānaparāyaṇaḥ sannabhayaṃ sarvabhūtebhyo mattaḥ 
svāhetyūrdhvabāhurbhūtvā brahmāhamasmīti  
tattvamasyādimahāvākyārthasvarūpānusandhānaṃ kurvannudīcīṃ diśaṃ 
gacchet / jātarūpadharaścaret / eṣa saṃnyāsaḥ // 3 // 

 
3. After having taken the vows of Sanyas in a systematic manner by offering oblations 
to the Atma (i.e. worshipping the pure ‘self’ and being firmly convinced that this 
Atma is the supreme Brahm personified), purging it of all worldly impurities 
(symbolizing various Vaasnas and Vrittis or worldly desires, habits and obligations 
pertaining to this world that all human beings have to a greater or lesser degree), and 
doing the ‘Virja Hom’ (the fire sacrifice done at the time of taking the vows of 
Sanyas, and offering oblations to the sacred fire) whereby the sacred fire element is 
established in his own Atma (as narrated in detail in verse no. 2 above), the aspiring 
Parivrajak (Sanyasi) should break off all connections with the world by passing on his 
responsibilities and obligations to his son. [It is like a ceremony of ‘passing the 
baton’. It is a part of the cycle of creation whereby the old gives way smoothly to the 
new, and continuity is maintained without a hitch.]  
 In case a son is not available, then the same procedure should be followed for 
one’s disciple or follower. If any disciple or follower is not available then the same 
procedure should followed and the inheritance should be passed on to one’s own 
Atma. [The Atma is a universal entity as it is pure consciousness that is uniform and 
universal in nature. The implication here is that in case no specific person is available 
to accept the inheritance or the legacy being left behind by the Sanyasi, he should 
leave it to the society as a whole. It is such a grand vision of inheritance envisioned 
and expounded by Upanishadic thinkers that has the essential idea which says that 
nothing belongs to a man, he should never think that he has exclusive right to 
anything because everything is to be left behind when one makes his final exit from 
this world. Since the Atma is a universal entity and all human beings have equal right 
over what the Lord has provided in this world, therefore whosoever enjoys the things 
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left behind by the Sanyasi is deemed to be enjoyed by the Atma which is a personified 
form of the Lord himself. Unless the Sanyasi has developed this holistic, all-inclusive 
and equanimous view of creation, he has no right to be truly called a Parivrajak!] 
 He should pronounce the words ‘Brahm Twam Yagyastwam’ (‘Brahm you are 
personified in the form of the sacred fire of the sacrifice’) and remember Brahm with 
full devotion and submission. Then he should enter ‘Savitri’1. [That is, he should offer 
his oblations to fire, water and earth because they represent the Savitri as described in 
the note below. Or in case he wishes to leave his mortal body and obtain permanent 
Moksha (salvation and emancipation) as mentioned in the concluding stanzas of verse 
no. 2 above, he can enter the fire for self-cremation, the water for self-drowning, and 
the earth for burying himself in a dug-out or enter a cave never to come out again.]  
 {The following narrative outlines the reverse process of creation, or its 
regression in metaphysical terms2—} The aspiring Parivrajak should first think that 
the Mother of the Vedas and the one who has supported and sustained the Brahmins 
since the beginning of creation (i.e. the Gayatri Mantra and the Gayatri Chanda in 
which the Vedas were originally composed) has reverted back to its original, its 
principal primary and elementary form as the three Vyahritis. [These three ‘Vyahritis’ 
are the first words uttered by the creator, and they are ‘Bhu’, ‘Bhuvaha’ and ‘Swaha’. 
It is from them that the rest of the world came into being; it is from them that all the 
alphabets of the language and the three steps of the Gayatri Chanda came into 
existence. The Gayatri Chanda is a special type of verse in which the first verses of 
the Vedas were composed. Hence it is called the ‘Mother of the Vedas’. Since the 
Brahmin class used to exclusively study the Vedas and depended upon this study for 
their knowledge, sustenance and livelihood, it is said that the Gayatri supported 
them.]  
 Then the three Vyahritis should be merged with their primary forms as the 
three letters of the ethereal word OM (i.e. the letters A, U and M respectively). [That 
is, since Bhu is imagined as having its origin in the first letter ‘A’ of the word OM, it 
reverts back to it. Similarly, since Bhuvaha is imagined as having its origin in the 
second letter ‘U’ of the word OM, it reverts back to it. And finally, since Swaha is 
imagined as having its origin in the third letter ‘M’ of the word OM, it reverts back to 
it. Not only this, all these three letters A, U and M have no separate existence but in a 
composite form known as OM which is regarded as a ‘monosyllable’ implying that its 
sound is just like a single alphabet. In other words, the entire world is deemed to have 
had its origin in one point source known as the ‘Bindu’ or Brahm, and had expanded 
from it in its present form. So when regression takes place, it collapses back into this 
single point source known as Brahm.]  
 After that, the aspirant should carefully sip some water.  
 Then, while saying the Pranav Mantra ‘OM’, he should clip-off the tuft of hair 
(called the ‘Shikha’) from his head, tear the sacred thread (called the ‘Yagypavit’) that 
is worn by him across his chest, and remove his clothes and lay them on the ground or 
throw them in the water of a river etc.  

Having discarded all his possessions, he should say the Mantras ‘OM Bhu 
Swaha’, ‘OM Bhuvaha Swaha’, and ‘OM Swah Swaha’, and meditate upon his form 
that is like a new-born child. [That is, he should transform himself into a new-born 
child that has no hair on its head, wears no clothes, has no sacred thread yet, and is 
naked. This child is absolutely innocent and untainted by the corruptions of the world. 
Its heart is pure and pristine, and it remembers nothing of the past life nor bothers of 
the future. It is unconcerned by what is happening around it. It is fearless and careless. 
It is cheerful, happy and easy to please. The implication is that the Sanyasi should 
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transform himself into an innocent and pure being that resembles a new-born infant or 
a very young child. The word ‘new-born’ aptly applies to him because he has just 
stepped in to the divine world of spiritualism after having discarded his past life.]  

Then he should say ‘I have taken Sanyas’ three times, first mentally, then in a 
mutter, and then loudly. This is done to express his firm resolve to become a 
Parivrajak, to mentally prepare him for the new way of life, to express his intentions 
and then finally declare it loudly with certainty in his voice. 

Then he should henceforth use the OM Mantra and always remember (i.e. 
keep his mind focused on) Pranav or the supreme transcendental Brahm. He should 
raise his arms and declare that he is granting fearlessness to all the creatures. No 
living being need fear him any longer. [This serves a dual purpose—it removes any 
trace of ill-will or animosity that anyone harbours against him, and it endears him to 
one and all around him. After all, when he has renounced the world, there is no reason 
why anyone should have any fear from him. Even if he was a king before taking to the 
Sanyas way of life, by making this declaration he expects that he is treated like an 
ordinary man by others. This is necessary in order to instill humility in him along with 
removal of any trace of ego and pride from his psyche.] 

Then he should make the following declarations which encapsulate the great 
sayings, called the Maha Vakyas, of the Vedas—viz. ‘Aham Brahmasmi’ (I am 
Brahm), ‘Tattwamasi’ (You are that essence known as Brahm) etc. He should 
constantly meditate and contemplate upon these Maha Vakyas and research the Truth 
about himself. [That is, he must ponder deeply into the hidden meaning of the great 
tenets of the scriptures and strive to personally witness and experience the application 
of the truth of the Maha Vakyas. This can be achieved by concentrating upon his 
inner-self to realise the Atma or the pure consciousness that resides in his bosom.]  

While so lost in his thoughts and full of contentedness and bliss, he should 
head in the north direction3 and spend his time wandering there. [That is, after taking 
Sanyas, he must go to the lofty Himalayan Mountains in search for spiritual solitude 
and peace, for an environment that is conducive to meditation and contemplation, and 
for being close to Mother Nature where he can feel the divinity close to him without 
any sort of disturbance from this world. The phrase ‘head north’ has a metaphoric 
meaning also which implies moving up in the direction of spiritual elevation, moving 
ahead to find liberation and deliverance by breaking free from the shackles of the 
gross world and entering the subtle world of the Atma, and to move away from the 
world of material entrapments and delusions into the world of spiritual freedom and 
bliss.] (3).  

[Note—1Savitri—The word ‘Savitri’ has a female connotation and is regarded in 
metaphysics as a personified form of the dynamism and energy of Brahm, the 
supreme transcendental Being who is the Grand Lord of creation. Its male counterpart 
is known as ‘Savita’. Upanishads assign various interpretations to the word Savitri 
because the dynamism of Brahm has shown its self in myriad of forms.  

In the chronology of genesis of creation it is said that from Brahm came into 
being the air or wind element, from the wind came into being the ethereal word OM, 
from the word OM came into being the Savitri (fire), from the Savitri came into being 
the Gayatri (Mantra of three steps), and from the Gayatri came into being the world 
(refer Atharva Shir Upanishad of the Atharva Veda, verse no. 6).  

The Savitri Upanishad of the Sam Veda tradition says that if the Sun is the Savita, 
then its rays is Savitri (i.e. if the Sun represents the supreme Brahm, then the 
dynamism of Brahm is personified as its rays called Savitri—refer verse no. 6); if the 
Fire is Savita (Brahm), then the Prithivi or Earth is the Savitri (its dynamic ability to 
foster and sustain life on display—refer verse no. 1); if the Water God known as 
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Varun is Savita (Brahm), then Apaha (the water element in a liquid form) is its Savitri 
(dynamic form—refer verse no. 2).  

In Puranic lore, Savitri is the divine consort of the Sun God. It represents the 
dynamism and energy of the Sun on vivid display. It is the Fire God personified in the 
form of a Goddess because the Shakti, or the dynamism of the Supreme Being with 
which he created, sustains and would bring this creation to an end is represented in a 
female form of a Goddess known as Shakti. Brahm, the Supreme Being, uses his 
Shakti to achieve anything in this creation.  
 Similarly, the Water God who personifies the water element is also known as 
Savitri as water is regarded as a personified form of all the Gods at once. This is 
obviously because water is a pre-requsite for life and no life is ever imaginable 
without the presence of water in some form. It is the great elixir of life. This fact is 
endorsed by Param Hans Upanishad of Atharva Veda tradition, verse no. 2 wherein it 
is stated that when an aspirant is taking the vows of Sanyas and fire is not available 
due to some reason then he can offer his oblations to the water which is deemed to be 
the element from which all other Gods have come into being.  
 The Earth is also known as Savitri as it the base that supports and gives abode to 
both the fire as well as the water elements. It is in the bowls of the earth that the fire 
and water live eternally.  
 If fact it is the Savitri that is regarded as the cosmic Mother from whom all the 
Gods were born. Refer Savitri Upanishad, verse no. 14.  

An entire Upanishad is dedicated to the theme of ‘Savitri’ and it is named after 
this entity as Savitri Upanishad; it belongs to the Sam Veda tradition. Its verse nos. 1-
9 are dedicated to defining what is Savitri and what is Savita, and verse nos. 10-13 
asserts that the three steps of the famous Gayatri Mantra are actually metaphoric 
representations of the great Shakti (dynamism, strength, powers, potentials and 
energy) of the Savitri.  

Savitri symbolizes the Shakti of the Supreme Being with special relation to this 
gross world where the creature lives, i.e. the earth. Hence, when we talk of the fire 
element and water element as manifestations of Savitri we refer to their forms as they 
exist on earth—as the subterranean water or fire inherent to earth. No life is 
sustainable without either of the fire, the water or the earth being present 
simultaneously.  

In the Upanishads dealing with the concept of Sanyas it is prescribed that after 
the aspirant has duly worshipped the consecrated fire, either actually or in a symbolic 
manner, he should establish the divine Goddess Savitri in the Vyahritis. Refer 
Naradparivrajak Upanishad, Canto 4, verse no. 37.  

2The retrogression/conclusion of creation, or the various stages in the dooms-day 
have been described in the Vishnu Puran, Chapter 6, Cantos 3-4. In the Upanishads, it 
has been outlined in the following Upanishads—(i) Shukla Yajur Veda = Paingal 
Upanishad, Canto 3, verse  no. 6. (ii) Atharva Veda = Tripadvibhut Maha Narayan 
Upanishad, Canto 3, paragraphs 7-16 while describing the life spans of Brahma, 
Vishnu, Viraat and Adi-Narayan. 

3The concept of going to the north direction to seek spiritual elevation and find 
Mukti (liberation and deliverance) has been explained in other Upanishads also—viz. 
Atharva Veda’s Narad Parivrajak Upanishad, Canto 4, verse no. 37, and Tripadvibhut 
Maha Narayan Upanishad, Canto 5, paragraph no. 15. 

In the context of the Indian sub-continent where the Upanishads were first 
conceived and composed, going in the ‘northern’ direction refers to heading for the 
lofty heights of the Himalayan mountain range. It is here that great ascetics, sages, 
seers, hermits and mendicants used to live in early times. It has a dense population of 
enlightened and self-realised souls. This factor injected an aura of divinity and 
positivity to the northern direction. Further, the northern direction where the 
mountains and verdant pristine forests were located had the quality of being tranquil, 
lonely, serene, calm and peaceful that was very helpful for spiritual pursuits, such as 
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doing Tapa (austerity and penance), Dhyan (contemplation) and Yoga (meditation). 
This is the reason why the green, cool and pleasant surroundings of the mountains 
and their forests were chosen by ancient sages and ascetics as their preferred habitat. 
This place was far away from the hustle and bustle and the restlessness of ordinary 
mundane life of the world, and was untouched by corruptions and worldly taints. It 
gave these holy people absolute peace and quietude that is so necessary for spiritual 
pursuit, mental peace and emotional solace.  

The term ‘northern’ therefore symbolically represented the upward mobility of 
the soul when it sought to rise above the humdrum of worldly life, break free from all 
worldly shackles and entanglements, and seek its liberation and deliverance from the 
gross body as well as the gross world. It represented the quest for higher spiritual way 
of existence, a life of higher consciousness, awakening, realisation, wisdom, 
enlightenment etc. It represented a state of existence free from all moral and spiritual 
encumbrances represented by numerous taints, faults, corruptions and blemishes that 
are associated with life in this world. It would be a utopian and pristine pure form of 
enlightened existence much like the crystal clean and pristine environment of the 
mountains and its forests themselves.    

The dimension, the intensity and the density of positive energy emnating from the 
pure consciousness is more in the northern direction as compared to other directions 
because of a greater population of self-realised and enlightened sages who lived in 
this particular region of the earth. The lofty peaks of the mountains are metaphors of 
high peaks of pure consciousness, or high intensity waves of consciousness that have 
peaked, and its accompanying high level of spiritual energy and positivity, while the 
valleys, depressions and gorges present elsewhere on earth symbolise just the 
opposite—low level of consciousness and its accompanying low level of spiritual 
energy.  

The world below the northern direction, i.e. everywhere else other than the 
northern direction, is literally like a slum-ghetto in spiritual metaphor—it is riddled 
with all sorts of factors that tie down the creature to this deluding world and its 
entanglements; it keeps the soul trapped in shackles; it impedes growth and 
development; it breeds moral and spiritual corruption and degeneration. Indeed, it is 
so gross that it needs quite an effort on the part of the aspirant to break free from its 
fetters and rise above to his final freedom.  

We can look at these two directions from another angle. As compared to the 
northern direction where the high mountains are located, the opposite direction of the 
south is where the ‘ocean’ (the great Indian Ocean) is present. Whereas the mountain 
represents ‘high’ ground to which a man rushes for his life out of fear of being 
drowned during floods and deluges, the ocean is the one that does the opposite—it 
submerges and drowns everything; everything sinks in its fathomless waters. This is a 
metaphoric way of saying that the northern direction provides the high moral ground 
for the creature, and moving towards this direction means spiritual progress whereby 
the soul is lifted from the bowls of low forms of gross life, and endeavours to reach 
for the higher form of existence symbolized by the lofty peaks of the mountains. On 
the other hand, the southern direction is a metaphor for a lowly and gross form of 
existence that virtually drowns the creature in the quagmire of worldly delusions and 
its attendant problems just like the ocean sinks everything put in it.  

The southern direction is a metaphor for spiritual downfall, degradation, 
degeneration and depletion of spiritual energy. The low-bound soul gets stuck in this 
marsh, gets dirty and corrupted, and thereby loses the pristine cleanliness and shine 
that it inherently possesses. The southern direction representing the gross and 
deluding world is entrapping for the soul, it’s an impediment for the soul’s liberation 
and deliverance, while the northern direction where high land and mountains are 
present represent the state of existence when the soul lives in a high moral ground, 
free from all taints and blemishes, and is equivalent to the soul’s progress towards its 
ultimate aim of finding liberation and emancipation.    
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This being so, those enlightened souls who lived in the northern direction were 
deemed to be like ‘radiant Gods’ because of the high level of energy of the 
consciousness emanating from them and forming a bright halo around them. As 
compared to these enlightened souls, those who lived down in the pit of ignorance 
and delusions that was characteristic of this material world lacked this glow of divine 
energy, and hence were regarded as ‘dark-complexioned’. 

The other two directions, such as the east and the west, are dominated by plains 
and comparatively flat land in nature as compared to the mountains in the north and 
the ocean in the south. So they were represented by those who were ordinary humans, 
neither as brilliant as the ones who lived in the northern direction, nor as dark as the 
ones who lived in the southern direction.] 
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tadadhikārī na bhavedyadi gṛhasthaprārthanāpūrvakamabhayaṃ  
sarvabhūtebhyo mattaḥ sarvaṃ pravartate sakhā mā gopāyaujaḥ sakhā 
yo’sīndrasya vajro’si vārtraghnaḥ śarma me bhava yatpāpaṃ 
tannivārayetyanena mantreṇa praṇavapūrvakaṃ salakṣaṇaṃ vaiṇavaṃ 
daṇḍaṃ kaṭisūtraṃ kaupīnaṃ kamaṇḍaluṃ vivarṇavastramekaṃ parigṛhya 
sadgurumupagamya natvā gurumukhāttattvamasīti mahāvākyaṃ 
praṇavapūrvakamupalabhyātha jīrṇavalkalājinaṃ dhṛtvātha 
jalāvataraṇamūrdhvagamanamekabhikṣāṃ parityajya 
trikālasnānamācaranvedāntaśravaṇapūrvakaṃ praṇavānuṣṭhānaṃ  
kurvanbrahmamārge samyaksaṃpannaḥ svābhimatamātmani gopayitvā 
nirmamo’dhyātmaniṣṭhaḥ kāmakrodhalobhamohamadamātsaryadambha- 
darpāhṅkārāsūyāgarvecchādveṣaharṣāmarṣamamatvādīṃśca  
hitvā jñānavairāgyayukto vittastrīparāṅmukhaḥ śuddhamānasaḥ  
sarvopaniṣadarthamālocya brahmacaryāparigrahāhiṃsāsatyaṃ yatnena  
rakṣañjitendriyo bahirantaḥ snehavarjitaḥ śarīrasaṃdhāraṇārthaṃ  
caturiṣu varṇeṣvabhiśastapatitavarjiteṣu paśuradrohī bhaikṣamāṇo 
brahmabhūyāya bhavati // 4 // 

 
4. If one is not eligible or unable to take the vows of Sanyas in the format described 
above (in verse no. 3), then there is an alternative arrangement for him. It is being 
narrated now. 
 He should grant fearlessness to all the creatures by declaring—‘OM 
salutations! Oh friends! Give me your protection; lend me your strength. You are like 
the weapon called Vajra that belongs to Indra, the king of Gods who had killed the 
demon Vrittasur with it. Grant me peace and serenity. Free me from sins.’ 
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 After having made the above request prefixed with the word OM*, he should 
pick up the external signs of a Sanyasi, such as a monk’s stick made up of bamboo 
that is clean and not damaged in anyway (such as being eaten by insects), the waist-
thread, the loin-cloth, the water-pot, and one piece of ochre cloth to wrap around the 
body. [*The intention of prefixing OM to the address made to friends implies that the 
aspiring Parivrajak is addressing them as visible manifestations of the supreme 
Brahm. This word ‘OM’ is prefixed to all prayers offered to all the Gods as a matter 
of routine but the intention is that these Gods are being honoured as Brahm in their 
form, or that the main supreme deity to whom a particular prayer is offered is Brahm 
and not the junior God who is mentioned by name in the prayer. The same principle 
applies here as well. After all, it is the same Atma or pure consciousness that resides 
in the bosom of all the friends of the Sanyasi to whom he addresses this prayer, and 
this Atma is none but Brahm personified. Hence, he is actually praying to Brahm 
through the medium of his friends and compatriots.] 
 Wearing them, he should approach a learned Guru (moral preceptor and 
teacher) to be formally initiated. He should bow before him in reverence and accept 
the Maha-Vakya (i.e. the great saying of the Vedas) ‘Tattwamasi’ (‘that art thou’; i.e. 
the Brahm you are seeking is none but you; the essence of creation is you) as a 
Mantra from the Guru. [At the time of initiation into a religious fold, the Guru gives a 
certain Mantra to the disciple as a key to his success. Since the candidate in this case 
is about to take the vows of Sanyas, the best Mantra is Tattwamasi because it 
enlightens him about the truth of his own self.]   

Once again, this Mantra is prefixed with the divine word OM (to indicate that 
the teacher is addressing the supreme Brahm when he makes this declaration, and to 
establish its trustworthiness).  

Then the aspiring Sanyasi should observe the following codes of conduct—he 
should wear only thin ochre clothes or a deer-skin, should avoid getting into water 
(such as river or a stream) or climbing heights (such as rocks or high mountains), 
should not take food even by begging from one house more than once (or should 
accept a little food from a few houses), take a bath three times a day (at dawn, at noon 
and at dusk), should spend time in studying and understanding the philosophy of the 
Vedas (i.e. should study the Upanishads in-depth), and constantly repeat the Mantra 
for Pranav (Brahm), which is OM.  

Enlightening himself by acquiring comprehensive spiritual knowledge (got by 
diligent study of the Upanishads) and treading wisely on the path of Brahm-
realisation, he should turn inwards and hide his emotions and feelings within. He 
should strive to become free from all attachments and affections of all sorts, and 
instead focus his attention on the Atma, the pure consciousness, by becoming 
spiritually oriented. 

He should abandon the following negative traits—Kaam (worldly passions 
and lust), Krodh (anger, wrathfulness), Lobh (greed, rapacity), Moha (affections, 
infatuations, attachments and attractions), Mada (arrogance, hypocrisy, haughtiness), 
Matsarya (jealously and envy that lead to anger and wrath), Dambha (deceit and 
conceit, falsehood and lies), Darpa and Ahankar (pride, arrogance, conceit, rashness, 
boastfulness, false sense of grandiose), Asuya (malice, envy, jealousy, detraction), 
Garva (same as Ahankar and Darpa), Ichha (aspirations, desires and wants), Dwesh 
(having animosity, ill-will, jealousy, hatred and malice), Harsha (having joys, feeling 
happy and exhilarated as from some good news), Amarsh (intolerance and its 
attendant anger, wrathfulness and jealousy), Mamatwa (to have affections and 
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endearment for anything or anyone; to be emotionally attached with something or 
someone), and other such worldly traits that are ensnaring by their inherent nature.  
 Instead of the above negative traits he should inculcate the following positive 
ones—He should arm himself with the eclectic virtues of Gyan (truthful knowledge, 
wisdom and enlightenment) and Vairagya (renunciation, detachment and dispassion), 
should turn his back to material wealth and lust for sensual pleasures, should study all 
the Upanishads comprehensively with an open and receptive mind, should strictly 
follow the tenets of Brahmacharya (sexual abstinence as well as exemplary self-
control over the sense organs to inculcate discipline), Aparigraha (giving away of 
assets or possessions; non-accumulation; renunciation of the highest degree), Ahinsa 
(non-violence, both physical as well as mental), Satya (truthfulness in a holistic way), 
and Jitendriya (one who has conquered the wayward tendency, the restlessness and 
rashness of the sense organs of the body; one who exercises exemplary self control 
over the gross organs of the body).  
 He should be free from any kind of ‘Raag’ (having any sort of infatuation, 
attraction, attachment, affection and favour) for anything or anybody or any situation, 
both internally (i.e. mentally and sub-consciously) as well as externally (i.e. natural 
tendency of the sense organs to seek self-gratification).  
 Being thus neutral and non-attached, he should beg for food in order to sustain 
his gross body by accepting food from any household belonging to any of the four 
classes of society without distinguishing between them just like an animal (such as 
cow or other cattle) that accepts food from anyone who offers it something to eat, 
subject to the condition that this household does not belong to someone who has 
fallen from his lawful way of life, is sinful and is tainted in any manner. [This is 
because such food too becomes tainted as it is ill-gotten, and would be like poison for 
the eater.] 
 A wise person who follows this principle develops a sense of equanimity and 
treats everyone as being equivalent to Brahm; he distinguishes between none, as all 
are Brahm personified in his view (4).  
 
 
losZ"kq dkys"kq ykHkkykHkkS lekS ÑRok djik=ek/kwdjs.kkéeÜuUesnkso`f)edqoZUÑ’khHkwRok czãkgeLehfr 
Hkko;UxqoZFk± xzkeeqisR; /kzqo’khyks·þkS ekL;sdkdh pjsn~}kosokpjsr~ A ;nkyacqf)HkZosÙknk dqVhpdks ok 
cgwndks ok galks ok ijegalks ok rÙkUeU=iwoZda dfVlw=a dkSihua n.Ma de.Myqa loZeIlq fol`T;kFk 
tkr:i/kjúkjsr~ A xzke ,djk=a rhFksZ f=jk=a iÙkus iøkjk=a {ks=s lIrjk=efudsr% fLFkjefrjufXulsoh 
fufoZdkjks fu;ekfu;eeqRl`T; izk.kla/kkj.kkFkZe;eso ykHkkykHkkS lekS ÑRok xkso`Ù;k 
HkS{kekpjéqndLFkyde.Myqjck/kdjgL;LFkyoklks u iquykZHkkykHkjr% 'kqHkk’kqHkdeZfuewZyuij% loZ= 
Hkwry’k;u% {kkSjdeZifjR;äks eqäpkrqekZL;ozrfu;e% 
'kqDy/;kuijk;.kks·FkZL=hiqjijk³~eq[kks·uqUeÙkks·I;qUeÙkonkpjéO;äfy¯ks·O;äkpkjks 
fnokuäleRosukLoIu% Lo:ikuqla/kkuczãiz.ko/;kuekxsZ.kkofgr% laU;klsu nsgR;kxa djksfr l 
ijegalifjozktdks Hkofr AA 5AA 
 
sarveṣu kāleṣu lābhālābhau samau kṛtvā  
parapātramādhūkareṇānnamaśnanmedovṛddhimakurvankṛśībhūtvā  
brahmāhamasmīti bhāvayangurvarthaṃ grāmamupetya dhruvaśīlo’ṣṭau 
māsyekākī caredvāvevācaret /  
yadālaṃbuddhirbhavettadā kuṭīcako vā bahūdako vā haṃso  
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vā paramahaṃso vā tattanmantrapūrvakaṃ kaṭisūtraṃ kaupīnaṃ 
daṇḍaṃ kamaṇḍaluṃ sarvamapsu visṛjyātha jātarūpadharaścaret / 
grāma ekarātraṃ tīrthe trirātraṃ pattane pañcarātraṃ kṣetre  
saptarātramaniketaḥ sthiramatiranagnisevī nirvikāro niyamāniyamamutsṛjya  
prāṇasaṃdhāraṇārthamayameva lābhālābhau samau kṛtvā govṛttyā 
bhaikṣyamācarannudakasthalakamaṇḍalurabādhakarahasyasthalavāso 
na punarlābhālābharataḥ śubhāśubhakarmanirmūlanaparaḥ sarvatra  
bhūtalaśayanaḥ kṣaurakarmaparityakto muktacāturmāsyavrataniyamaḥ  
śukladhyānaparāyaṇo’rthastrīpuraparāṅmukho’nunmatto’pyunmattava- 
dācarannavyaktaliṅgo’vyaktācāro divānaktasamatvenāsvapnaḥ  
svarūpānusandhānabrahmapraṇavadhyānamārgeṇāvahitaḥ saṃnyāsena 
dehatyāgaṃ karoti sa paramahaṃsaparivrājako bhavati // 5 // 
 
5. He should treat gains and loses with stoic equanimity in all the planes of time (i.e. 
in the present as well as in the future; with the past he has no concern).  
 He should accept food in his palms during begging (instead of in a pot).  
 He should remain thin and take care not to add flab to the body (as the latter 
would make him lazy and prone to diseases). 
 Firmly established in the thoughts of ‘I am Brahm’ as taught to him by his 
Guru at the time of getting initiated (refer paragraph no. 4 above), he should roam 
freely around for a period of eight months. [This period is necessary for his 
acclimatization to the life of a Sanyasi. It’s a buffer zone between his previous life as 
a householder accustomed to the comforts of the world and the warmth of the 
household hearth, and the life as a wandering friar who has no such privileges.] 
 When he has become firmly established in the path of Sanyas and has fully 
acclimatized himself to its rigours, when he has inculcated wisdom and 
enlightenment, he should enter the next phases of Sanyas and progressively move 
ahead by becoming a Kutichak, a Bhaudak, a Hans or a Param Hans in that order1.  
 Having attained the exalted stature of a ‘Param Hans Sanyasi’ (the theme to 
which this present Upanishad is dedicated), he should discard the waist-thread (or 
waist-band), the loin-cloth, the staff and the water-pot by offering them to a water 
body nearby. While doing this he should offer oblations and say Mantras relevant to 
the occasion.  
 Having discarded all his external appendages that characterizes him as being a 
Sanyasi, he should roam freely everywhere like a naked child. [The word ‘naked’ is a 
metaphor for having nothing to hide, having no secrets and no remaining unbothered 
about having to observe the niceties of the formal world. A child is innocent, cheerful, 
carefree, pure-hearted, bears no ill-will against anyone, is easy to please, and is 
regarded as an image of God2. Hence, when a Sanyasi or Parivrajak becomes one like 
a child he is deemed to be an image of God.] 
 During this period of his wanderings, he should stay in a village for only one 
night, at a pilgrim site for three nights, in a town for five nights, and in any one given 
area for not more than seven nights.  
 He should not have any permanent home of his own.  

He should be of a steady and firm mind and intellect, not swayed by any 
emotion or circumstance.  

He should not enjoy proximity with fire (even during the winters—to ensure 
his safety from being burnt unawares as well as to inculcate the habit of observing 
strict austerity and doing rigorous penance).  
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He should stay ‘Nirvikaar’—i.e. he should not allow any taints and faults or 
shortcomings to affect or influence him in the least.  

He should free himself from the burden of adhering to certain formalities and 
rules of life by not bothering to worry about them.  

He should regard loss and gain equally, and remain emotionless, unaffected, 
stoic and neutral in both the cases.  

He should beg for food like a cow just in order to maintain his Pran in his 
body. [To eat like a cow means that he calmly accepts whatever is offered to him, and 
that too directly in his mouth without storing it for further use. He should chew the 
food properly before allowing it to enter the stomach like the cow chews its cud.]  

He should treat all water bodies as the water-pot. 
He should stay alone in a serene, secluded and calm place.  
He should never pay attention to any kind of benefit or gain as well as harm or 

loss.  
He should sleep on the ground.  
He should not shave.  
He should free himself from the obligation of having to observe the various 

religious sacraments such as ‘Chaturmaas’—i.e. the requirement that ordains a monk 
to stay at a given place for a period of four months during one year, usually during the 
rainy season. [This requirement has been envisaged by the scriptures as a means to 
give the body of the wandering monk some rest and to prevent him from being 
exposed to the vagaries of Nature—such as facing the risk of being bitten by insects 
which proliferate during the rainy season as well as from reptiles such as snakes 
which come to the surface when their holes are flooded with rain-water, being 
infected by germs during the dampness of the rainy season, being soaked by rain with 
the accompanying chance of falling mortally ill with nothing for protection, or even 
facing the harsh conditions of winter. But a Param Hans Sanyasi is given the freedom 
to act as he deems fit.]  

He should only pay attention to things that are ‘Shukla’ or bright and 
illuminated by nature—i.e. things or subjects that are auspicious, righteous and 
spiritually uplifting. 

He should have nothing to do with women, worldly wealth and material 
things, as well as a city or village.  

Inspite of being highly wise, self-realised and enlightened, having inculcated 
exemplary self control, he should nevertheless behave erratically and unpredictably 
like an ignorant man, like a vagrant, like a lunatic, or like a wayward man who has 
lost his bearings. He should not divulge his spiritual stature, either in the form of 
external signs or in the form of special and exclusive behaviour that is holy, pious and 
divine. [This is to ensure that he is left alone, and no one either bothers or dares to 
come near him to disturb his meditative and contemplative mood. Should he show off 
his elevated spiritual stature and mystical powers, people would swamp him in 
uncontrollable hordes to seek his blessings for their mundane worldly problems, 
leaving him no time for his spiritual pursuits and disturbing his peace of mind and 
demeanours.] 

Treating day and night alike, he should always remain in a perpetual state of 
half-sleep and half-awake. [This refers to his mental state of remaining unconcerned 
with his surroundings and the world at large. ‘Half-asleep’ refers to his indifference to 
anything pertaining to the gross world, and ‘half-awake’ refers to his constant 
involvement and remaining engrossed in meditation and contemplation. This state is 
equivalent to the Turiya state of spiritual existence which also corresponds to the state 
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of consciousness known as Samadhi. This is a state when one is half awake and half 
asleep in the sense that though he goes about the routine affairs of this world in 
apparently a normal way, internally he remains aloof and disinterested in anything. 
This is the higher level of existence when one has realised the super consciousness 
that makes him immune to and disinterested in anything inferior and sub-standard. 
This is also called the ‘Unmani’ or indifferent state of the mind and the sub-
conscious.]  

Verily, he who remains absorbed in researching the truth about himself as well 
as about Pranav (Brahm)—that is, an enlightened Sanyasi who remains engrossed in 
contemplating upon the Atma which is pure consciousness and his ‘true self’, along 
with meditating and contemplating upon Brahm which is the cosmic super 
Consciousness and the universal Absolute Truth of creation—when such an 
enlightened and self-realised man follows the path of Sanyas, and finally leaves his 
gross body as a true and realised Sanyasi (or as a true Parivrajak), then he is indeed 
known and honoured as a ‘Param Hans Parivrajak’ (5). 

[Note—1These four types of Sanyasis are described in Sanyas Upanishad of the Sam 
Veda tradition, Canto 2, verse nos. 23-27; and Shatayani Upanishad of Shukla Yajur 
Veda, verse no. 11. 
 2The fact that a child is an image of God is endorsed by the Holy Bible as 
follows— 
“1: At the same time came the disciples unto Jesus, saying, Who is the greatest in the 
kingdom of heaven? 2: And Jesus called a little child unto him, and set him in the 
midst of them, 3: And said, Verily I say unto you, Except ye be converted, and 
become as little children, ye shall not enter into the kingdom of heaven. 4: 
Whosoever therefore shall humble himself as this little child, the same is greatest in 
the kingdom of heaven. 5: And whoso shall receive one such little child in my name 
receiveth me. 6: But whoso shall offend one of these little ones which believe in me, 
it were better for him that a millstone were hanged about his neck, and that he were 
drowned in the depth of the sea. [The Holy Bible, New Testament, Gospel of St. 
Matthews, 18/1-6.]” 
 
“36: And he took a child and set him in the midst of them; and when he (Jesus) had 
taken him (child) in his arms, he said unto them (the twelve Apostles), 37: 
Whosoever shall receive one such children in my name, receiveth me; and whosoever 
shall receive me, receiveth not me, but him (the Lord God) who sent me. [The Holy 
Bible, New Testament, Gospel of St. Mark, 9/36-37.]” 
 
 

Hkxou~ czãiz.ko% dhn`’k bfr czãk i`PNfr A l gksokp ukjk;.k% A czãiz.ko% "kksM’kek=kRed% 
lks·oLFkkprqþ;xkspj% A tkxznoLFkk;ka tkxznkfnpròks·oLFkk% LoIus LoIukfnpròks·oLFkk% lq"kqIrkS 
lq"kqIR;kfnpròks·oLFkkLrqjh;s rqjh;kfnpròks·oLFkk HkoUrhfr A O;fþtkxznoLFkk;ka foðkL; pkrqfoZ/;a 
foðkfoðkks foðkrStlks foðkizkKks foðkrqjh; bfr A O;fþLoIukoLFkk;ka rStlL; pkrqfoZ/;a 
rStlfoðkLrStlrStlLrStlizkKLrStlrqjh; bfr A lq"kqIR;oLFkk;ka izkKL; pkrqfoZ/;a izkKfoðk% 
izkKrStl% izkKizkK% izkKrqjh; bfr A rqjh;koLFkk;ka rqjh;L; pkrqfoZ/;a 
rqjh;foðkLrqjh;rStlLrqjh;izkKLrqjh;rqjh; bfr A rs Øes.k "kksM’kek=k:<k vdkjs tkxzf}ðk mdkjs 
tkxzÙkStlks edkjs tkxzRizkK v/kZek=k;ka tkxzÙkqjh;ks fcUnkS LoIufoðkks ukns LoIurStl% dyk;ka 
LoIuizkK% dykrhrs LoIurqjh;% 'kkUrkS lq"kqIrfoðk% 'kkUR;rhrs lq"kqIrrStl mUeU;ka lq"kqIrizkKks 
euksUeU;ka lq"kqIrrqjh;% rq;k± rqjh;foðkks e/;ek;ka rqjh;rStl% i’;UR;ka rqjh;izkK% ijk;ka 
rqjh;rqjh;% A tkxzUek=kprqþ;edkjka’ka LoIuek=kprqþ;eqdkjka’ka lq"kqfIrek=kprqþ;a edkjka’ka 
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rqjh;ek=kprqþ;e/kZek=ka’ke~ A v;eso czãiz.ko% A l ijegalrqjh;krhrko/kwrS#ikL;% A rsuSo czã 
izdk’krs rsu fonsgeqfä% AA4AA 

 
bhagavan brahmapraṇavaḥ kīdṛśa iti brahmā pṛcchati /  
sa hovāca nārāyaṇaḥ / brahmapraṇavaḥ ṣoḍaśamātrātmakaḥ 
so’vasthācatuṣṭayacatuṣṭayagocaraḥ /  
jāgradavasthāyāṃ jāgradādicatastro’vasthāḥ svapne svapnādicatastro’vasthāḥ 
suṣuptau suṣuptyādicatastro’vasthāsturīye turīyādicatastro’vasthā bhavantīti / 
vyaṣṭijāgradavasthāyāṃ viśvasya cāturvidhyaṃ viśvaviśvo viśvataijaso 
viśvaprājño viśvaturīya iti /  
vyaṣṭisvapnāvasthāyāṃ taijasasya cāturvidhyaṃ  
taijasaviśvastaijasataijasastaijasaprājñastaijasaturīya iti /  
suṣuptyavasthāyāṃ prājñasya cāturvidhyaṃ prājñaviśvaḥ prājñataijasaḥ 
prājñaprājñaḥ prājñaturīya iti/ 
turīyāvasthāyāṃ turīyasya cāturvidhyaṃ  
turīyaviśvasturīyataijasasturīyaprājñasturīyaturīya iti /  
te krameṇa ṣoḍaśamātrārūḍhāḥ akāre jāgradviśva ukāre jāgrattaijaso makāre 
jāgratprājña ardhamātrāyāṃ jāgratturīyo bindau svapnaviśvo nāde 
svapnataijasaḥ kalāyāṃ svapnaprājñaḥ kalātīte svapnaturīyaḥ śāntau 
suṣuptaviśvaḥ śāntyatīte suṣuptataijasa unmanyāṃ suṣuptaprājño 
manonmanyāṃ suṣuptaturīyaḥ turyāṃ turīyaviśvo madhyamāyāṃ 
turīyataijasaḥ paśyantyāṃ turīyaprājñaḥ parāyāṃ turīyaturīyaḥ / 
jāgranmātrācatuṣṭayamakārāṃśaṃ svapnamātrācatuṣṭayamukārāṃśaṃ 
suṣuptimātrācatuṣṭayaṃ makārāṃśaṃ 
turīyamātrācatuṣṭayamardhamātrāṃśam /  
ayameva brahmapraṇavaḥ / sa paramahaṃsaturīyātītāvadhūtairupāsyaḥ /  
tenaiva brahma prakāśate tena videhamuktiḥ // 6 // 

 
6. [Brahma (the creator) asked once again—] ‘Oh Lord, what is form of ‘Pranav 
Brahm’ (the cosmic Consciousness)?’  
 [Lord Adi-Narayan replied—] ‘Pranav Brahm has sixteen Matras or aspects. 
[These ‘Matras’ of Brahm are also known as ‘Kalaas’ of Brahm.] 

There are four states of existence of consciousness, and each of them has four 
aspects, bringing the total to sixteen.  

There are said to be four primary states of existence of consciousness—viz. 
Jagrat or waking state, Swapna or dreaming state, Sushupta or deep sleep state, and 
Turiya or post Sushupta state of existence of consciousness1. Each of these primary 
states is further divided into four more subtle sub-classes of existence bearing the 
same names as the four primary states.  

Hence, the first primary state of existence known as ‘Jagrat’ or waking state of 
consciousness has four subtle secondary states as sub-divisions or sub-classes known 
as Jagrat, Swapna, Sushupta and Turiya. 

Similarly, the second primary state of existence known as ‘Swapna’ or 
dreaming state of consciousness has four subtle secondary states as sub-divisions or 
sub-classes known as Jagrat, Swapna, Sushupta and Turiya.  

Likewise, the third primary state of existence known as ‘Sushupta’ or deep 
sleep state of consciousness has four subtle secondary states as sub-divisions or sub-
classes known as Jagrat, Swapna, Sushupta and Turiya. 
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And finally, the fourth primary state of existence known as ‘Turiya’ or trans-
Sushupta state of consciousness has four subtle secondary states as sub-divisions or 
sub-classes known as Jagrat, Swapna, Sushupta and Turiya. 

Thus, the first primary state of consciousness known as ‘Jagrat’, when 
considered on a macro plane or level of existence, produces the vast external 
‘Vishwa’ or the gross world of material sense objects. This state in which the 
consciousness becomes aware of the external world includes four sub-levels, and each 
exists as a world in its own right. Hence, during the ‘Jagrat’ state we have the 
following four classes of Vishwa (external visible, gross world) known as ‘Vishwa-
Vishwa’, ‘Vishwa-Taijas’, ‘Vishwa-Pragya’, and ‘Vishwa-Turiya’.2  

The same principle is applied to the other three states.  
Therefore, the second primary state of consciousness known as ‘Swapna’, 

when considered on a macro plane or level of existence, produces the subtle world 
known as ‘Taijas’ (literally meaning an entity that is glorious, effulgent, radiant and 
splendorous; here referring to the world of dreams which is more splendorous, 
charming, magnificent and fascinating than the real gross world of physical gross 
existence). This state in which the consciousness becomes aware of the subtle world 
that is imaginary but appears to be true as it is created by the glorious creative abilities 
of the mind and the sub-conscious includes four sub-levels, and each exists in its own 
right. Hence, during the ‘Swapna’ state we have the following four classes of 
existence of Taijas world—‘Taijas-Vishwa’, ‘Taijas-Taijas’, ‘Taijas-Pragya’, and 
‘Taijas-Turiya’. 

Similarly, the third primary state of consciousness known as ‘Sushupta’, when 
considered on a macro plane or level of existence, produces the subtler world known 
as ‘Pragya’ (literally meaning an entity that is inherently wise, all-knowing, 
omniscient, enlightened and erudite). In this state the consciousness is free to see its 
own self because it is freed from the distractions caused to it by constant inputs from 
the gross organs of the body in relation to the external world and from the mind and 
its sub-conscious engaged in imagining a fascinating world of dreams. Hence, the 
consciousness is able to turn peacefully inwards and see the world of its own, and it is 
therefore called ‘Pragya’ as it is the world of enlightenment, wisdom, knowledge and 
erudition as opposed to the gross world known as Vishwa of the Jagrat state, and the 
subtle world known as Taijas of the Swapna state. Now, as in the previous cases, this 
Pragya also has four categories as follows—‘Pragya-Vishwa’, ‘Pragya-Taijas’, 
‘Pragya-Pragya’, and ‘Pragya-Turiya’. 

Finally, the fourth primary state of consciousness known as ‘Turiya’, when 
considered on a macro plane or level of existence, produces the subtlest form in which 
the consciousness exists, the world known as the transcendental world or Turiya 
world. It is so-called because it crosses the outer limit of Sushupta in the sense that 
having reached this state, the consciousness does not have to revert back to the earlier 
three states of Sushupta, Swapna and Jagrat. It’s virtually a permanent state of bliss 
and ecstasy when no awareness of any thing in its gross form exists, and the bliss and 
ecstasy are irreversible. Like the earlier three cases, this state is also sub-divided into 
four categories as follows—‘Turiya-Vishwa’, ‘Turiya-Taijas’, ‘Turiya-Pragya’, and 
‘Turiya-Turiya’. 

Since consciousness and all forms of existence are nothing but Brahm, the 
super-consciousness, in all these forms, it follows that Brahm has sixteen Matras (or 
forms or aspects).  
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[Now, this concept of sixteen Matras of existence of consciousness of an 
ordinary Jiva or living being in this creation is applied to the grand metaphysical 
concepts of OM as well as the various states in which consciousness exists when an 
aspirant is engaged in meditation and contemplation. This helps to draw a parallel 
between them and establish a sense of seamless uniformity in creation. It also 
establishes the principle of non-duality by proving that it is the same Brahm that 
exists in all planes of existence, whether gross or subtle, where micro or macro level 
of creation is taken into consideration.] 

The first letter ‘A’ of the divine word OM3 standing for Pranav is equivalent to 
the ‘Jagrat-Vishwa’ form of Brahm which is the latter’s first aspect. [This refers to the 
first step of the Jagrat or waking state of existence of consciousness.] 

The second letter ‘U’ of the divine word OM standing for Pranav is equivalent 
to the ‘Jagrat-Taijas’ form of Brahm which is the latter’s second aspect. [This refers 
to the second step of the Jagrat or waking state of existence of consciousness.] 

 The third letter ‘M’ of the divine word OM standing for Pranav is equivalent 
to the ‘Jagrat-Pragya’ form of Brahm which is the latter’s third aspect. [This refers to 
the third step of the Jagrat or waking state of existence of consciousness.] 

The ‘Ardha Matra4’ (half-syllable) of the divine word OM standing for Pranav 
is equivalent to the ‘Jagrat-Turiya’ form of Brahm which is the latter’s fourth aspect. 
[This refers to the fourth and final step of the Jagrat or waking state of existence of 
consciousness, and precedes the Swapna state.] 

The ‘Bindu5’ (the dot; the point-source of creation) of the divine word OM 
standing for Pranav is equivalent to the ‘Swapna-Vishwa’ form of Brahm which is the 
latter’s fifth aspect. [This refers to the first step of the Swapna or dreaming state of 
existence of consciousness.] 

The ‘Naad6’ (the cosmic sound of creation; the dish-like sign placed below the 
dot on the top of a letter to represent the crucible of creation) of the divine word OM 
standing for Pranav is equivalent to the ‘Swapna-Taijas’ form of Brahm which is the 
latter’s sixth aspect. [This refers to the second step of the Swapna or dreaming state of 
existence of consciousness.] 

 The ‘Kalaa’ (the various forms or aspects of the gross creation when 
considered in a holistic and comprehensive manner) is equivalent to the ‘Swapna-
Pragya’ form of Brahm which is the latter’s seventh aspect. [This refers to the third 
step of the Swapna or dreaming state of existence of consciousness.] 

The ‘Kalaa-teet’ (the various forms or aspects of creation that transcends the 
known world and pertains to the subtle world) is equivalent to the ‘Swapna-Turiya’ 
form of Brahm which is the latter’s eighth aspect. [This refers to the fourth and final 
step of the Swapna or dreaming state of existence of consciousness just prior to the 
Sushupta state.] 

The ‘Shanti’ (the peace, calmness, serenity and tranquility that is obtained 
when the consciousness reaches the Sushupta state) is equivalent to the ‘Sushupta-
Vishwa’ form of Brahm which is the latter’s ninth aspect. [This refers to the first step 
of the Sushupta state of existence of consciousness.] 

The ‘Shanti-Ateet’ (the peace, calmness, serenity and tranquility that is 
obtained when the consciousness reaches the higher state of Sushupta) is equivalent to 
the ‘Sushupta-Taijas’ form of Brahm which is the latter’s tenth aspect. [This refers to 
the second step of the Sushupta state of existence of consciousness.] 

The ‘Unmani’ (the state of existence in which the mind has lost all interests in 
the gross world and the gross body; it is usually employed in the context of Yoga—
refer Shandilya Upanishad, Canto 1, section 7, verse nos. 17) is equivalent to the 
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‘Sushupta-Pragya’ form of Brahm which is the latter’s eleventh aspect. [This refers to 
the third step of the Sushupta state of existence of consciousness.] 

The ‘Mano-mani’ (the higher state of existence in which the mind has lost all 
interests in the gross world and the gross body; it is usually employed in the context 
of Yoga—refer Shandilya Upanishad, Canto 1, section 7, verse nos. 10) is equivalent 
to the ‘Sushupta-Turiya’ form of Brahm which is the latter’s twelfth aspect. [This 
refers to the fourth and the last step of the Sushupta state of existence of 
consciousness.] 

The ‘Turyaa’ (the first stage of Turiya state of existence that transcends the 
Sushupta state; the transcendental state of the mind and the sub-conscious; the so-
called Vaikhari state in which a self-realised ascetic or hermit exists) is equivalent to 
the ‘Turiya-Vishwa’ form of Brahm which is the latter’s thirteenth aspect. [This refers 
to the first step of the transcendental state of existence of consciousness known as 
Turiya.] 

The ‘Madhyamaa’ (the second stage of Turiya state of existence) is equivalent 
to the ‘Turiya-Taijas’ form of Brahm which is the latter’s fourteenth aspect. [This 
refers to the second step of the transcendental state of existence of consciousness 
known as Turiya.] 

The ‘Pashyanti’ (the third stage of Turiya state of existence) is equivalent to 
the ‘Turiya-Pragya’ form of Brahm which is the latter’s fifteenth aspect. [This refers 
to the third step of the transcendental state of existence of consciousness known as 
Turiya.] 

The ‘Paraa’ (the fourth and the final stage of Turiya state of existence that is 
the ‘supreme and most exalted’ state; the word ‘paraa’ means one that is supreme, 
most exalted and transcendental) is equivalent to the ‘Turiya-Turiya’ form of Brahm 
which is the latter’s sixteenth and final aspect. [This refers to the fourth and the 
ultimate step of the transcendental state of existence of consciousness known as 
Turiya.] 

 
[Now, this concept is being explained in the context of OM. If it is deemed 

that the entire creation is incorporated in the ethereal word OM that is synonymous 
with Pranav and Brahm, then these sixteen Matras of Brahm vis-à-vis the four states 
of consciousness as narrated above can be applied to the different aspects of OM as 
follows—] 

The four Matras or aspects in which the Jagrat state exists represents the four 
fractions of the first letter ‘A’ of the word OM. [These four Matras are ‘Jagrat-
Vishwa’, ‘Jagrat-Taijas’, ‘Jagrat-Pragya’ and ‘Jagrat-Turiya’. Hence, the first aspect 
or Matra of OM represented by its first letter ‘A’ symbolizes these four sub-divisions 
of the Jagrat or the waking state of consciousness in this creation.] 

 The four Matras or aspects in which the Swapna state exists represents the 
four fractions of the second letter ‘U’ of the word OM. [These four Matras are 
‘Swapna-Vishwa’, ‘Swapna-Taijas’, ‘Swapna-Pragya’ and ‘Swapna-Turiya’. Hence, 
the second aspect or Matra of OM represented by its second letter ‘U’ symbolizes 
these four sub-divisions of the Swapna or the dreaming state of consciousness in this 
creation.] 

The four Matras or aspects in which the Sushupta state exists represents the 
four fractions of the third letter ‘M’ of the word OM. [These four Matras are 
‘Sushupta-Vishwa’, ‘Sushupta-Taijas’, ‘Sushupta-Pragya’ and ‘Sushupta-Turiya’. 
Hence, the third aspect or Matra of OM represented by its third letter ‘M’ symbolizes 
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these four sub-divisions of the Sushupta or the deep sleep state of consciousness in 
this creation.] 

And finally, the four Matras or aspects in which the Turiya state exists 
represents the four fractions of the Ardha Matra of the word OM. [These four Matras 
are ‘Turiya-Vishwa’, ‘Turiya-Taijas’, ‘Turiya-Pragya’ and ‘Turiya-Turiya’. Hence, 
the fourth and final aspect or Matra of OM represented by its Ardha Matra symbolizes 
these four sub-divisions of the Turiya or the transcendental state of consciousness in 
this creation.] 

 
The ‘Brahm’ that has been described above is known as ‘Pranav’ or cosmic 

Consciousness that is all-pervading, all-encompassing, all-knowing and the supreme 
transcendental Authority and the absolute Truth in creation.  

It is this supreme transcendental Brahm that is worthy of being worshipped 
and sought by Param Hans Avadhuts (higher categories of Sanyasis or Parivrajaks) 
who have reached the transcendental stage of existence.  

This transcendental knowledge is able to reveal the secrets and mysteries of 
Brahm; it virtually ‘illuminates’ Brahm and makes it known or accessible by way of 
realisation and enlightenment.  

It is the way that leads to ‘Videha Mukti’—or the form of spiritual liberation 
that transcends the level of gross existence and is not limited to just discarding the 
gross body upon death but actually being separate from the body even while living in 
it. Of course, the word ‘Videha’ means ‘without the body’—but here it means to live 
in such a way that the spiritual aspirant is completely unaware of the existence or non-
existence of the body. Since he has become exemplarily self-realised and enlightened, 
he has understood that his ‘true self’ is not the gross body but the Atma which is pure 
consciousness personified. This Atma, he realises, is different, distinct and 
independent from the body. [He thus feels no physical pain or discomfort; he feels no 
thirst or hunger; he has no attractions for the sense objects of the world simply 
because these are the functions of the body; he has no friends or enemies for they are 
also limited to the body.] (6).  

[Note—1The four states of existence have been described in the following Upanishads 
amongst others—(a) Shukla Yajur Veda—Brihad Aranyak Upanishad 2/1/16-20, 
4/3/9-38; Subalo-panishad, Canto 4 full as well as Canto 9, verse no. 1-7; Paingalo-
panishad, 2/11-16; Mandal Brahmin Upanishad, 2/4-2/5; Turiyateet Upanishad. (b) 
Krishna Yajur Veda tradition—Varaaha Upanishad, Canto 2, verse no. 59-64, 72; 
Canto 4, verse no. 11-20; Brahmo-panishad, verse no. 1, 20-21; Kaivalya Upanishad, 
verse no. 12-14; Dhyan Bindu Upanishad, verse no. 93/12-93/15; Sarwasaar 
Upanishad, verse no. 4; Shaarirak Upanishad, verse no. 14; Brahm/Amrit Bindu 
Upanishad, verse no. 11. (c) Atharva Veda tradition—Mandukya Upanishad, verse 
nos. 3-7; Atharvashikha Upanishad; Nrisingh Purvatapini Upanishad, Canto 4, verse 
no. 4-7; Naradparivrajak Upanishad, Canto 5, verse nos. 1, 24-26; Canto 6, verse no. 
4, Canto 8, verse nos. 9-16, 19-20; Ram Uttar Tapini Upanishad, Canto 3,verse nos. 
5-8.  
 The Atma or the soul which is pure consciousness and true self of the creature 
has many states of existence according to metaphysics—e.g. the 1st state called the 
waking state or ‘Jagrat’, the 2nd state called the dreaming or ‘Swapna’, and the 3rd 
called the deep sleep state of consciousness or ‘Sushupta’. There is a 4th state also, 
and it is called ‘Turiya’, which is obtained as a result of going beyond the 3rd stage of 
deep sleep, and it is a permanent state of bliss and felicity in which the conscious 
Atma usually lives in ordinary people who are said to be self-realised. Beyond this 4th 
state is the Turiyateet, literally the state which is beyond the Turiya state and in which 
the Atma (pure consciousness) is free from all the encumbrances and characters 
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displayed by it during the other four states. Therefore, Turiyateet would be the 5th 
state of existence of the Atma, and the higher transcendental state when the spiritual 
aspirant experiences oneness with Brahm. Whereas the Turiya state is the hallmark of 
those who are self-realised, the Turiyateet state is the benchmark for those who are 
Brahm-realised. 

To start with the understanding of these different states of existences of the 
consciousness, we have to begin with the fundamental two states in which the 
creature lives in this world. These two are the following—(1) the waking and (2) the 
sleeping states. For the purposes of analyzing the behaviour and existential states of 
the creature during these two fundamental stages, they have been classified into three 
distinct states as follows—the waking state called ‘Jagrat’, the dream state called 
‘Swapna’, and the deep sleep state called ‘Sushupta. Beyond these three, there are 
two transcendental states called Turiya and Turiyateet states of existence of the 
consciousness in which self-realisation and Brahm-realisation are possible, or which 
mark the state in which those who are self-realised and Brahm-realised exist. We will 
now endeavour to analyse all these five states of existence of the conscious Atma in 
simple terms in brief.  

According to the Varaaha Upanishad of Krishna Yajur Veda, Canto 1, verse no. 
11, there are three types of world that the Jiva lives in. They pertain to the three states 
of consciousness in this world. They are Vishwa (the world as the individual creature 
perceives it in its waking state of consciousness), Taijas (the world as the individual 
creature perceives it in its dreaming state of consciousness), and Pragya (the world as 
the individual creature perceives it in its deep sleep state of consciousness).  
 (a) The 1st stage is called waking or Jagrat. During this state, a creature’s 
sense organs that constitute its gross body are active and they receive inputs from the 
physical material world outside which they in turn transfer to the mind which forms 
the creature’s subtle body. This mind then filters through the clutter of information, 
then either orders the organs of action to respond accordingly, or it consults its 
supervisor, the intellect, for advice. Meanwhile, the mind stores all the information in 
its data bank for future reference much like the record room of an office. The true self 
of the creature, the pure conscious Atma, is like the King in whose secretariat the 
mind and intellect work, and therefore the Atma is the final Authority which takes the 
final decision and is responsible for all the things done by each of these individual 
entities. Even as the King cannot absolve himself for the sins committed by his 
subjects during his rule or plead ignorance of whatever is happening in his kingdom 
though he is not directly involved in them or in the day to day routine work of the 
kingdom as he stays in his palace and cannot be practically expected to control each 
movement in his kingdom, but he is morally responsible for them and cannot deny 
this responsibility. Similarly, the Atma of the creature is responsible for each and 
every thing that the creature does though the Atma is limited to its palace-like 
residence in the heart of the creature. So, the otherwise immaculate Atma is accused 
of things that body or mind of the creature does because the Atma is at the helm of 
affairs. 

During this Jagrat state, the Atma interacts with the outside world through the 
medium of the sense organs of the gross body (i.e. the physical body). The sense 
organs of perception of the body collect information from the external world and pass 
them over to the mind, which in turn processes them and passes necessary 
instructions to the organs of action on the one hand, and files data for future reference 
in its memory bank on the other hand. The mind would also refer to the intellect those 
things which are not routine in nature. It is the transcendental state of supreme 
enlightenment and self-realisation.  

The Jagrat state is when the consciousness is aware of the external world of 
material objects, and this is made possible through the medium of the sense organs of 
perceptions such as the eye, ear, nose, tongue and skin which enables the creature to 
respectively see, hear, smell, taste and feel this world. The creature’s responses are 
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carried out with the help of the organs of action such as the hands which receive, the 
legs that take him to the desired place, the mouth that helps him to speak and eat, the 
excretory organs that helps it to eliminate waste from the body, and the genitals 
which helps him to recreate and enjoy the sensual pleasures of the world. These 
organs are located in the gross body, and since the world is experienced through 
them, the latter is also deemed to be gross. The coordination of all the perceptions and 
actions is done by the mind-intellect which is the subtle part of the body.  

The first stage of Jagrat or waking state of consciousness has been beautifully 
described in Brihad Aranyaka Upanishad of Shukla Yajur Veda, Canto 2, Brahman 1, 
verse no. 20; Canto 4, Brahman 3, verse nos. 16-19, 31, 34-35.  
The Jagrat state of consciousness has also been described in the Ram Uttar Tapini 
Upanishad of the Atharva Veda tradition, Canto 3, verse no 5. 
 (b) Swapna or dreaming state is the 2nd state of consciousness when the latter 
has withdrawn its self from being actively involved in the outside world through the 
medium of the sense organs of perception and action. But the mind does not sleep and 
remains active as before, though this activity is at the subtle level of the sub-
conscious. Here, the consciousness remains active through the medium of the vital 
winds, called the various Prans present inside the body, and moves in the different 
Naadis (tubular ducts in the body, such as the nerves and veins etc.) which keep the 
mind working. Refer Shukla Yajur Veda’s Paingalo-panishad, Canto 2, verse no. 12, 
and Brihad Aranyaka Upanishad, Canto 2, Brahman 1, verse no. 18; Canto 4, 
Brahman 3, verse no. 20; Krishna Yajur Veda’s Dhyan Bindu Upanishad, verse nos. 
58-60; Rig Veda’s Kaushitaki Brahmin Upanishad of Rig Veda, Canto 4, verse no. 
19.  

This Pran is deemed to be synonymous with the life factors and consciousness in 
the body as well as with the latent fire element present inside the body which gives 
the energy, strength and vitality to the body to live and remain active. If it were not 
for the fire element (Tej) and the wind element (Pran), the consciousness (Atma, the 
‘self’) would have found it difficult to live in the body. In fact, the Prashna Upanishad 
of Atharva Veda, Canto 4, verse no. 3 clearly states that the Pran in its manifestation 
as Agni or fire. 

Since no external stimuli is being received from the outside world, the mind 
begins to replay what is stored in its memory bank and uses its stupendous abilities to 
imagine and recreate situations and circumstances in an imaginary world of dreams. 
Since the Atma living in the causal body depends upon the mind living in the subtle 
body to feel or sense anything pertaining to this world, for all practical purposes 
therefore the Atma begins to live in this new world of dreams conjured up by the 
mind and gets as involved in it as it was during the waking state. Since the mind is 
active here, the man remembers some of his dreams even when he wakes up. So as 
far as the Atma is concerned, the two states of waking and dreaming means the 
same—the world exists for it in both these two states.  
  During the sleeping stage, the Atma sees dreams. This is called Swapna state of 
existence of the consciousness. In metaphysical terms it is called Supta. This is the 
sleeping state of consciousness. Here, the creature is alive because it’s Pran or the 
vital winds move around and remain active in its different Naadis (tubular ducts in 
the body such as the nerves which number seventy thousand). 

The Prashna Upanishad of Atharva Veda, Canto 4, verse no. 2 very precisely 
describes what sleep is. 

The Pran oscillates between the Jagrat and Supta states of existences (i.e. between 
the waking state of consciousness and the sleeping state of consciousness) as 
described in Brihad Aranyaka Upanishad of Shukla Yajur Veda, Canto 4, Brahman 3, 
verse no. 16-18, 34-35.  

According to Paingalo-panishad of Shukla Yajur Veda, Canto 2, verse no. 12, 
when the creature is in dreaming state of existence, his Prans (vital life-consciousness 
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represented by the vital winds) moves along the various Naadis (tubular ducts in the 
body).  

The Varaaha Upanishad of Krishna Yajur Veda tradition, in Canto 2, verse no. 
61, describes how ‘dreams’ are seen. 

(c) Beyond the second state of existence of consciousness is the third eclectic 
state called the Sushupta or deep sleep state. This has been elaborately dealt with in 
the Brihad Aranyaka Upanishad of Shukla Yajur Veda, Canto 2, Brahman 1, verse 
no. 19; Canto 4, Brahman 3, verse nos. 14-15, 19, 21-30. During this stage the 
creature does not dream.  

The Sushupta or the deep sleep state of consciousness is the 3rd state in which 
the mind has also become defunct, and the Atma has withdrawn itself into the 
exclusive domain of the causal body and lives in seclusion, disconnected with the 
external world because of the non-involvement of either the gross body or the subtle 
body. Here it is surrounded by the space of the subtle sky around the heart, called the 
Hridya Akash. During this state of existence, the vital winds, called the Pran or ‘life’ 
of the creature, keep on moving in the different Naadis (various ducts such as nerves 
and veins etc.) as during the dreaming state so as to keep the body alive as is evident 
from the fact that all the subtle and imperceptible functions of the inner organs of the 
body such as the liver, kidneys, heart, pancreas, digestive organs, lungs etc. continue 
uninterrupted as before, because if they cease to function the body would die. It is the 
mind now that has gone in a defunct state. But this phase is temporary and shows the 
true nature and fundamental characteristic of the Atma, which is blissful and 
peaceful, contented and fulfilled, not feeling restless and perplexed in any manner 
whatsoever because it is now not being disturbed by the mind’s constant nagging. 
That is why a sound asleep man does not want anything, he does not feel anything, he 
is not worried about anything, he is not concerned about anything, and he does not 
remember anything. That is also why one feels very relaxed and refreshed after even 
a short deep sleep when the mind and the body both find their rest.  

The Prashna Upanishad of Atharva Veda tradition, in its Canto 4, verse no. 6 
describes in clear terms why a creature stops dreaming. 

(d) Then comes the 4th state of existence of the Atma, and it is known 
as Turiya state. This state is reached when the third state becomes a perpetual 
phenomenon instead of being only a temporary phase. Once this state of Turiya is 
reached, then even though the man might wake up from sleep and appears to be going 
about his normal duties in a routine manner in this world, his pure consciousness 
remains aloof and distanced from the sense organs of perception and actions as well 
as from the mind. This is the ‘transcendental state’ of existence of consciousness, and 
it goes beyond the third state of Sushupta or deep sleep state of consciousness. Here 
the spiritual aspirant lives in a state of perpetual Samadhi. That is, he remains in a 
constant state of blissfulness and meditation though he lives in this physical world 
and goes about his normal affairs like an ordinary man.  

During this 4th state called ‘Turiya’, the Atma acquires all the characters of the 
earlier three stages, viz. the waking, the dreaming and the deep sleeping states in their 
individual form as well as in a combined and composite way. In this state of spiritual 
existence, the consciousness exhibits all the traits of the earlier three states at the 
same time along with the unique traits which would obviously be a net result of the 
combined affect of all the individual traits that are so unique to each of thee three 
earlier states of existence consciousness—viz. the waking state, the dreaming state, 
and the deep sleep state.  
 The 4th state of existence of the consciousness or Atma is also called the ‘Turiya 
Chaitanya state’. In this state, the creature exists in its purest form as the pure 
consciousness which is undiluted, uninterrupted and unpolluted by any impulses or 
inputs from the external world. This results in its pristine and immaculate from as 
‘consciousness’ to shine through (much like the flame of the candle which shines 
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with all its brightness and splendour once the tainted glass covering around it is 
removed). This consciousness is the true ‘self’ of the creature and its real identity.  

Thus, it is the Atma or the pure consciousness as the true ‘self’ of the creature 
that is the witness of the existence of the other three states in which the creature lives. 
This ‘self’ or Atma is imperishable and without a birth or beginning. This is because 
the other three states continue to appear and disappear in a rhythmic cycle as the 
creature wakes up to face the world after his phase of sleep is over, only to go back to 
sleep again when it is exhausted, and wake up again refreshed and rejuvenated from 
sleep. But the fourth state is like the Sun in the sky which is steady and shines 
constantly upon the world and lights it up. This Sun is unaffected by anything 
happening in this world and to this world, and remains completely dispassionate and 
detached from anything mundane and terrestrial. Nights and days appear and 
disappear in a cyclic manner, but the Sun remains the same. During the night it is 
erroneously assumed that the Sun is no more, but as science has proved the Sun is 
there in the sky though it might not be visible to the creature during that period of 
time called the ‘night’ as it is shining on the outer side of the globe. The day is 
comparable to the waking state of consciousness, the moon-light night to the 
dreaming state of consciousness when a man is able to see this world but with a 
different light, while the dark night when nothing is visible is comparable to the deep 
sleep state of consciousness when nothing of the external world is visible.  

The Varaaha Upanishad of Krishna Yajur Veda, in its Canto 2, verse no. 64, 
describes what the practical implication of this Turiya state of consciousness is. 

The Subalo-panishad of Shukla Yajur Veda tradition, in its Canto 9, verses 1-7 
elaborately describes the fourth state of existence of the consciousness called the 
Turiya state. It says that the bliss and happiness, collectively called ‘Anand’, which is 
found in the 4th state of existence of the consciousness called ‘Turiya’ when one 
experiences and witnesses the divine supreme transcendental Being (Brahm), also 
ends with Turiya. It is the ‘final frontier’, the ultimate goal that the soul strives to 
reach. So, when the fount of bliss (Anand) is reached in the Turiya state, nothing 
more is left to be achieved or acquired. As soon as a man abandons this supreme state 
of existence and wakes up into this mundane existential material world, he 
immediately loses that bliss which he was enjoying in the Turiya state. The word 
Turiya means ‘fourth quarter’, and once this segment is reached after crossing the 
first three quarters, there is nothing beyond it and the complete cycle is achieved. 
There is accomplishment of all that has to be accomplished; there is the ‘final coming 
home, full cycle’ for the soul. Everything comes to a full stop.  
 Being thus enlightened about the truth, the man moves ahead to the next phase 
called ‘Turiya’ state of existence. In this state, there is no fear of death, no sorrows, 
no torments, no sufferings and no perplexities pertaining to this world. It is marked 
by eternal bliss, peace, tranquility and happiness. In this state the man realises his 
truthful form, and thus all the causes for his taking birth are rendered null and void. 
That is, the seed in the form of his unfilled desires and hopes as well as the 
consequences of his past deeds is made sterile. The ‘seed’ does not find compatible 
ground to survive and sprout into new shoots. Therefore, the ‘tree’ in the form of this 
world and representing the endless cycle of ‘tree-seed-tree’ symbolizing birth and 
death is uprooted from its roots for ever. 
 This final quarter or state of existence called Turiya is marked by glorious 
virtues, such as of being equivalent to Amrit (the ambrosia of eternity and bliss), of 
being fearless, of being without any sufferings, pains, sorrows, torments, anguish, 
grief and distress of any kind, of being eternal, infinite and without an end and 
limitations, and of being in a state that has no ‘seed’ or cause from which a person 
would have to take any birth again. Such a person is called ‘Turiya’, i.e. one who has 
crossed the barrier, one who has traveled full circle and has attained final liberation 
and deliverance. Hence, he attains the supreme transcendental Brahm. [In other 
words, as has been said above, he comes home after having traveled full circle, and 
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therefore has no need to go over it once again in order to find his home where he 
would ultimately retire and take his final rest!]    
 

2This concept can be understood by a simple illustration. Suppose there are four types 
of bottles marked A, B, C and D. Each type has four bottles, hence we have four 
bottles of type A, four of B, four of C, and four of D, bringing the total number of 
bottles to sixteen. Now we are provided with four coloured liquids marked L1, L2, L3 
and L4, and are asked to fill the four bottles of each category with each of these four 
liquids. When the filling is completed and the bottles are lined up and labeled, we will 
have a total of sixteen filled bottles, grouped in four categories of four bottles in each 
category as follows— 

The 1st bottle of type ‘A’ having liquid ‘L1’, the 2nd bottle of type ‘A’ having 
liquid ‘L2’, the 3rd bottle of type ‘A’ having liquid ‘L3’, and the 4th bottle of type ‘A’ 
having liquid ‘L4’.  

Similarly, we fill the other group of bottles as follows—the 1st bottle of type 
‘B’ having liquid ‘L1’, the 2nd  bottle of type ‘B’ having liquid ‘L2’, the 3rd bottle of 
type ‘B’ having liquid ‘L3’, and the 4th bottle of type ‘B’ having liquid ‘L4’.  

Next, the bottles of group C are considered. The 1st bottle of type ‘C’ having 
liquid ‘L1’, the 2nd bottle of type ‘C’ having liquid ‘L2’, the 3rd bottle of type ‘C’ 
having liquid ‘L3’,  and the 4th bottle of type ‘C’ having liquid ‘L4’.  

Finally we have the 1st bottle of type ‘D’ having liquid ‘L1’, the 2nd bottle of 
type ‘D’ having liquid ‘L2’, the 3rd bottle of type ‘D’ having liquid ‘L3’, and the 4th 
bottle of type ‘D’ having liquid ‘L4’.  

Thus, we have a total of 16 bottles filed with these liquids.  
In this example, suppose the four types of bottles stand for the four states of 

existence of consciousness—viz. bottle of type ‘A’ represents Jagrat, bottle of type 
‘B’ represents Swapna, bottle of type ‘C’ represents Sushupta, and bottle of type ‘D’ 
represents Turiya.  

Similarly, suppose the four coloured liquids stand for the name assigned to 
this consciousness in each of these states—viz. liquid of type L1 represents Vishwa, 
liquid of type L2 represents Taijas, liquid of type L3 represents Pragya, and liquid of 
type L4 represents Turiya.  

Therefore, we will have the following sequence—(i) Category A = ‘Jagrat-
Vishwa’; ‘Jagrat-Tijas’; ‘Jagrat-Pragya’; ‘Jagrat-Turiya’; (ii) Category B = ‘Swapna-
Vishwa’; ‘Swapna-Tijas’; ‘Swapna-Pragya’; ‘Swapna-Turiya’; (iii) Category C = 
‘Sushupta-Vishwa’; ‘Sushupta-Tijas’; ‘Sushupta-Pragya’; ‘Sushupta-Turiya’; and 
finally (iv) Category D = ‘Turiya-Vishwa’; ‘Turiya-Tijas’; ‘Turiya-Pragya’; ‘Turiya-
Turiya’ = 16 states or aspects of the same consciousness.  
 An important point to note is that the existence of four sub-divisions in any one 
state of existence is a system adopted of grading the same consciousness into 
different subtle levels within the same state. It is like the system of grading students 
in school or college—those within the general grade ‘A’ are sub-divided into two or 
more categories such as A++, A+, A and A—.  
 

3The concept of OM and Naad: Briefly, the monosyllabic word OM actually consists 
of three letters when analysed—viz. A, U and M. The letter ‘A’ stands for the origin 
of creation, the letter ‘U’ signifies the development and expansion of this creation, 
while the letter ‘M’ stands for conclusion. Other metaphysical connotations of these 
three letters have been elaborately described in Yogchudamani Upanishad, verse no. 
74-79 and Jabal Darshan Upanishad, Canto 6, verse nos. 3-10 of Sam Veda.  
 
4The Ardha Matras/Maatraas—The Ardha Matras are the half-syllables used in 
Sanskrit language and placed above, below, before and after an alphabet to give it a 
proper sound. It gives the concerned alphabet a proper form besides giving a meaning 
to the word of which the alphabet with its Ardha Matras is a constituent part. 
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According to the Ram Uttar-Tapini Upanishad, Canto 5, verse no. 4/40, Lord Ram 
has been viewed as a personification of this ‘Ardha Matras’. It symbolises the fact 
that without him the creation loses it meaning, glory and existence even as a word 
loses its meaning and impact without the alphabets having proper Ardha Matras. 
 In the context of OM, the Ardha Matra refers to a half-syllable placed at the end 
of the third letter ‘M’ of OM in the form of a ‘Halant’ or a mark of a oblique line 
placed below M. In the symbol of OM, it is represented by a horizontal ‘S’ sign 
placed to the right groove of the symbol which represents the long vowel sound of 
‘Ooo’ in Sanskrit (like in boot). Normally, the letter ‘M’ of the word OM is to be 
hummed in a prolonged sound stretching into infinity. But since it is not done and the 
worshipper becomes silent, it is called ‘half Matra’ or half syllable. It is tantamount to 
conclusion of the word OM, and since OM is envisioned as representing the whole 
gamut of creation, this Ardha Matra is symbolic of conclusion of creation. That is 
why it is accompanied by the universal fire of destruction called the Samvartak Agni.  

The Atharva-shikha Upanishad of the Atharva Veda tradition, in its Kandika 1 
says that the Ardha Matra of OM represents the Moon God, the Mantras of the 
Atharva Veda, the Maruts (the Wind God), the Viraat Chanda and the Samvartak 
Agni. It is the fourth leg or Paad of Brahm and follows the third letter ‘M’ of OM.  

The Tripadvibhut Maha-Narayan Upanishad of the Atharva Veda, Canto 7, 
paragraph no. 68 says that Lord Vishnu represents the Ardha Matra.  
 
5-6The Bindu and Naad—The word ‘Bindu’ ordinarily refers to a ‘dot’ placed on the 
top of a Sanskrit alphabet to produce the nasal sound of a resonating ‘N’ or of ‘M’—
as in ring or rim. It is equivalent to the reverberations of primordial sound created at 
the beginning of creation, and from which the rest of the subtle forms of sound were 
generated. It is called Naad in this context of creation.  

The Naad and Bindu are collectively called the ‘Chandra Bindu’. It is a sign 
resembling a concave crucible or shallow plate over which is placed a dot at its focal 
point. It is a ‘moon-like spot’ and hence called the ‘Chandra’ (moon) ‘Bindu’ (a dot). 
It is a nasal sound equivalent to the letter ‘N’ as in the words can’t, mount, taint or 
taunt. The Moon is regarded as the heavenly pitcher of Amrit, the elixir of life and the 
ambrosial fluid of eternity and bliss. The Bindu is a drop of this Amrit. Hence, in 
metaphysics the term Chandra Bindu is used to refer to the supreme transcendental 
Brahm and the spiritual state of realisation of pure conscious ‘self’ when the aspirant 
enjoys bliss and experiences a surge of ecstasy. This is a metaphoric way of saying 
that he tastes Amrit dripping from the Moon. 

The concept of Bindu (a ‘dot’ or a ‘drop’) and Naad (the cosmic ‘sound’) have a 
close association with the concept of OM (the ethereal word representing the supreme 
transcendental Brahm) and its iconographic depiction as a symbol in the form of the 
sixth alphabet of the Sanskrit language, i.e. the long vowel sound ‘Ooo’ as in ‘boot or 
root’. Amongst the various Upanishads that describe this concept are Naad Bindu, 
Dhyan Bindu, Tejo Bindu and Yogshikha (Canto 3, verse nos. 2-11.  

This OM is a representative of the supreme transcendental divine entity known as 
Brahm which predates this existence and lasts even after this world is concluded. In 
fact, this creation would fall back to merge into this Brahm and re-emerge from it at 
the time of a new beginning much like waves in an ocean rising and falling into the 
water again and again. This Brahm is in a neutral, a-dynamic and attributeless state in 
the period before the process of creation began. Then when the time came for the 
creation to come forth, energy and necessary strength and relevant power were 
needed. This is called ‘Shakti’ aspect of Brahm which was inherent to Brahm but in a 
latent form. The ‘point’ whereby this Brahm revealed his Shakti is called a ‘Bindu’. It 
is also like a ‘drop’ of the cosmic sperm emerging from the cosmic Purush, the 
invisible Father of creation, which contain all the necessary energy, strength, vigour 
and vitality needed to initiate the process of creation. Hence, Bindu is Brahm’s 
‘Shakti’ aspect; it represents the ‘dynamic principle of Brahm’. In Tantra literature, 
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Brahm is treated as Shiva, and his energy is called a Shakti represented by the Bindu. 
Since OM is a symbol for Brahm, this Shakti was put on top of this symbol in 
iconography to depict this fact in visual term. 
 Now came the revelation of this Shakti—and that was done in the form of Naad, 
the ‘cosmic sound’. Since only the invisible ether was present in the beginning, this 
Shakti caused a ripple in it which spread in the form of waves. Waves have kinetic 
energy and this set in ‘motion’ the process of creation. Modern science has shown 
that the origin of this universe was in a Big Bang, and this means that there was a 
‘single point’ where this ‘explosive bang’ occurred—a clear reference to the concept 
of a ‘Bindu’ (point) and its accompanying ‘Naad’ (sound). It was from this Bindu that 
the cosmic debris spread out by the force of this explosion to distant corners of the 
available space to act as nuclei for the umpteen numbers of planets and star systems 
that would eventually evolve to form the universe as we know of it today.  
 Since Bindu was the energy of Brahm that was not visible, it is therefore the un-
manifest dynamic force of Brahm and very closely associated with the latter; it is a 
part of Brahm. The Naad is a revealed form of this Shakti as it is the cosmic sound 
which can be actually heard. Since Naad had its origin in Brahm and is a manifested 
form of the stupendous energy contained in an un-manifested form in the Bindu, it is 
constantly associated with them much like the electromagnetic waves (Naad) of a 
radio broadcasting station, the speaker (Brahm, the consciousness) who broadcasts 
the news and the transmitter tower (the Bindu) are inseparable from one another.   
 The concept of ‘Bindu’ and ‘Naad’ can be understood in another plane also. The 
cosmic process of creation needed the injection of a cosmic sperm to initiate the 
process of the creation of the cosmic embryo. This sperm would come from the 
cosmic Father, i.e. Brahm. Brahm in the context of metaphysical interpretation of 
creation would be the ‘causal body of the cosmos’ because it is the ‘cause’ of it all.  
The ‘drop’ of sperm ejaculated by this Father (Brahm) had the stupendous creative 
power and energy that provided the necessary spark. The word ‘Naad’, in addition to 
its conventional meaning of ‘sound’, also means a big open concave ‘bowl or dish or 
crucible’ for storing liquid, which in the context of creation meant the cosmic womb 
of Nature. So, when the cosmic Father (Brahm) dropped one ‘drop’ of his sperm 
(Bindu) into the crucible (Naad), the cosmic conception was affected and the process 
was initiated. From this conception there emerged the Hiranyagarbha, the yellow egg 
of the cosmos, which in terms of Vedanta would be the macrocosmic ‘subtle body’ of 
creation. When this cosmic egg matured, the macrocosmic gross body emerged in the 
form of the Viraat Purush.    

The stupendous and astounding powers that Brahm inherently possesses are 
highlighted in the context of the most fascinating, majestic and magnificently 
wondrous world it has created using its own energy called Shakti. Had this creation 
not been in existence, the powers of Brahm would not have come to the fore. In other 
words, the active principle of Brahm is revealed in the form of the Shakti. 

Since the Bindu is regarded as the Shakti principle of Brahm in Tantra literature 
because it is this principal point from where the primary form of active and dynamic 
Brahm started to reveal its self in the form of Naad, it is likened to the ‘fire element’. 
The Naad itself is sound and the latter needs the medium of ether to travel as waves 
and spread in all the directions. Therefore, Naad is likened to the ‘wind element’. 

For the purpose of Yoga practice, the Bindu is depicted as the dot present on the 
top of the symbol of Naad, i.e. the sixth Sanskrit alphabet ‘Ooo’, symbolising the 
focal point in the cosmic bowl from where this sound is generated and where the 
mind is supposed to be focused during meditation so that Naad can be heard. The 
location of this Bindu in the body is the center of the two eyebrows where a 
practitioner of Yoga is supposed to focus his attention during meditation.  

The Naad is the cosmic sound heard by an ascetic when he is in deep meditation 
mode. As any sound originates from a source and then radiates out in the form of 
waves much like ripples created on the surface of a calm lake when a stone is thrown 
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in it, the Naad has its cosmic origin in the one-point source of sound energy called 
Bindu that has Brahm as its principal base.  

From the perspective of the meaning of Naad as ‘sound’ we can have the 
following interpretation—all sounds have a ‘point’ of origin, the Bindu of origin. 
From this point source the sound waves spread out in waves in the ether present in 
space at the macro level of creation, and in the air in the immediate surrounding space 
at the micro level of creation. It can be compared to ripples arising on the surface of a 
calm lake when a stone is thrown on it. ‘Energy’ waves are created from the ‘point’ 
of impact and spread out in concentric layers just like the waves of sound travel in 
ether. This example would prove why and how the origin of Naad was envisioned in 
the Bindu (dot) by the ancient sage who had first visualised it. 

The Bindu means a ‘point source’, and Naad refers to the ‘un-manifest energy in 
the form of sound’ that radiated out in the cosmic ether from this point source. 
Therefore, the Bindu would refer to the passive Brahm and the Naad would mean in 
this context the dynamic and active energy of this Brahm radiating out from this point 
source to all the directions of creation. 

This Bindu or dot is the focal point from which the cosmic Naad or sound 
originated when the process of creation first started in what the modern science 
recognizes as the ‘Big Bang’. This sound spread to all corners of the cosmos. The 
human skull is also slightly concave from the inner side, and the brain is located just 
below it. The implication is very obvious—this Bindu or ‘dot’ generated the cosmic 
Naad which is heard by the ascetic when he focuses his entire concentration in the 
head by diverting all his senses away from the external world and fixing their 
attention on one point in the head, called the Agya Chakra or still higher up in the 
Brahm Randhra Chakra. 

It is just like fine tuning the antenna of the modern satellite discs used in 
television reception. The reverberation and vibrations caused by this cosmic Naad is 
very overwhelming for the ascetic and he literally drowns in its sound. The vibrations 
massage his nerves and relaxes them; he feels a sense of extreme ecstasy and bliss 
due to this, and that is comparable to the one obtained at the time of ejaculation of 
sperm during intercourse—hence the reference to the male phallus and the semen 
dripping from it. There is no vulgarity in this explanation. This citation is used to give 
a physical and verifiable idea of the extent of bliss and ecstasy obtained when the 
ascetic reaches the climax of Yoga so that he can hear the Naad.  

This is also why this condition is compared to the ‘cosmic union’ of Shiva 
representing Brahm and his own energy personified as Shakti which produced this 
sound energy called Naad in the ethereal space of the cosmos. It was Brahm’s ecstasy 
and bliss of self-realisation that produced a cosmic vibration which in turn set in 
motion the process of creation. According to Vedanta, Shiva is known as Brahm, 
while this Shakti is known as Maya. According to the Sankhya philosophy, this 
Shakti is called Prakriti in the context of Brahm who is called Purush here.  

In Tantra worship, Bindu is regarded as Shakti, the dynamic aspect of Shiva, and 
the Peeth is the seat of this Shakti. There is another way at looking at these two 
words—Bindu represents the cosmic sperm which represents the dynamic energy, 
potentials and powers of Shiva, and the Peeth would then be the seat of this Shiva 
energy, i.e. the base of the Shakti. 

Naad is a form of cosmic sound, and this sound is a form of energy created by 
vibrations in ether. In other words, during the process of Yoga, when the vital winds, 
especially the Apaan wind is made to activate the Mooladhar Chakra by literally 
vibrating or shaking it into action, the latent energy trapped inside it is activated to 
produce the sound much like striking of the tuning fork produces sound in a school 
physics laboratory.  

This is another interesting analogy. The seed is round and small—almost like a 
Bindu or dot—when compared to the huge tree that it would produce. The sprout is 
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like a Lingam or phallus coming out of it. [Refer Yogshikha Upanishad, Canto 3, 
verse no. 3.] 
The Naad or cosmic sound that is physically heard during Yoga is a manifestation of 
the dynamic forces or Shakti of Brahm, the energy present in this Naad is that 
dynamic force or Shakti itself. Taking a parallel from the physical world, the Naad is 
like the eye of the body but the eye function only because it has the energy to do so 
and has been empowered by the faculty of sight to see.  In other words, the ascetic 
sees this living world characterised by the presence of sound as a revelation of Brahm 
who is universally and uniformly present throughout it in an imperceptible and subtle 
form. The fact that ‘sound characterizes this world as living as opposite to being 
dead’ is proved by the fact that there is utter silence in a morgue or grave yard 
whereas there is hustle and bustle of life in a busy city. For all practical purposes of 
Yoga as described in the Yogshiksha Upanishad, this Naad and its subtle energy 
called Pashyanti is located in the Mooladhar Chakra. [Refer Yogshikha Upanishad, 
Canto 1, verse no. 178, Canto 3, verse nos. 2-3.] 

The concept of Naad and Bindu has been explained at length in Yogshikha 
Upanishad of Krishna Yajur Veda tradition, Canto 1, verse nos. 105, 167, 178; Canto 
2, verse no. 6; Canto 3, verse nos. 2-3, 11; Canto 4, verse no. 47; Canto 5, verse no. 
28; and Canto 6, verse nos. 48-49, 71-73.  

The relationship between Naad and Bindu has been elucidated in great detail in 
Yogshikha Upanishad of Krishna Yajur Veda tradition, Canto 1, verse no. 178, Canto 
3, verse nos. 3, 11, and Canto 4, verse no. 47.   

The relationship between the Bindu, Naad and the Mana has been described in 
Yogshikha Upanishad of Krishna Yajur Veda, Canto 1, verse no. 178, Canto 6, verse 
nos. 71-73.   
  Naad Shakti or the majestic, dynamic and profound mystical and spiritual energy, 
powers and potentials of Naad have been expounded in Yogshikha Upanishad of 
Krishna Yajur Veda tradition, Canto 1, verse nos. 105, 178, Canto 6, verse nos. 21, 
48, 72. 

The Bindu Shakti or the majestic mystical energy and spiritual potentials of the 
point-source from where the cosmic Naad is envisioned to have had its origin has 
been described in Yogshikha Upanishad, Canto 6, verse nos. 49, 71, 73.] 
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bhagavan kathamayajñopavītyaśikhī sarvakarmaparityaktaḥ kathaṃ 
brahmaniṣṭhāparaḥ kathaṃ brāhmaṇa iti brahmā pṛcchati /  
sa hovāca viṣṇurbho bho’rbhaka yasyāstyadvaitamātmajñānaṃ 
tadeva yajñopavītam / tasya dhyananiṣṭhaiva śikhā / tatkarma sa pavitram / 
sa sarvakarmakṛt / sa brāhmaṇaḥ / sa brahmaniṣṭhāparaḥ / sa devaḥ /  
sa ṛṣiḥ / sa tapasvī / sa śreṣṭhaḥ / sa eva sarvajyeṣṭhaḥ / sa eva jagadguruḥ / 
sa evāhaṃ viddhi / loke paramahaṃsaparivrājako durlabhataro yadyeko’sti / 
sa eva nityapūtaḥ / sa eva vedapuruṣo mahāpuruṣo yastaccittaṃ 
mayyevāvatiṣṭhate / ahaṃ ca tasminnevāvasthitaḥ / sa eva nityatṛptaḥ /  
sa śītoṣṇasukhaduḥkhamānāvamānavarjitaḥ / sa nindāmarṣasahiṣṇuḥ /  
sa ṣaḍūrmivarjitaḥ / ṣaḍbhāvavikāraśūnyaḥ /  
sa jyeṣṭhājyeṣṭhavyavadhānarahitaḥ / sa svavyatirekeṇa nānyadraṣṭā / 
āśāṃbaro nanamaskāro nasvāhākāro nasvadhākāraśca navisarjanaparo 
nindāstutivyatirikto namantratantropāsako devāntaradhyānaśūnyo 
lakṣyālakṣyanivartakaḥ sarvoparataḥ sa saccidānandādvayaciddhanaḥ 
saṃpūrṇānandaikabodho brahmaivāhamasmītyanavarataṃ 
brahmapraṇavānusaṃdhānena yaḥ kṛtakṛtyo bhavati sa ha 
paramahaṃsaparivrāḍityupaniṣat // 7 // 
 
7. Brahma asked once again—‘Oh Lord! How can one be called a ‘Brahmin’ if he 
follows the edicts of Sanyas and discards the sacred thread, cuts off the tuft of hair on 
the head, and abandons doing any of the religious deeds such as a fire sacrifice and 
observing other sacraments as required by the scriptures to be done by a Brahmin?’ 

Lord Vishnu (Adi-Narayan) replied—‘A true Brahmin is a wise and 
enlightened person who treats the Atma, the pure consciousness, as the non-dual 
Principal of creation (i.e. who regards the Atma as a personification of the supreme 
Brahm that is non-dual or Advaitya and the only supreme Authority of creation), and 
for whom being steady in his meditation and contemplation as well as spiritual pursuit 
is the symbolic tuft of hair—such a person is deemed to be cleansed and made holy by 
whatever he does. This is because all his deeds are deemed to be auspicious and holy. 
[That is, he need not do special deeds such as fire sacrifices or observing of 
sacraments in order to wash off his sins or any kind of spiritual taints that might be 
adhering to him.] 

He is deemed to have completed doing all religious and auspicious deeds 
required to be done by a man.  

It must be understood that such an enlightened man is indeed a Brahmin for he 
is dedicated and devoted to Brahm (the Supreme Being), he is no less than a God, he 
is indeed a ‘Rishi’ (or a great sage), he is a ‘Tapasvi’ (or someone who is well 
endowed with the glorious virtues of Tapa, i.e. austerity and penance, and is steadfast 
in observing its tenets), he is the best follower of the tenets of the scriptures and an 
excellent spiritual aspirant, he is therefore the Guru (guide, teacher and preceptor) for 
the whole world.  

A truly wise, enlightened and self-realised aspirant who understands the 
implications and import of what has been said above realises the truth of the statement 
that the pure conscious Atma standing for Brahm is the true identity of his. And 
therefore such an enlightened man declares ‘It (Brahm; Atma; Truth; Consciousness) 
is me’.  
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True Param Hans Parivrajaks are a rarity in this world. If there is one then 
surely he is a personification of the Vedas—i.e. he is eternally as holy, pure, 
auspicious and divine as the Vedas. 

I (i.e. Lord Adi-Narayan; Lord Vishnu; the Supreme Being) reside in the 
inner-self of a great and spiritually enlightened man whose mind and sub-conscious is 
perpetually focused on me. [That is, those who remain submerged in the thoughts of 
the Lord, who constantly meditate upon the Lord, who remain engrossed in 
contemplation upon the Lord, who think of no one else except the Lord, and whose 
entire life and its purpose is dedicated to the Lord, the Lord lives in their hearts as his 
own abode. In other words, the heaven that is imagined to be the divine abode of the 
Supreme Being is no where else except in the heart of the sincere devotees of the 
Lord. Such people become a living personification of the divine heaven or a pilgrim 
site because the Lord resides in their inner-self.]  

Such a self-realised man in whose heart the Lord resides and who possesses 
the eclectic virtues mentioned herein above is indeed eternally contented.  

He becomes immune to and is freed from being moved or influenced by heat 
or cold, praises or insults, happiness and joys or pains and sorrows. [This is because 
he has inculcated the grand qualities of equanimity, fortitude, forbearance, tolerance, 
dispassion, neutrality and indifference.] 

He easily bears with criticism, slander, reproach and censure, as well as with 
all provocations, instigations and temptations to become angry and wrathful, seeking 
revenge or retribution. [That is, he is exemplarily forgiving and tolerant; he harbours 
no ill-will or animosity against anyone.] 

He is free from the tainting effects of the six Urmis1.  
Similarly, he is free from the six Vikaars2 that taint a man’s thoughts.  
He sees and treats everyone alike, without distinguishing between any two 

creatures. [That is, he has developed the holistic view that all the creatures are Brahm 
personified, that the same divine Atma or pure consciousness lives in all of them, and 
therefore one should treat all living beings equally with great respect and equanimity. 
One must not be partisan and biased in anyway; one should not show favour or dis-
favour towards anyone; one should regard rich and the poor, the lowly and humble as 
well as the high and the mighty in equal terms.]3  

He sees nothing else except the Atma (the universal Consciousness) 
everywhere.   

The directions are his clothes. [That is, he prefers to remain physically naked 
because he wears the sky as his over-garment.] 

  He does not believe in formalities and external forms of worship, hence he 
does not follow the four ritualistic steps of doing a sacrifice—viz. ‘Namaskar’ or 
bowing before the sacred fire to pay respects, ‘Swaha’ to indicate that he does not 
offer any oblations to the physical from of fire because this word is uttered when one 
is offering an oblation to the sacred fire, ‘Swadha’ to indicate that he does believe in 
offering libations to the spirit of dead ancestors, and ‘Visarjan’ to indicate that he 
need not undertake the rituals for formally ending the sacrifice. [This is because he 
has established the sacred fire in his own inner-self at the time of taking the sacred 
vows of Sanyas—refer paragraph no. 2 of this Upanishad. He need not worship the 
spirit of dead ancestors because he has no relations in this world except the Atma, and 
the Atma does not die so there is no question of offering anything to a ‘dead’ entity. 
Besides this, he worships no one else except the supreme Brahm and his Atma.]3 

He is beyond the purview of reproach, criticism and insult, and is immune to 
them. 
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He does not employ any Mantra (spiritual formulas) or Tantra (occult forms of 
worship) for attainment of his spiritual objectives.     

He does not think of or worships any other God or deity.  
He is so enigmatic and mystical in his ways that nothing can be known of him 

in certain and visible terms, nor is anything of him is hidden as his life is absolutely 
transparent. [Since his ways are mystical and mysterious, nothing can be certainly 
ascertained about him. And since he remains ‘naked’, there is nothing of him that is 
hidden, concealed or secret. The term ‘naked’ is a metaphor for openness and 
transparency. Hence, a Parivrajak presents a paradox.]  

He remains above all and indifferent to all.  
He is steadfast in his conviction that ‘I am Brahm’, and remains submerged in 

this eclectic thought.  
He is eternally blissful as he remains engrossed and lost in the thoughts of the 

divine entity (Brahm and Atma) that is hallmarked by the virtues of being truly and 
eternally blissful (‘Sachidanand’), of being non-dual and unique (‘Advaitya’), and 
being a treasury of enlightened consciousness (‘Chidghan’).  

A person who feels fulfilled and absolutely contented by realizing the supreme 
Brahm, known also as Pranav (and represented by the ethereal word OM), is indeed 
called a ‘Param Hans Parivrajak’.  

Verily and in all sooth, this is what this Upanishad elucidates and declares; 
this is its proclamation and affirmation. Amen! (7). 

[Note—1-2The six Urmis and six Vikaars have been described in the Varaaha 
Upanishad, Canto 1, verse nos. 8-9 of the Krishna Yajur Veda tradition. These are the 
six faults associated with all those entities that take a birth and have a gross body.  
 These faults are the following—(i) That there is an ‘Asti’—i.e. to be in existence. 
[This is a major fault because whatever that exists in this world is an illusion created 
by the mind just like the existence of water seen in a desert mirage, ghost in the dark, 
a serpent in the rope, change in the moon’s surface during the lunar cycle, two or 
more suns when seen as an image in more than one mirror, the sun or moon being 
devoured by some imaginary demon during eclipses, the rising or setting of the moon 
or the sun, etc. There is another interpretation of the term ‘existence’—it is the 
existence of ‘duality’, the conception that there are two independent entities such as 
the Jiva or the living creature and the Parmatma or the Supreme Being, or the 
conception of ‘you’ and ‘me’, or ‘this’ and ‘that’. This is against the fundamental 
tenet of Vedanta which lays stress on ‘non-duality’ of everything which briefly states 
that whatever that exists is but one single non-dual Brahm revealed in that form. 
Therefore, the concept of ‘Asti’ has an erroneous, a fallacious and ill-conceived 
foundation. Anything founded on errors of perception or misjudgment is bound to be 
faulty, distorted, and away from the reality and truth.       

(ii) That there is a ‘Jaati’—i.e. birth. This relates to the conception that there is a 
birth and that things are freshly born or reborn again. [This is a fault also because of 
two reasons. One, if anything does not exist as asserted by the first clause, then the 
question of its being born or dying does not arise. And two, even if we were to treat 
everything as Brahm personified—because it would be difficult to deny things 
physically seen and witnessed—then it is forgotten that Brahm does not take a birth, 
for it is eternal, infinite, imperishable and the ‘one without a birth’. Therefore this 
very conception of having a birth has no sound footing; it is faulty. It is an upshot of 
faulty perception of the reality of Brahm and Truth.]  

(iii) That there is a ‘Vardhan’—i.e. there is increase, enhancement, expansion, 
growth. This relates to the conception that an entity increases, enhances, grows or 
develops. [This is a fault because for one, ‘truth’ never grows and develops, it is 
always constant, universal, uniform and never changing; and two, ‘Brahm’ also does 
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not grow or enhance or develop or in any way change because it is the ultimate Truth 
in creation, and ‘Truth’ does not change.] 

 (iv) That there is a ‘Parinaam’—i.e. result or consequence or effect or sequel. 
This relates to the conception that there is a sequel, a consequence, an affect, an 
upshot, an outcome, a result, a follow up or a fruit of certain deed that was done in the 
past. [This arises out of the fundamental error that one is the doer of anything, that 
therefore there is a consequence, a result or sequel of that deed—either good or bad—
which cannot be avoided and must be either enjoyed or suffered. This is a 
fundamental error of conception because one is not a doer of anything because all 
deeds are done by the physical body which is not the ‘self’ of the person, for this 
‘self’ is the pure consciousness called the Atma that lives as a distinct entity inside 
the body as its resident. Further, since there is no truth in what is seen in this world, 
the question of there being a birth, development and an end does not arise, and 
consequentially the question of anything being a Parinaam of any deed done in the 
past life also does not arise.]   

(v) That there is a ‘Kshaya/Kchaya’—i.e. decay and decline. This relates to the 
conception that there is a stage called the last stage when there is decay and decline. 
[This is an error arising out of the pervious errors because anything that is eternal, 
infinite, imperishable and truthful, for instance Brahm, never decays or declines, nor 
does anything that really does not exist, like this illusionary world, can ever decay or 
decline. It is all imaginary, delusory and false.] 

(vi) That there is a ‘Naash’—i.e. destruction and ruin. This relates to the 
conception that there is finally destruction or termination. [This fault is a derivative of 
the earlier faults.]. 

 “verse no. 9 = The six Urmis or faults of the body are the following—(i) 
‘Ashana’ or hunger, the need to eat, and therefore the need for food (along with all 
the accompanying problems such as worrying about its production, safety, storage, 
procurement, cooking, proper digestion etc.); (ii) Pipaasa or thirst, and the desire to 
drink and therefore the need for liquids to quench the thirst (which create the same 
sort of problems that are associated with the need for food; (iii) Shoka or grief, 
distress and dismay (which have a profound negative impact on the overall mental, 
psychological and general metabolic health of the body); (iv) Moha or to have strong 
attractions or longing for anything or anyone, to be emotionally attached with 
anything, to be deluded, to be  held under magical spell of anything or to be under its 
charm, to hallucinate as a result of these emotional faults (all of which makes a man a 
virtual serf of his emotions and tied down to the object of his adoration, thereby 
robbing him of his independence and peace, and  more often than not becoming the 
cause of his interminable sufferings); (v) Jara or old age and its attendant decline of 
the body leading to its decrepit and weakened physical state when the body loses its 
strength, vigour and stamina, thereby becoming a burden on the person; and finally 
(vi) Mritu or death of the body. All these factors create an immense amount of 
discomfort and horrors to the person (i.e. to the Atma that is the true identity of the 
person) to whom this body belongs.” 

There also other six faults that are considered as enemies of a man—Kaam 
(worldly passions, lust, desires and yearning), Krodh (anger, indignation and 
wrathfulness leading to spite and ill temper), Lobh (greed and rapacity), Moha 
(ignorance based delusions, worldly infatuations, attractions and attachments), Mada 
(egoism, arrogance, haughtiness and hypocrisy) and Matsarya (envy, jealousy, 
malice, anger and wrath)—refer Mudgal Upanishad, Canto 4, verse no. 4 of Rig Veda 
tradition; and Varaaha Upanishad, Canto 1, verse no. 10 of the Krishna Yajur Veda 
tradition.  

According to Mudgal Upanishad, 4/7 of the Rig Veda tradition, the six delusions, 
called ‘Urmi’, that create fear, sorrows, agonies, sufferings and pains to a creature are 
the following:--(1) hunger, (2) thirst, (3) grief, (4) Moha (worldly attachments, 
illusions, entrapments), (5) horrors of old age, and (6) death. 
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The Naradparivrajak Upanishad of the Atharva Veda tradition, in its Canto 7, 
verse no. 1 describes that a Sanyasi (a renunciate monk or mendicant or hermit or 
friar) must overcome the six Vikaars of his mind and should not allow them to create 
any consternation for him.  

3There are a number of Upanishads that advocate internal forms of worship 
instead of all external forms of rituals and worships—viz. the Naradparivrajak 
Upanishad of the Atharva Veda which deals with the eclectic philosophy of Sanyas 
expressly prohibits all external forms of worship in its Canto 5, verse no. 20. 

Some of the other Upanishads are the following—(i) Sam Veda tradition—
Maittreyu-panishad, Canto 2, verse no. 21, 26; Jabal Darshan Upanishad, Canto 4, 
verse nos. 50-59; and Sanyaso-panishad, Canto 2, verse no. 74-75, 97.  

(ii) Atharva Veda tradition—Devi Upanishad,  verse nos. 29-30; Narad-
Parivrajak Upanishad, Canto 3, verse no. 75, Canto 5, verse no. 20, Canto 6, verse 
nos. 7, 37-38, 42, and Canto 7, verse no. 1; Atharvashir Upanishad, Kandika (Canto) 
4; Tripadvibhut Maha Narayan Upanishad, Canto 5, paragraph no. 15 (stanza nos. 1-
3); Param Hans Parivrajak Upanishad, verse no. 7.   

(iii) Krishna Yajur Veda’s following Upanishads—Pran Agnihotra Upanishad; 
Varaaha Upanishad, Canto 2, verse no. 69, 74; Canto 3, verse no. 26, 29-30; 
Tejobindu Upanishad, Canto 6, verse nos. 21-24. 

(iv) Shukla Yajur Veda tradition—Advai Tarak Upanishad, verse nos. 5, 10, 13.] 
 
 
                                         ---------******------- 
 
 

                                  (5.3) Par-Brahm Upanishad: 
 

   
This Upanishad is primarily classified as a Sanyas Upanishad as it emphasizes the 
role of Sanyas in Brahm-realisation, or spiritual enlightenment and awakening. It has 
twenty Mantras or verses. 
 It opens with sage Shaunak asking sage Pippalaad where the things of this 
creation were before the latter came into existence, and who is the Lord who created 
them. In his answer Pippalaad outlines the grand and magnificent virtues of the 
supreme transcendental Brahm. This Upanishad derives its name from this very fact. 
 The term ‘Brahm’ must be understood with a holistic perspective. It refers to 
the cosmic Consciousness that is responsible for this creation coming into being and 
acquiring life. From the cosmic perspective of creation, this Consciousness is called 
Brahm, and from the point of view of the individual unit of the same creation, i.e. at 
the microcosmic level, it is called the Atma. Consciousness is synonymous with life, 
and the term ‘Pran’ is also synonymous with life, though technically ‘Pran’ means the 
vital wind or air that is present inside the body of the individual creature. Hence, 
Brahm, Atma, Pran and Consciousness are synonymous with each other, and they all 
refer to the same divine entity that is at the core of creation and the quintessential 
truth of life in this creation.   
 Everything alive is therefore Brahm in that form. Indeed, all aspects of 
creation are representative of some aspect or facet of Brahm. The term ‘Brahm’ as 
envisioned in this Upanishad incorporates all the aspects of creation, and therefore 
Brahm is said to have various forms, known as the ‘Paads’ (limbs, aspects, facets, 
branches etc.) of Brahm much like we have branches of a tree or divisions and 
sections of a scripture. To understand the scripture fully we need to have a thorough 
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knowledge of all its sections or divisions; to learn about the tree we must have a 
composite view of all its branches. Similarly, to learn about Brahm we must know all 
the Paads of Brahm.  
 In the first half, this Upanishad elucidates upon the various Paads (limbs, 
aspects, facets, views) of Brahm and their metaphysical significance. These Paads are 
the following—the Tripaad Brahm, i.e. the three planes of existence in which Brahm 
exists, the Chatush Paad Brahm which corresponds to the four planes of existence, 
and the Panch Paad Brahm which pertains to the five divine aspects of Brahm. From 
the metaphysical angle they correspond to the various states of existence of 
consciousness, viz. the Jagrat state or the waking state, the Swapna state or the 
dreaming state, the Sushupta state or the deep sleep state, the Turiya state or the post-
Sushupta state, and the Turiyateet state which is the super-conscious state of 
transcendental existence.   
 The ordinary living being known as the Jiva corresponds to the first three 
states of existence, and hence to the Tripaad Brahm. When the same Jiva becomes 
enlightened and self-realised he attains the Chatush Paad of Brahm, and finally when 
he becomes Brahm-realised he attains the Panch Paad of Brahm. To achieve these 
eclectic states of existence, the Jiva is advised to take recourse to the 8-fold path of 
Yoga (verse no. 2). In this context, one should refer to the Tripadvibhut Mahanarayan 
Upanishad of the Atharva Veda tradition, which is the 11th Upanishad of this Veda.
 Next comes the discussion about the importance and significance of the sacred 
thread (called the Yagyopavit or the Brahm Sutra) as well as the tuft of hair worn on 
the top of the head (called the Shikha) as symbols of Brahm. These concepts have 
been extensively dealt with in this Upanishad. They are of no real consequence if their 
true meaning is not understood and practiced in one’s thoughts and actions (verse nos. 
3, 6-11, 15-20). True sacred thread and tuft of hair is internal awakening and 
enlightenment about Brahm, the cosmic Consciousness that resides in the inner-self as 
the pure Atma, and this Gyan (knowledge) itself is like the Agni (the sacred fire) as it 
burns all spiritual impurities of the aspirant, and renders him holy, divine and pure 
(verse nos. 12-14).  
 Finally, the Upanishad concludes that a wise spiritual aspirant should discard 
external paraphernalia of Sanyas (life of renunciation) such as the sacred thread and 
the tuft of hair on the head, and instead concentrate on meditating upon Brahm by 
employing the Mantra ‘OM’, which he should treat as a representative of his sacred 
thread as well as the tuft of hair, for attaining Mukti (liberation and deliverance).  
 
             
                       

AA ijczãksifu"kn~ AA 
 

vFk gSua egk’kky% 'kkSudks·f¯jla HkxoUra fiIiykna fof/konqilé% iizPN fnO;s czãiqjs ds 
laizfrf"Brk HkofUr [kyq A dFka l`T;Urs A fuR;kReu ,"k efgek A foHkT; ,"k efgek foHkq% A d 
,"k% A rLeS l gksokp A ,rRlR;a ;Rizozohfe czãfo|ka ofj"Bka nsosH;% izk.ksH;% A ijczãiqjs fojta 
fu"dya 'kqHkze{kja fojta foHkkfr A l fu;PNfr e/kqdjjk’;k fueZd% A vdeZLoiqjfLFkr% A 
deZrj% d"kZdoRQyeuqHkofr A deZeeZKkrk deZ djksfr A deZeeZ KkRok deZ dq;kZr~ A dks tkya 
fof{kisnsdks uSueid"kZR;id"kZfr AA1AA   
 
atha hainaṃ mahāśālaḥ śaunako’ṅgirasaṃ bhagavantaṃ pippalādaṃ  
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vidhivadupasannaḥ papraccha divye brahmapure ke saṃpratiṣṭhitā bhavanti 
khalu / kathaṃ sṛjyante / nityātmana eṣa mahimā / vibhajya eṣa mahimā 
vibhuḥ / ka eṣaḥ / tasmai sa hovāca / etatsatyaṃ yatprabravīmi 
brahmavidyāṃ variṣṭhāṃ devebhyaḥ prāṇebhyaḥ / parabrahmapure virajaṃ 
niṣkalaṃ śubhamakṣaraṃ virajaṃ vibhāti / sa niyacchati madhukararāśyā 
nirmakaḥ / akarmasvapurasthitaḥ / karmataraḥ karṣakavatphalamanubhavati 
/ karmamarmajñātā karma karoti / karmamarma jñātvā karma kuryāt / ko 
jālaṃ vikṣipedeko nainamapakarṣatyapakarṣati // 1 // 
 
1. Once, the learned sage Shaunak1 approached the great sage Pippalaad2 who was 
born in the line of sage Angiras, and sat down attentively before him. Then Shaunak 
asked—‘Were all the things and objects that were created in this world present earlier 
in the subtle space of sky in the divine heaven known as Brahm-pur?  

[The term ‘pur’ means a place or dwelling. Hence, the ‘Brahm-pur’ refers to 
the subtle heart of the supreme creator known as Brahm, because it is from this heart 
of Brahm that the desire to create originated. Brahm, in the purest sense, has no form, 
and therefore no heart. Brahm is nothing but the formless cosmic Consciousness. But 
when the latter initiated the process of creation, it acquired a form, albeit a form that 
was extremely sublime and subtle as compared to the physical visible world that 
eventually came into existence. This most subtle form of Brahm is known as the 
‘Hiranyagarbha’—the self-illuminated and golden cosmic embryo that harboured the 
entire creation in its ‘garbh’ or womb. It was the cosmic Consciousness that lent this 
egg its power to create something out of nothing. The Hiranyagarbha imagined the 
world and had a desire to give shape to this imagination. It had its heart focused on 
creation of this world. Hence it is said here that the things of creation had their origin 
in the Brahm-pur.]  

How were they created by the supreme Creator? What are the renowned 
glories and divine virtues of the eternal Atma (the cosmic Consciousness known as 
the Parmatma, the Supreme Atma, the eternal cosmic Being known as Brahm) who 
created them? How did this Lord known as Vibhu (one who is almighty, eternal and 
all-pervading) create them, and then divided them or classified them into countless 
forms with myriad variations? In other words, who is this Great Lord who could do 
such stupendous things in a miraculous way?’ 

Pippalaad replied—‘The great knowledge of the supreme Brahm which I shall 
now narrate to you is indeed the truth. That ‘truthful Being’ empowers the different 
Gods and the vital winds known as Pran to perform their assigned functions (duties).  

This Supreme Being lives in the ‘Brahm-pur’ (literally the city of Brahm), and 
he is honoured as being ‘Viraj’ (neutral or immune to the effects of Raja and other 
Gunas such as Sata and Tama; one who is immaculate and holy) and ‘Nishkal’ (one 
who has no taints, blemishes, blights, shortcomings and impurities; one who has no 
parts or divisions or fractions as he is immutable and an indivisible whole).  

He is ‘Shubhra’ (one who is auspicious and holy) and ‘Akshar’ (imperishable 
and eternal). His glory, divinity and magnificence is supreme, unquestioned and 
beyond reproach.  

He is called ‘Nirmak’ as he is the supreme controller and regulator of 
everything in creation; he is the one who had designed ‘destiny’ of all things in 
existence; he is the supreme cosmic astute architect of this creation.   

He is like a Madhukar (the honey-bee) because he collects the best elements in 
creation, and gives the best to the world he creates and rears. [Like the honey-bee 
which collects nectar from an assortment of flowers, and then transforms it into honey 
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for the benefit of the rest of the world, the supreme astute Creator known as Brahm 
collects numerous primary elements of creation which are useless in themselves, and 
then moulds them in accordance to his wishes to produce a lively and dynamic 
creation of an astounding variety that is so productive, magnificent and beautiful.]  

He remains absolutely neutral and dispassionate in his divine abode, appearing 
to do nothing. [In other words, after he had finished completing the task of creation, 
he assumed the role of a neutral guardian and judge who would dispassionately 
control this creation from within. His neutrality and restraint were a necessity for 
impartial regulation of this creation, to reward those who were good and punish who 
were evil.] 

[The following example—that only those who are fools get mentally and 
emotionally involved in doing deeds, then expecting results from them, and then 
either enjoying them or suffering from them—is cited to explain why the Supreme 
Being became neutral once he has finished the task of creation. In fact, even during 
the actual process of creation he was dispassionate. He created the world simply 
because the latter had to be created as it was the time for its coming into being. It was 
destined to be created because there were so many countless creatures who had not 
yet finished the cycle of birth and death depending upon the deeds that were done by 
them before the creation suddenly ended at the time of dooms-day. The various laws 
of Nature and metaphysics demanded that the creation be re-started because its 
sudden demise or end could not lead to a natural dissipation of energy and subsidence 
of desires in a gradual manner. The abrupt end brought about a build-up of unspent 
energy and pent-up desires which would burst out nevertheless like the steam trapped 
inside the body of the pressure cooker would make the latter burst if it is not allowed 
to escape from the nozzle. Hence, the ‘end’ had to be reversed, and creation ‘started 
afresh’. This translates into a new beginning, called the ‘birth’ of the creation.] 

An ordinary Jiva (creature; living being) who is not wise and enlightened does 
so many deeds with the aim of attaining some goal in life in the world in which he 
currently lives, as well as in the world of after-life much like a farmer who toils in his 
field to get rewards that are commensurate with his efforts. [If he works hard and 
takes proper care of his field, he is rewarded with a good harvest; otherwise he is 
ruined.]  

On the other hand, a wise man who is aware of the philosophy of ‘Karma’3 
(that the doing of deeds in the sense that one becomes mentally and emotionally 
involved in them, and expecting results from them, is the root cause for getting 
trapped in the cycle of birth and death, or for being re-born) does deeds, but he does 
them for his internal cleansing and as a means of his worship and service of the Lord.  

[That is, a wise man does not hanker for material benefits from his efforts. He 
does everything like an ordinary man, but his approach to doing deeds is vastly 
different from the ordinary man who is ignorant of the philosophy of Karma. The 
theory of Karma and its consequences states that what a Jiva does is bound to have its 
effect on his destiny. The operating phrase is ‘doing something’, and if one does not 
get involved at the mental, intellectual, sentimental and emotional level in any deed 
done by the body, then this phrase does not apply to him. So no consequences accrue 
to a man who is not involved in doing deeds. But usually this is difficult to achieve. 
The general situation is that all the creatures are neck-deep involved in doing deeds 
and expecting some reward for their efforts. So, at the time of their death some 
residual deed is left to be done and some rewards are yet to be enjoyed. This in turn 
creates a situation when he wishes to take a new birth to fulfill his unaccomplished 
desires and enjoy the fruits of his efforts. In the new birth, the past cycle is repeated. 
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In this way, the wheel of birth and death continues to rotate infinitely, and the Jiva 
remains trapped in it like the ox tied to the water-wheel. The only way to stop it is to 
stop doing deeds.  

But since the Jiva lives in a gross world that moves on the wheel of deeds and 
actions, it is not practically feasible for him not to do anything at all if he has to 
survive in this world. So the trick is not to get involved in the deeds done or actions 
taken by the body at the mental, intellectual, sentimental and emotional level. This 
absolves the creature from being accused of doing anything. So naturally he is freed 
from the cycle of deeds and their consequences. When the time comes for his 
shedding the gross body, his Atma, i.e. his true ‘self’ does not desire to come back 
again to do any left-over deeds or to enjoy any rewards; he does not even expect any 
rewards in the first place. This means that he is freed—i.e. he finds his Mukti.]  

A wise man who understands the philosophy of Karma and wishes to get rid of 
all sorts of worldly delusions and temptations does deeds selflessly, and with a 
holistic approach towards doing them. Which wise and erudite man would be so 
foolish as to willingly allow himself to get entangled in the web of deeds and their 
ensnaring consequences if he is aware of the true way, the right and the auspicious of 
doing deeds (as outlined above)? In other words, no wise man would allow himself to 
be entangled in the snare of deeds and their consequences. He would choose to remain 
free from this grave spiritual fetter. 

[This explains why the Supreme Being could remain dispassionate and 
maintain his neutrality inspite of not only creating this world himself but also actively 
participating in its upkeep.] (1).  

[Note—1Sage Shaunak— Sage Shaunak was a wise and learned sage and derived his 
name after his father sage Shunak. He is regarded as an incarnation of Indra, the king 
of Gods. He was an expert on the Vedas, especially the Rik/Rig Veda and the 
majority of his works revolve around this particular Veda. They are known as 
‘Anukramanika’ (indices). His magnum opus is the ‘Brihad-devta’ which deals with 
the deities of the Vedas. He had a large following of disciples, the chief being 
Ashwalyaana. He appears in many ancient scriptures such as Shatpath Brahmin, 
13/5/3/5; Brihad Aranyak Upanishad, 2/5/20; Chandogya Upanishad, 1/9/3; Mundak 
Upanishad, 1/1/3; Kaushitaki Brahmin Upanishad, 4/7.  
 The Par Brahm Upanishad, which is the twentieth Upanishad of the Atharva 
Veda tradition, was revealed to sage Shaunak by sage Pippalaad. 
 The Sita Upanishad, which is the ninth Upanishad of the Atharva Veda, mentions 
sage Shaunak in its verse no. 6 as the great ancient sage who had revealed the three 
esoteric mystical forms of Sita, the divine consort of Lord Ram. Sita was actually a 
personified form of the all-powerful cosmic ‘Shakti’ of Brahm. this Shakti 
represented the almighty energy, dynamism and powers of the Supreme Being that 
was revealed both at the macrocosmic as well as the microcosmic level of creation.  
These three forms of Sita have been revealed by the sage in his composition called 
‘Shaunak Tantra’. This is a text used to worship Sita as a Shakti or divine Goddess 
using her Beej Mantra in mystical forms of worship.  
 

2Sage Pippalaad— Sage Pippalaad perhaps got his name because he might have 
been used to eating a lot of Pipal, the fruit of the Pipal tree (the Indian Fig—ficus 
religiosa) or a kind of long pepper called by this name. He was a great teacher of 
metaphysics, a master of the doctrine of the Upanishads, and one of the greatest 
exponents of their philosophy. He has taught many sages and seers of the period, such 
as Skaakalya, in Panch Brahm Upanishad of the Krishna Yajur Veda tradition 
wherein he describes the fundamental unity of creation and affirms that the five forms 
in which the Divinity exists are basically the revelation of the same Lord, and to the 
six sages Sukeshaa, Satyakam, Saurayayani, Kausalya, Bhargava and Kabandhi in the 
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Prashna Upanishad of Atharva Veda tradition wherein he answers their six questions 
to their satisfaction. He was taught about the spiritual wisdom pertaining to the 
spiritual aspect of life after death by Nachiketa who had himself got this knowledge 
from Yam, the God of death, as narrated in Katha Upanishad of Krishna Yajur Veda. 
Pippalaad was present on the bed of arrows on which Bhishma, the legendary 
patriarch of the epic Mahabharat period, lay prior to his death when he taught wisdom 
to Yudhisthir. [Refer Mahabharat, Shanti Parva, 47/9.] This shows that Pippalaad was 
a contemporary sage of the Mahabharat period. 
 When the two facts—one, that the Panch Brahm Upanishad was preached by him 
to Shaakalya who had died in the court of king Janak during a debate with the great 
sage Yagyavalkya when the latter cursed him for being arrogant and haughty of his 
knowledge and showing irreverence and impertinence as narrated in Brihad Aranyak 
Upanishad, Canto 3, Brahmin 9, verse no. 26 of the Shukla Yajur Veda tradition, and 
Yagyavalkya’s annoyance with him as is evident in the preceding verses—3/9/18, 25, 
and second, that Pippalaada was present in the Mahabharat war period that occurred 
in the later half of the third era called Dwapar, the era of Lord Krishna, it is easy to 
conclude that this sage had a very long life, easily straddling at least two eras, i.e. the 
Treta (Ram’s era) and Dwapar (Krishna’s era) if not three, i.e. Sat Yug which was the 
first era, till Dwapar Yug which was the third era.  
 It is believed that he was the son of Dadhichi and his wife Suvarka. The wife of 
Pippalaad was called Padmavati. His son was known after him as Pippalaadi, and he 
was taught by the great sage Jabal which forms the text of the Jabal Upanishad of the 
Sam Veda tradition. It is a legend that he had ordained Shani, the malefic God who 
casts evil eye, to spare children below 12 years.  
 The Padma Puran describes another sage with this name who had become very 
arrogant because of special powers that he had acquired due to Tapa (severe austerity 
and penance), but later he was chastised by the creator Brahma. [Refer Padma Puran, 
Chapters 60-62.] 
 It is narrated in the Brihajjabal Upanishad of the Atharva Veda tradition, in its 
Brahman 7, verse no. 5, that he had accompanied the learned king Janak to the abode 
of Prajapati Brahma, the creator of this world inhabited by living beings, to learn 
about the importance of wearing the Tripundra, the three lines made from a paste of 
the sacred ash taken from the pit of the fire sacrifice and worn by all the devotees of 
Lord Shiva as his symbol. After that, Pippalaad went to Vaikuntha, the abode of Lord 
Vishnu the sustainer of this creation to know more about this Tripundra and its 
esoteric secrets, metaphysical significance and mystical powers as narrated in 
Brahman 7, verse no. 6, and then to Lord Kalagnirudra, the form of Lord Shiva 
himself who had first revealed this Upanishad to one sage Bhusund (Brahmans 1-6), 
to learn more about it as narrated in Brahman 7, verse nos. 6-7. 
 The Par Brahm Upanishad, which is the twentieth Upanishad of the Atharva 
Veda tradition, was revealed to sage Shaunak by sage Pippalaad. Verse no. 1 of this 
Upanishad, in its opening stanza, says that Pippalaad was born in the lineage of sage 
Angiras. 
 The name of sage Pippalaad appears in a number of other Upanishads as well—
viz. Atharva Shikha, Kandika 1, verse no. 1; the Brihajjabal Upanishad, Brahman 7, 
verse nos. 5-7; the Prashna Upanishad, question (Canto) 1, verse no. 1.  

 
3The philosophy of Karma—References of Upanishads dealing with the 

concept of deeds and actions:— 
(i) Rig Veda’s Kaushitaki Brahmin Upanishad, Canto 1.  
(ii) Sam Veda’s Chandogya Upanishad, Canto 5, Section 3-10; Canto 7, 

Section 21. 
(iii) Shukla Yajur Veda = Adhyatma Upanishad, verse nos. 49-60, 66; 

Niralambo-panishad, verse no. 11-12; Brihad Aranyak Upanishad, 3/1/3, 3/2/11-12, 
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3/9/28, 4/3/12, 4/3/33, 4/3/36, 4/4/1, 5/10-5/11, 6/1/1-6, 6/2/2,14-16, etc.; Trishikhi 
Brahmin Upanishad, Canto 2, verse nos. 23-26; Mandal Brahmin Upanishad, 2/4/2-3.  

(iv) Krishna Yajur Veda = Kathrudra Upanishad, verse no. 13, 20-26; 
Varaaha Upanishad, Canto 1, verse no. 12, Canto 2, verse no. 12, 48, Canto 4, verse 
no. 35; Rudra Hridaya Upanishad, verse no. 35; Shwetashwatar Upanishad, Canto 4, 
verse no. 7, and Canto 6, verse no. 3; Sarwasaar Upanishad, verse no. 6; Taittiriya 
Upanishad, Valli 2, Anuvak 6; Katho-panishad, Canto 1, Valli 1, verse no. 20, and the 
whole of Canto 1, Valli 2 right up to Canto 2, Valli 3; Skanda Upanishad, verse no. 7; 
Saraswati Rahasya Upanishad, verse no. 67. 

(v) Atharva Veda—Mundak Upanishad, Mundak (Canto) 1, section 2, verse 
no. 12; Mundak (Canto) 3, section 1, verse no. 6; Mundak (Canto) 3, section 2, verse 
no. 1; Tripadvibhut Maha Narayan Upanishad, Canto 8, paragraph no. 14; Par Brahm 
Upanishad, verse no. 1. 
 The Atharva Veda’s Mundak Upanishad describes the great spiritual rewards 
obtainine by an aspirant by doing selfless Karma or deed/service in its Mundak 
(Canto) 1, section 2, verse no. 12; Mundak (Canto) 3, section 1, verse no. 6; Mundak 
(Canto) 3, section 2, verse no. 1. 
 The  Saraswati Rahasya Upanishad, verse no. 67 describes succinctly how Karma 
or deeds and their consequences can be overcome. 
 The Varaaha Upanishad of the Krishna Yajur Veda tradition, in its Canto 2, verse 
no. 48, and Canto 4, verse no. 35 describe the relationship between the deed, the doer 
and the cause.  

The Adhyatma Upanishad of Shukla Yajur Veda tradition describes the 
concept of doing deeds and its effect on the spiritual liberation or bondage of the 
creature in fine detail in its verse nos. 49-60.  
 The Kathrudra Upanishad of Krishna Yajur Veda, in its verse no. 13 asserts that 
the supreme transcendental Brahm or the quintessential spiritual Truth of creation as 
well as Mukti or liberation and deliverance is not possible by doing various deeds in 
this mortal world. This same idea is endorsed in Rudra Hridaya Upanishad of Krishna 
Yajur Veda tradition, in its verse no. 35 which asserts that deeds or Karma do not 
provide the Atma of the creature with liberation and deliverance from this world but 
it is Gyan (truthful knowledge of the spiritual truths) that do.   

The ‘Karma Chakra’ or the giant wheel of deeds and their consequences has 
been described in the Shwetashwatar Upanishad of Krishna Yajur Veda, in its Canto 
6, verse no. 3. The three Paths followed by a creature according to the deeds done by 
him are referred to in Shwetashwatar Upanishad, 4/7. The Varaaha Upanishad of 
Krishna Yajur Veda, in its Canto 2, verse no. 48 describes how one can become free 
from the fetters created by ‘deeds’. The Niralambo-panishad of Shukla Yajur Veda, 
in its verse no. 11-12 describes the concept of Karma. The Sarwasaar Upanishad of 
Krishna Yajur Veda, in its verse no. 6 describes the concept of how and why the 
creature becomes the doer of deeds 

What happens to ignorant people after death is explained in Brihad Aranyak 
4/4/1. The Trishikhi Brahmin Upanishad of Shukla Yajur Veda tradition, in its Canto 
2, verse nos. 23-26 defines what constitutes of true ‘Karma Yoga’. The Mandal 
Brahmin Upanishad of Shukla Yajur Veda, 2/4/2-3 describes the philosophy of 
Deeds. 

The Tripadvibhut Maha Narayan Upanishad, Canto 8, paragraph no. 14, 
states that there cannot be any Kaarya without a Kaaran.] 

 
 

izk.knsorkúkRokj% A rk% lokZ ukMîk% lq"kqIr’;sukdk’kor~ A ;Fkk ';su% [kekfJR; ;kfr Loeky;a 
dqyk;e~ A ,oa lq"kqIra czwr A v;a p ija p l loZ= fgj.e;s ijs dks’ks A ve`rk ás"kk ukMh=;a 
lapjfr A rL; f=ikna czã A ,"kk=s"; rrks·uqfr"Bfr A vU;= czwr A v;a p ija p loZ= fgj.e;s 
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ijs dks’ks A ;FkS"k nsonÙkks ;þîkk p rkMîkekuks uSoSfr A ,ofeþkiwrZdekZ 'kqHkk’kqHkSuZ fyI;rs A ;Fkk 
dqekjdks fu"dke vkuUnefHk;kfr A rFkS"k nso% LoIu vkuUnefHk/kkofr A osn ,o ija T;ksfr% A 
T;ksfr"kk ek T;ksfrjkuUn;R;soeso A rRija ;fPpÙka ijekRekuekuUn;fr A 'kqHkzo.kZektk;rsðkjkr~ A 
Hkw;LrsuSo ekxsZ.k LoIuLFkkua fu;PNfr A tywdkHkkoo)îkFkkZdkeektk;rsðkjkr~ A 
rkorkRekuekuUn;fr A ijlaf/k ;nijlU/khfr A rRija ukija R;tfr A rnSoa dikykþda la/kk; ; 
,"k Lru bokoyEcrs lsUü;ksfu% l osn;ksfufjfr A v= tkxzfr 'kqHkk’kqHkkfrfjä% 'kqHkk’kqHkSjfi 
deZfHkuZ fyI;rs A ; ,"k nsoks·U;nsoL; laizlknks·Ur;kZE;l¯fpüwi% iq#"k% A iz.kogal% ija czã A 
u izk.kgal% A iz.koks tho% A vk|k nsork fuosn;fr A ; ,oa osn A rRdFka fuosn;rs A thoL; 
czãRoekikn;fr AA2AA 

 
prāṇadevtāścatvāraḥ / tāḥ sarvā nāḍyaḥ suṣuptaśyenākāśavat / yathā śyenaḥ  
khamāśritya yāti svamālayaṃ kulāyam / evaṃ suṣuptaṃ brūta / ayaṃ ca 
paraṃ ca sa sarvatra hiraṇmaye pare kośe / amṛtā hyeṣā nāḍītrayaṃ 
saṃcarati / tasya tripādaṃ brahma / eṣātreṣya tato’nutiṣṭhati /  
anyatra brūta / ayaṃ ca paraṃ ca sarvatra hiraṇmaye pare kośe /    
yathaiṣa devadatto yaṣṭyā ca tāḍyamāno naivaiti /  
evamiṣṭāpūrtakarma śubhāśubhairna lipyate / yathā kumārako niṣkāma 
ānandamabhiyāti / tathaiṣa devaḥ svapna ānandamabhidhāvāti / veda eva 
paraṃ jyotiḥ / jyotiṣā mā jyotirānandayatyevameva / tatparaṃ yaccittaṃ  
paramātmānamānandayati / śubhravarṇamājāyateśvarāt / bhūyastenaiva 
mārgeṇa svapnasthānaṃ niyacchati /  
jalūkābhāvavadyarthākāmamājāyateśvarāt / tāvatātmānamānandayati / 
parasandhi yadaparasandhīti / tatparaṃ nāparaṃ tyajati / tadaivaṃ 
kapālaṣṭakaṃ sandhāya ya eṣa stana ivāvalambate sendrayoniḥ sa 
vedayoniriti / atra jāgrati / śubhāśubhātiriktaḥ śubhāśubhairapi karmabhirna 
lipyate / ya eṣa devo’nyadevāsya saṃprasādo’ntaryāmyasaṅgacidrūpaḥ  
puruṣaḥ / praṇavahaṃsaḥ paraṃ brahma / na prāṇahaṃsaḥ / praṇavo 
jīvaḥ / ādyā devatā nivedayati / ya evaṃ veda / tatkathaṃ nivedayate / 
jīvasya brahmatvamāpādayati // 2 // 
 
2. [The sage now narrates how the Pran, literally meaning vital factor of life that is a 
synonym of the consciousness present inside the body of all living beings, and which 
represents the supreme cosmic Consciousness known as Brahm, moves inside the 
body of the creature to keep the latter alive and active. Intertwined in this discussion 
are the various states of existence of the consciousness. It is then outlined how the 
Jiva, the living being who personifies Brahm, is able to attain Brahm-hood by 
following the 8-fold path of Yoga.] 
 The Pran, the life-bearing vital wind or air that sustains life in the body of the 
living being known as the Jiva, is regarded as being synonymous with 
‘consciousness’. This ‘consciousness’ is a universal constant factor of the living 
creation, an entity or factor without which there would be no existence of life.  

This Pran moves in the body of the creature through the four chief Naadis 
(literally tubular ducts in the body through which life or consciousness flows inside 
the body of the creature). These Naadis are four in number and have the following 
names—Rama, Arama, Ichha, and Purnarbhava.  
 When the Pran gets tired or weary of wandering between the Rama and Arama 
Naadis during the two states of existence of the creature, such as the Jagrat or the 
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waking state and the Swpana or the dreaming state respectively, tired like a kite or an 
eagle flying high in the sky, it (the Pran, the consciousness) wants to take rest. For 
this, the Pran enters the Sushupta or deep sleep state (which comes after the dreaming 
state is crossed, and is the state of existence when the Pran need not bother about 
moving anywhere, but rest blissfully).  
 The Pran, which is a personified form of the divine Lord (because it infuses 
life and consciousness into the otherwise lifeless, inert and inane gross body) moves 
unhindered in the body of the living being through the medium (channel; route) of the 
three Naadis representing the three states of existence of consciousness. [These three 
states are Jagrat or waking, Swapna or dreaming, and Sushupta or deep sleep states 
respectively.1] 

The Pran or life consciousness moves (pervades; pulsates) throughout the 
brightly illuminated sky (‘Hiranya-maye Para-kash’) represented by the inner-self of 
the creature like the eagle or kite flying in the sky that is brightly lit during the 
daytime. 

[The creature is compared to the kite that leaves its perch on the ground and 
flies high in the sky brightly lit during the daytime. By evening or sunset it gets tired 
and comes back to its nest to rest. The Pran or the consciousness remains active in the 
world during the waking state which is the gross level of existence and corresponds to 
the kite remaining close to the ground. Then the Pran begins to imagine things just 
like a man sees dreams. Even during dreams the Pran or the consciousness cannot find 
rest because it is as active as it was during the actual involvement in the world during 
the waking state. The only difference is that now, during the dreaming state, this 
involvement is at the subtle level of existence. This second state of dreams is 
compared to the kite flying high in the sky, because now the kite has left the gross 
physical surface of the earth and reached the subtle world of the sky, the sky which is 
illuminated by the rays of the sun. Obviously, the vision the kite gets from a high 
level in the sky would be broader and vast as compared to the limited area it could see 
when nearer to the surface of the earth. So, when the consciousness begins to dream, 
it conjures up a vastly fascinating world which is widely different from the reality of 
existence.  

But none of these two states give the Jiva, the living being represented by the 
Pran or the consciousness present inside his body, the rest and peace that he desires to 
have. Therefore he moves to the third state of existence called the deep sleep state or 
the Sushupta state.  

[Previously only two Naadis, i.e. the Rama and the Arama, were mentioned 
through which the Pran moved in the body. Now, the third Naadi named ‘Iccha’ is 
cited. It is through this Naadi that the Pran moves to the third state of Sushupta which 
is the state of deep sleep. The word ‘Iccha’ literally means to have a wish or desire. 
Hence, when the Pran ‘wishes or desires’ to rest, it moves through this Iccha Naadi.] 

When the Pran (consciousness; the subtle ‘living’ dimension of the creature) 
enters this third state of existence known as the Sushupta, it finds rest and peace, 
which incidentally is its natural state. Hence, it is deemed to have attained its primary 
form—of being at complete rest, peace, serenity and tranquility; of being fully 
blissful.  

These three stages of the Pran (life and consciousness) are representative of 
the three aspects of Brahm, called the ‘Tripaad Brahm’. [This is because of two 
reasons—(i) all living beings pass through these three stages in life, i.e. they wake up, 
they dream, and they sleep soundly, and (ii) the fact that all living beings are visible 
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images of the invisible Brahm. So the three stages of the living world are three 
dimensions of existence of Brahm for all practical purposes.] 

Inspite of flying high in the illuminated sky, the creature continues to fall and 
get trapped in the valley represented by these three stages. [The word ‘creature’ here 
refers to the Atma because it represents the living being’s true self, and the 
‘illuminated sky’ refers to the inherent wisdom that the Atma possesses. The ‘falling 
from the sky’ is a figure of speech to indicate demotion of the Atma from its exalted 
stature to that of creature ensnared in the affairs of the world and tied in fetters to the 
shackles of the mundane world consisting of a cycle of birth and death. It refers to the 
instance of the high-flying bird who can easily avoid getting trapped by a bird-
catcher’s net if it is not tempted by greed and overcome by ignorance, for then it 
voluntarily gets ensnared. The bird is greedy to eat the bait, and it is unaware that this 
bait is laid out to catch it rather than to feed it. Say then, who is to blame for the bird’s 
ill-fate and precarious condition except the bird itself? Similarly, who is to be blamed 
for the creature getting trapped in the world other than the creature himself?]  

Just like a man named Devdutta who is beaten by a stick and wounded while 
he was asleep gets so terrified at the prospect of going back to sleep again after he 
wakes up, a wise man who is ‘awakened’ or enlightened about the truth of existence, 
about the truth of the world (that it is false and ensnaring for the soul), and the truth 
about his own self (that it is eternally free and the quintessential consciousness known 
as the Atma which trapped in the gross body and unnecessarily suffering due to its 
ignorance) by means of studying of the scriptures or when taught by the Guru 
(spiritual advisor), he too would shun falling in the trap of this gross world and its 
equally gross mundane life characterized by the three states of existence in which the 
Pran (consciousness) oscillates as narrated above. 

[Devdutta is an imaginary man who is beaten while asleep. The pain is so 
great that when he wakes up he becomes paranoid of sleep, and would be terrified at 
the prospect of falling asleep lest he would be subjected to more beating by his 
enemies. Similarly, a wise man who comes to realise that all the sufferings he is being 
subjected to in this world are his own making, and the cause is that he has forgotten 
about the exalted nature of his ‘self’ known as the Atma which is noting but pure 
consciousness and eternally free and blissful, and has instead treated the gross body as 
his identity. Once he has become enlightened about the reality of his Atma and the 
falsehood of the world, he would certainly not do anything that would result in the 
Atma getting trapped in the snare of delusions that are so characteristic of this world. 
He would be terrified by the thought of taking birth in this world again because he has 
closely experienced the horrors of this world during his current life. So he would 
endeavour to do anything he can to ensure that he would not have to come back again. 
In other words, he would strive to obtain his final Mukti or Moksha, meaning 
attaining spiritual liberation and deliverance or spiritual emancipation and salvation. 
Like the man called Devdutta, he would be paranoid of this world and terrified of the 
prospects of getting involved in its affairs.]  

Therefore, such an awakened and enlightened man would not allow himself to 
get trapped in the cycle of deeds and their consequences. He would shun doing either 
auspicious deeds or inauspicious deeds; he would keep a safe distance from both 
doing good deeds or bad deeds in order to achieve any worldly objectives because he 
knows that each deed would produce its own effects, and once he allows himself to 
fall prey to the temptation of doing certain deed to obtain certain objective he would 
be sucked in the vortex of deeds and consequences from which it would be almost 
impossible to extricate later on.  
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He knows that doing deeds with emotional involvement in them and with 
expectation of results from these deeds would be a sufficient ground to automatically 
trap him in the world from where it would be difficult for him to retrieve himself later 
on. So he maintains his dispassionate and detached attitude even if he is bound to do 
anything in this world due to exigencies of life. In other words, he does not allow his 
Atma to get involved in the deeds done by his body. This is practically possible if he 
does not allow his mind and heart to be involved in the deeds done by the body—i.e. 
if he does deeds dispassionately, with total detachment, and without expecting any 
rewards or results from doing deeds. He does them as and when they come along. 

[Earlier in this verse, the example of the bird flying high is cited. This bird 
either gets tired by continuous flying during the day in search of prey, swooping down 
on it when sighted, and running away from its enemies in hot pursuit, or it gets 
trapped by the bird-catcher’s net in its greed for the bait laid by the cunning bird-
catcher. On the other hand, had the bird not wished to catch a prey, or had it remained 
contented with whatever it had, it would have remained calmly gliding in the sky and 
returned to its nest at the end of the day instead of getting tired by endlessly pursuing 
its prey or dodging its enemies, or getting trapped by the bird-catcher’s snare. 
Likewise, a wise man who remains contented and fulfilled is always at peace with 
himself. He accepts whatever comes his way; he does deeds according to the 
necessities and exigencies of circumstances without getting unduly perturbed or 
agitated about the deed and its result.] 

Such a wise and enlightened man finds comfort, happiness, peace and 
contentedness in any situation he lives in just like an innocent child who feels 
comfortable and happy in any toy it finds to play with without having preference for 
any particular thing.  

[He is not perturbed and affected at all by the troubles and tribulations of the 
physical world which he faces and interacts with during his waking state. He is not at 
all concerned with what he imagines in his dreams; he does not wish that what he sees 
in his dreams impact his waking life. And of course he remains peaceful like one 
sleeping soundly during the deep sleep state. In other words, his composure and poise 
is perpetual and steady.] 

A wise, enlightened and self-realised spiritual aspirant realises the divine 
nature of his truthful ‘self’ known as the Atma—that it is a fount and an embodiment 
of spiritual illumination and bliss, that it is as radiant and splendorous as the brilliant 
rays of the bright sun shining in the otherwise dark sky—when he is enlightened 
about it by the teaching of his moral preceptor and teacher (known as the Guru) as 
well as by the study of the scriptures. With this knowledge, he is able to attain the 
citadel of bliss, felicity and beatitude. In other words, he becomes aware of the 
exalted stature of his ‘true self’ known as the Atma; he realises that his Atma is a 
personification of the supreme Atma known as Brahm, the Atma that is as brilliant 
and splendorous as the celestial sun; he realises that this Atma is free from the 
countless blights and blemishes that are hallmarks of everything else in this gross 
creation. He discovers to his extreme delight that the genes of divinity and holiness 
are running through his system, and that he is no ordinary mortal creature squirming 
in misery and filth, but is an exalted being who is eternal, graceful and divine. He 
therefore has nothing more to achieve or claim.  

He thus exults at this grand discovery of his own ‘self’, and with it he begins 
to radiate a divine spiritual halo that resembles the shine of the sun in the sky. He is so 
exhilarated and ecstatic that he indeed becomes a personification of eternal bliss that 
characterizes the Atma. Such a person is deemed to have realised the Parmatma, the 
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supreme Atma known as Brahm, and he feels ever contented in the supreme bliss that 
this realisation brings to him as he understands that his own Atma is the supreme 
transcendental Brahm present in his inner-being as his ‘true self’.  

Auspiciousness and divinity are the characteristic virtues of Ishwar, the 
Supreme Being, and when this Ishwar is revealed inside one’s own being, his own 
inner-self, it is obvious and natural that corresponding virtues of greatness, grandness, 
divinity, holiness and sublimity sprout in the inner-self of the realised person. This 
makes his Chitta (mind and sub-conscious) extremely happy and ever contented. 
When this state of enlightenment is experienced by him, he relishes it, he enjoys it, he 
exults in it, and he remains steady in it. He literally wishes to remain cocooned in the 
shell of bliss and contentedness that comes with self-realisation (much like an oyster 
that lives peacefully within its shell).  

It is like the case of a man tired of the toil and torments of this physical world 
of his waking state going to sleep and seeing a pleasant dream where he lives a life of 
happiness and bliss. He would prefer to remain dreaming rather than waking up to the 
harsh realities of a world ridden with uncountable miseries and grief. So, when a 
person realises the truth of his ‘self’ which is blissful and contented, and which is 
equivalent to the state in which Brahm exists, he experiences the bliss that comes with 
knowing the Atma. He then realises the futility of his engagement in the world, doing 
various deeds and pursuing their results which snatch him of his peace, serenity and 
tranquility.  

Even as a caterpillar easily migrates from one twig to another, a wise man 
easily transmits his inner-self from the symbolic physical state of existence in this 
gross material world where he is surrounded and tormented by its inherent miseries 
and problems to the symbolic world of dreams which give him peace and rest. That is, 
though outwardly he may be living in the world and going about his routine life in an 
ordinary way, internally he remains aloof and distanced from everything surrounding 
him in this physical world. Thus he gets internal peace and stability inspite of being 
surrounded by tribulations and upheaval of the world that are marked by miseries and 
instability.  

He acquires the ability to live in any state he wishes, whether it is the Jagrat, 
the Swapana or the Sushupta state. In other words, he can live in this world, he can 
dream and still remain wise, enlightened and fully self-realised. He is deemed to have 
mastered the art of Samadhi in a holistic manner. During this state of Samadhi, a man 
may be physically wide awake but he is as good as sleeping soundly in as much as he 
registers nothing of the gross and physical world in which he lives. 

[Samadhi is a spiritual state of transcendental bliss obtained when one has 
accessed the super-consciousness. It is a trance-like state when the person is unaware 
of the surrounding world. He might be wide awake in the physical world at the 
physical plane of existence, but internally he is lost in deep meditation and 
contemplation. He might go about his daily routine but remains lost in his thoughts. It 
is not a mental disorder but a state of transcendental existence of consciousness.]  

In this way, his own ‘self’ becomes one with the supreme ‘Self’; his Atma 
becomes one with the Parmatma or Brahm. Or it can be said that his Atma becomes a 
personification of Brahm. Such a wise and enlightened man does not have to abandon 
his body to realise Brahm—Brahm rather lives in him; he becomes an image of the 
blissful and peaceful transcendental Brahm.  

Now, if one is not able to attain this eclectic state of existence that makes him 
self and Brahm realised, that makes him experience the Atma and Brahm and their 
attendant bliss and peace first hand by listening to and studying of the scriptures 
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alone, and is unable to find his final Mukti (spiritual liberation and deliverance), then 
he should take the help of Yoga with its eight branches or limbs. This is known as 
‘Kapaal-ashtak’ process because it involves practicing all the eight steps of Yoga 
(meditation) in order to make his Pran (vital wind or air) rise up to his skull where he 
experiences extreme thrill and ecstasy, and finally escaping of this Pran through the 
Brahm-Randhra, which is the hair-like slit in the cranium, into the outer atmosphere 
to provide the practitioner of Yoga his final Mukti from the bondage of the physical 
gross body.  

[The eight-fold path of Yoga, or the eight steps of doing Yoga 
comprehensively are the following—Yam, Niyam, Aasan, Pranayam, Pratyahar, 
Dharna, Dhyan and Samadhi2.] 

They should be employed to wash off all the taints and impurities of the inner-
self and attain the knowledge of Brahm. The Atma lives in a docile, humble, inactive, 
un-awakened and un-aroused form in the subtle heart of the creature like an 
undeveloped, flacid or withered breast, and it is rejuvenated and awakened during the 
practice of the Kapaal-ashtak Yoga like a fully developed, fleshy, rounded and robust 
breast. It then rises up and blooms like the flower of the plantain tree. It is the path 
that leads to the auspicious Ishwar or the Lord known as Brahm. That is, it is the path 
that leads to self-realisation and experiencing of the cosmic Consciousness with its 
magnificent glories and extreme bliss in the inner-self of the aspirant. It is also called 
Indra Yoni or Veda Yoni.  

[The Atma is called ‘Indra Yoni’ because it is the Atma that inspires and 
motivates the organs of the body of the creature to act and do things in this world. It is 
the Atma that harbours the desire to do deeds and then get involved doing them and 
enjoying their results. This is why it is called the ‘yoni’ or the womb. Should the 
Atma decide that it does not want to get involved in the world, it would not inspire the 
organs of the body, called the ‘Indris’, to get involved in the world and its activities.  

It is also called the ‘Veda Yoni’ as it is the Atma that inspires one to follow 
the path laid down by the scriptures known as the Vedas.] 

In the aforesaid manner, one who contemplates and meditates upon the Ishwar 
in his lotus-like heart rises above the mundane considerations of one thing being 
auspicious, righteous, noble and good, and the other not being so. He never gets 
entangled in any kind of deeds, whether they are auspicious, noble and holy, or are 
not so.  

[A spiritually enlightened and wise person remains dispassionate towards all 
kinds of deeds and their results. He becomes an epitome of the virtues of equanimity, 
neutrality and detachment. Even while he appears to be doing some deed in the 
physical world, his internal ‘self’ known as the Atma is absolutely unconcerned by 
what the gross body of his does.]   

Who is that Ishwar who lives in the lotus-like heart? Well, he is the one who 
bestows all the other Gods with their happiness and joys. He lives in the inner-self of 
all living beings, and therefore knows everything, including the hidden thoughts, 
emotions, ideas and intentions of all. He is all alone; he is serene; he does not have 
company; he does not take sides; he is unpartisan and aloof. He is a personified form 
of the cosmic Consciousness. He is the primal Purush, the Viraat Purush who is the 
all-pervading and invisible almighty macrocosmic Lord from whom the creation is 
revealed. 

He is the supreme transcendental Brahm that is known as ‘Pranav Hans’—i.e. 
he is represented by the cosmic ethereal Consciousness known as Pranav, as well as 
by the divine bird Swan which is regarded as an epitome of purity and wisdom. But 
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he is not the ‘Pran Hans’—i.e. he is not the divine Swan that is used as a metaphor for 
the Prans known as the vital winds or airs present in their physical dimension inside 
the body of the creature in the form of breath and other winds that flow inside the 
physical gross body and keep it alive. [In other words, Brahm is the pure cosmic 
Consciousness that is much higher in stature than the vital airs known as Pran which 
infuse and sustain life in this creation, though this Consciousness is also responsible 
for infusing and sustaining life in the creation. The vital winds would not be able to 
do anything if there is no consciousness in the body of the creature. This is proved 
when a man becomes paralyzed in a single organ—the Pran present in the body is 
unable to keep the concerned organ active when the ‘consciousness’ decides to leave 
it.]  

The Pranav or Brahm is also known as the Jiva, the individual living being. 
That is, there is no difference between the supreme transcendental Brahm representing 
the cosmic Consciousness and the truthful identity of the living being which is his 
Atma, his soul and true ‘self’.  

[In other words, Brahm is the cosmic, subtle and sublime Divinity that is 
represented by the cosmic Consciousness known as Pranav. This  Pranav produces the 
cosmic sound called Naad, which in turn is represented by the monosyllabic word 
OM. The same Brahm is revealed as the Jiva, the living being, in the form of his 
truthful identity known as the as the Atma. This Atma is also known as Hans, the pure 
and immaculate soul of the creature.  

This Brahm is not the physical air which is broadly known as Pran, but is the 
‘consciousness’ known as the Atma that is at the core of everything in this living 
world. Brahm is the enigmatic and esoteric divine entity that is synonymous with life 
and consciousness in this creation, and therefore all entities that have life are 
synonyms of Brahm. But it must be remembered that Brahm is a term applied to that 
aspect of ‘consciousness’ that has a cosmic, subtle, sublime and ethereal dimension, 
rather than a gross and physical one that is confined to this physical gross world.] 

Brahm is ‘Pranav’ because it is the cosmic Consciousness that uniformly 
permeates each corner of creation, and this Consciousness generates the cosmic sound 
known as Naad which is recognized and accessed by the means of the word ‘OM’, 
which is itself a sound. In other words, Brahm has its manifested sound form as OM. 
Therefore we deduce that OM, being a word, is a representative of Brahm or Pranav. 
It is a name assigned to the formless and invisible entity known as the cosmic 
Consciousness represented by the terms Brahm as well as Pranav. Just like the Jiva 
(living being) having a particular name assigned to him, OM is a specific term 
assigned to Pranav and Brahm.  

Brahm, who is the eternal and primary Lord, is also manifested as the Jiva, the 
living being. How a person who knows this esoteric secret can ever agree to accept 
that there is difference or some degree of distinction or separation between Brahm and 
the Jiva because he is convinced that they are one and the same?  

He never imagines that there is a difference between Brahm and the Jiva3; he 
is convinced that both the Jiva and Brahm are in reality the same Consciousness 
existing in two different planes—with the Jiva symbolizing the grosser aspect of 
creation and Brahm standing for the subtler aspect of creation (2).   

[Note—1The various states of existence of consciousness have been referred to in 
verse no. 5 of the present Upanishad, and they have been called the four and five 
Paads of Brahm.  

These states have also been dealt with in the following two Upanishads of the 
Atharva Veda tradition—(i) Ram Uttar Tapini Upanishad, Canto 3, verse no. 1-2; and 
(ii) Param Hans Parivrajak Upanishad, paragraph no. 6. 
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The various aspects of Pran, the vital wind, have been elucidated in the following 
Upanishads:— 

(i) Sam Veda—Chandogya Upanishad in its Canto 3, sections 13; Canto 5, 
section 1, verse nos. 6-15; Canto 5, sections 19-23 (describes how the five winds are 
satisfied; it also enumerates the Mantras pertaining to the five Prans); and Canto 7, 
section 15, verse no. 1; Jabal Darshan panishad, Canto 4, verse nos. 23-34; 
Maitrayanu Upanishad, Canto 2, verse nos. 6-7 (which describes the 
functions of these winds). 
  (ii) Shukla Yajur Veda—Subalo Upanishad, Canto 9, verse nos. 1-14; 
Paingalo-panishad, Canto 2, verse no. 3; Trishikhi Brahmin Upanishad, Canto 
1, verse no. 5, 8-9; Canto 2, verse nos. 54, 77-87; Brihad Aranyaka Upanishad, Canto 
3, Brahman 9, verse no. 26; Canto 4, Brahman 1, verse no. 3; Canto 4, Brahman 2, 
verse no. 4; Canto 5, Brahman 13; Canto 6, Brahman 1.   

(iii) Krishna Yajur Veda—Dhyanbindu Upanishad, verse nos. 551/2-60, 95-100; 
Varaaha Upanishad, Canto 5, verse no. 28; Amritnado-panishad, verse 
no. 33-38; Brahm Vidya Upanishad, verse no. 17-19; Yogshikha Upanishad, Canto 
1, verse no. 165-166, and Canto 5, verse no. 2; Taittiriya Upanishad, Valli 3, Anuvak 
3, 7; Katho-panishad, Canto 2, Valli 2, verse no. 10; Yog Kundalini Upanishad, 
Canto 1, verse no. 2 (especially describes the three methods to control the Prans); 
Pran Agnihotra Upanishad, verse nos. 11-12, 14-17 (which describe the fingers that 
are directly related to the five principal winds and the Mantras of these winds).  

(iv) Atharva Veda—Annapurna Upanishad, Canto 3, verse no. 10 (that says that 
Pran controls all the activities of the body); Canto 4, verse nos. 42-43 (that say that 
the Chitta Vrittis inspire the Prans to become active), 85-89 (that say that control of 
Pran is equivalent to control of Vasanas, and briefly outline the methods by which 
Pran can be controlled ); Canto 5, verse nos. 25-32, 50-53 (its verse nos. 52-53 aver 
that for a self-realised ascetic, the terms Pran and consciousness are the same); 
Prashna Upanishad, Canto 2-3; Mundak Upanishad, Canto 3, section 1, verse no. 4; 
Shandilya Upanishad, Canto 1, section 4, verse no. 12-13; Atma Upanishad, verse no. 
18 (says that the body is kept active by the vital winds); Par Brahm Upanishad, verse 
no. 2 (the 4 aspects of Pran; that Pran moves through four Naadis); Bhavana 
Upanishad, verse no. 2/21-25.  

(v) These vital winds have also been elucidated upon in sage Veda Vyas’ 
Adhyatma Ramayan, Aranya Kand, Canto 4, verse no. 38-39. 

 
2For the purpose of study of this Upanishad, the terms mentioned in the eight 

steps of Yoga are briefly describes as follows— 
(i) Yam*—broadly meaning self restraint and it covers such virtues as non-

violence (Ahinsa), honesty and truthfulness (Stya), abhorring theft (Asteya), 
abstinence, celibacy and detachment from passions (Brahmacharya), and non-
accumulation and non-possession (Aparigraha).  

(ii) Niyam*—or observance of principles or codes of conduct in a religious 
pursuit. Such as having good habits and contentment, observing austerities and 
penances, self-study of scriptures, following a righteous, virtuous and noble way of 
life etc. 
According to Skanda Puran, the ‘Yam and Niyam’ mentioned above are ten, and they 
have been described in Skanda Puran in these words:-  
lR; a  { ke k · ·t Z o a  /; k ue ku ` ' k a L;e f g a lue ~ A A  ne % çl kn k s  e k / k q ; ±  e ` n q r s f r  ;e k n' k A  
' k k S p a  Lé k u a  ri k s  n k u a  e k S u s T; k /;;u a  o z re ~ A A mi k s " k . k k s i L F k n .M k S  n' k S r s  f u;e k %  Le ` r k % A A   
¼LdUni q0] c z k0 / k0 ek0 5@19&21½ 

The ten ‘Yams’ are—truthfulness, forgiveness, simplicity, Dhyan (meditation, 
concentration of the mind), lack of cruelty (or presence of compassion and mercy), 
forsaking violence, restraint of mind and sense organs, pleasant demeanors and sweet 
towards all).  
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The ten ‘Niyams’ are—cleanliness/ablution, bath (purification of body), Tapa 
(austerities, penances, sufferings), alms and charities, keeping silence, Yagya 
(sacrifices, religious rituals), self study, observance of vows, keeping fasts, celibacy. 
(Skanda Puran, Bra. Dha. Ma. 5/19-21). 

*The 10 Yams and 10 Niyams—These have been described in (i) the Varaaha 
Upanishad of Krishna Yajur Veda tradition, Canto 5, verse nos 11-14; and (ii) the 
Shandilya Upanishad of Atharva Veda, Canto 1, sections 1-2.  

(iii) Aasan—the various postures of the body adopted while doing Yoga or 
meditation. This is the physical aspect of Yoga. The various postures are designed to 
free the body from toxins, and they calm down the body as well as the mind which is 
trained to focus on Brahm or Atma, which is pure and infinite consciousness and a 
fount of light and enlightenment, instead of wandering aimlessly and getting 
entangled in a web of miseries and confusions represented by this world. Some of the 
Upanishads that describe the various Aasans are the following—(i) Shukla Yajur 
Veda = Trishikhi Brahmin Upanishad, Canto 2, verse nos. 35-52 describes seventeen 
Aasans; Mandal Brahmin, Brahman 1, section 1, verse no. 5. (ii) Krishna Yajur Veda 
= Varaaha Upanishad, Canto 5, verse no. 15-17; Yog Kundali, Canto 1, verse nos. 5-
6; Yog Tattva, verse no. 29; Yog Shikha, Canto 1, verse no. 84. (iii) Sam Veda = 
Jabal Darshan Upanishad, Canto 3, verse nos. 1-13. (iv) Atharva Veda = Shandilya 
Upanishad, Canto 1, section 3; Annapurna Upanishad, Canto 4, verse no. 87.    

(iv) Pranayam—the control of the life-giving fresh breath or the vital wind force 
of life called Pran. It helps remove distractions and agitations of the mind, removes 
the various toxins present in the blood, opens up clogged veins and arteries, relaxes 
the nerves, and ultimately helps to elevate both the body and the mind. It activates 
and re-energies the battery of the body. The importance of Pranayam in Yoga can 
never be fully emphasised because it is the main tool of Yoga. Some of the 
Upanishads describing the process of Pranayam are the following—(i) Shukla Yajur 
Veda = Trishikhi Brahmin Upanishad, 2/53, 2/92-120. (ii) Sam Veda = The entire 
Canto 5-6 of Jabal Darshan Upanishad; Yoga Chudamani. (iii) Krishna Yajur Veda = 
Brahm Vidya, verse nos. 21-22, 66-76, Dhyan Bindu, Yoga Kundali, Canto 1, verse 
nos. 19-62, Yoga Tattva, Yogshikha. (iv) Atharva Veda = Shandilya Upanishad, 
Canto 1, section 5, verse nos. 2-4; Canto 1, section 6, verse nos. 1-5; and Canto 1, 
section 7, verse nos. 1-13; Annapurna Upanishad, Canto 4, verse no. 87.    

(v) Pratyahar—this is the state of withdrawal of the mind from agitations caused 
by the stimuli-inputs reaching it from the five sensory organs of perception of the 
body, which act like radars collecting various information from the outside world. 
With the lack of inputs, i.e. the radar going blank, the mind does not have to bother 
itself about the output, which is the control of the organs of action. Hence, it finds 
time and energy to relax and contemplate and ponder upon other more important 
matters of life such as the spiritual and ethereal rather than spending its energy in the 
humdrum, routine work of the world. The entire Canto 7 of Jabal Darshan Upanishad 
of Sam Veda is devoted to this theme. Refer also to Shandilya Upanishad of Atharva 
Veda tradition, Canto 1, section 8 which describes five types of Pratyahars.  

(vi) Dharna—it means training of the mind to focus on one point; it is 
concentration of the mind as opposed to its constant state of being in a flux, always 
volatile and restless. It helps sharpen the intellect and empowers it with tremendous 
potentials like the rays of laser —precise, incisive, sharp, powerful, effective and 
surgical in nature. It also refers to firm conviction, belief and faith in the chosen path. 
The entire Canto 8 of Jabal Darshan Upanishad of Sam Veda is devoted to this theme. 
Refer also to Shandilya Upanishad of Atharva Veda tradition, Canto 1, section 9 
which describes three types of Dharnas.  

(vii) Dhyan—uninterrupted contemplation and meditation without an object used 
as a medium to concentrate the mind. The intention here is to heighten awareness of 
the pure-self and to establish oneness with the macro-soul of the cosmos. It results in 
the achievement of calmness, peace and tranquility. The practical benefit in life is the 
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calmness and serenity achieved by a seeker/aspirant during the process of Dhyan, and 
this calmness and tranquility spills over into all other aspects of life, thereby 
strengthening the emotional, intellectual and spiritual fabric of the creature. The 
entire Canto 9 of Jabal Darshan Upanishad of Sam Veda is devoted to this theme. 
Refer also to Shandilya Upanishad of Atharva Veda tradition, Canto 1, section 10 
which describes two types of Dhyans.  

(viii) Samadhi—it is the final step and final stage of meditation, and it is a trance-
like state of existence wherein the creature remains virtually awake in this world, but 
on a subtle plane he remains totally oblivious of the existence of the surrounding 
gross world. This Samadhi leads to bliss and happiness. In this state, the 
seeker/aspirant merges himself with the supreme Self, which is the real Truth and 
absolute Reality. Such people become truly enlightened souls who have developed 
union with their parent, the Brahm. The entire Canto 10 of Jabal Darshan Upanishad 
of Sam Veda is devoted to this theme. Refer also to Shandilya Upanishad of Atharva 
Veda tradition, Canto 1, section 11 which describes Samadhi is in a succinct way.  

All these limbs of Yoga work together in unison. The 1st five steps are mainly 
concerned with tuning the body and mind leading to its focus on the truth in the 6th 
and the 7th steps. The integration of the body, mind and soul into one spiritual whole, 
and removing of the barrier between the microcosmic Atma/soul of the individual and 
the macrocosmic Atma/soul of the cosmos is achieved, resulting in ultimate felicity 
and beatitude of the 8th step. 

3The concept of non-duality between Brahm and Jiva has been established in a 
number of Upanishads, viz. Skanda Upanishad, verse no. 5; Varaaha Upanishad, 
Canto 2, verse nos. 70, 73; Saraswati Rahasya Upanishad, verse no. 56-58; Rudra 
Hridaya Upanishad; Annapurna Upanishad, Canto 5, verse nos. 76-80.] 

 
 

lÙoeFkkL; iq#"kkUr%f’k[kksiohrRoe~ A czkã.kL; eqeq{kksjUr%f’k[kksiohr/kkj.ke~ A 
cfgyZ{;ek.kf’k[kk;Kksiohr/kkj.ka dfeZ.kks x`gLFkL; A vUr#iohry{k.ka rq 
cfgLrUrqonO;äeUrLrÙoesyue~ AA3AA 

 
sattvamathāsya puruṣāntaḥ śikhopavītatvaṃ / 
brāhmaṇasya mumukṣorantaḥ śikhopavītadhāraṇam /  
bahirlakṣyamāṇaśikhāyajñopavītadhāraṇaṃ karmiṇo gṛhasthasya /  
antarupavītalakṣaṇaṃ tu bahistantuvadavyaktamantastattvamelanam // 3 // 

 
3. For a truly Brahm and self realised person, the external symbols of Brahm such as 
the Yagyopavit (the sacred thread) and the Shikha (the tuft of hair on the head) are 
represented by and replaced by his internal awareness of the ‘truth’ as well as the 
purity and holiness of his inner-self. 
 A Brahmin (i.e. a learned person) who is desirous of Moksha (spiritual 
liberation, deliverance, salvation and emancipation) should wear the internal form of 
the sacred thread and the tuft of hair rather than their external variety. 
 The householder is expected to wear the external forms of the sacred thread 
and the tuft of hair.  
 [These two statements clearly imply that the internal form of sacred thread and 
tuft of hair is prescribed for Sanyasis or those who have entered the last stage of life 
and have renounced all attachments with the world (household). The wearing of the 
sacred thread is important only as long as a person is not enlightened enough to 
remain focused on the truth of Brahm and his pure self. It merely serves to remind 
him that the Lord resides in his own being as the Atma, and that by accepting to wear 
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the thread he has consented to follow the path of righteousness and auspiciousness, 
and therefore he should not do anything to the contrary. But this thread become 
redundant and superficial once enlightenment dawns upon the wearer and he remains 
focused on the thoughts that are truthful and holy. It is just like the case of a student 
needing to revise a subject till the time he has not mastered it, and after that he no 
longer needs any revision. It is also like the case of person needing to use soap and 
water only till the time his hands are unclean, for he does not need them if the hands 
are absolutely clean. 

A householder is constantly engaged in the daily grind of life and the wearing 
of the sacred thread reminds him to be careful in his deeds and actions. For a Sanyasi 
this is not applicable as he has matured enough to be careful in a natural way.] 
 The internal form of the sacred thread and tuft of hair are not visible like their 
external counterparts. They are the ones which can help the spiritual aspirant attain 
Brahm which is also invisible. [External symbols of Brahm are gross, while internal 
symbols are subtle. The latter are the nearest analogue of Brahm, and therefore it is 
easier to access Brahm with their help.] (3). 

[Note—Refer Pahupata Brahm Upanishad, Purva Kanda/Canto 1, verse no. 16-17. 
 Yagyopavit— References—(i) Krishna Yajur Veda = Brahmo-panishad, verse no. 
4-15. (ii) Atharva Veda = Pashupat Brahm Upanishad, Canto 1, verse nos. 14-19, 27; 
Par Brahm Upanishad, verse nos. 3-20; Narad Parivrajak Upanishad, Canto 3, verse 
nos. 17, 79, 80-82, 84-85, 88-89. The Mantra dedicated to the Yagyopavit is narrated 
in Narad Parivrajak Upanishad, Canto 4, verse no. 37.  
 The Yagyopavit or the ‘sacred thread’ is given to a Hindu child as part of his 
baptism rituals. It is a constant reminder to him as he grows up into an adult that he 
has certain moral obligations to live up to and certain basic standards that he must 
observe at all costs. He must be constantly on the vigil not to do anything that would 
undermine the authority and sanctity of this thread which acts as virtual string binding 
him to the vows of righteousness, auspiciousness and nobility in thought and action. 
It is his ‘sacred’ duty to uphold this path as laid down in the scriptures to which he 
had promised to adhere to at the time of his initiation or baptism. If he does not obey 
these rules and violates them in his life then what is the use of his wearing the 
Yagyopavit in the first place? It would be deceitful and cheating one’s self. This is 
precisely the point here. The sacred thread is only an external sign indicating that the 
wearer occupies a noble stature amongst men, but if he does not live up to the 
expectations from a man who wears this insignia of holiness and purity then he is 
only committing a grave sin as he is defiling the very principles upon which the 
institution of the sacred thread is based. 
 From the metaphysical and spiritual point of view, the Yagyopavit represents the 
supreme Brahm. When it is worn by a wise person it serves as a constant reminder to 
him that he is a personification of Brahm, and therefore he must never do anything 
that demeans this holy and divine institution. This philosophical interpretation of the 
sacred thread is the central theme in the present Par Brahm Upanishad which asserts 
unequivocally that the sacred thread is a symbol of Brahm, the cosmic Consciousness 
and the universal Truth of creation.   
The Yagyopavit consists of three interwoven threads, and it is therefore known as the 
Trisutra. It is worn around the neck or slung diagonally across the chest, from the left 
shoulder to the right side of the hip bone. The word Sutra in this term has great 
metaphysical meaning which has been described in the Atharva Veda’s Narad 
Parivrajak Upanishad, Canto 3, verse nos. 83-85.  
The sacred thread is a symbol that stands at once for (i) Brahm represented by 
Pranav, the cosmic vibration or ethereal sound encapsulated in the word OM, (ii) for 
the Atma that is also known as Hans, the divine Swan, (iii) for the Fire, and (iv) for 
Gyan or truthful knowledge, wisdom, erudition and enlightenment about the Truth of 
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the self and Brahm. Refer: Atharva Veda = Pashupat Brahm Upanishad, Canto 1, 
verse nos. 14-19, 27; Par Brahm Upanishad, verse nos. 3-14, 16-17.  
The sacred thread symbolizes all the subtle aspects of creation, called the Tattwas. 
These Tattwas are variously said to number ninety-six, twenty-seven, nine etc., and 
the sacred thread encompasses all of them. It is, in fact, a representative of Brahm in 
entirety. These facts are explained in detail in the Atharva Veda’s Par Brahm 
Upanishad, verse no. 5, and Pashupat Brahm Upanishad, Canto 1, verse no. 14-15.  
Great stress is laid in the Upanishads in getting deep into the hidden meaning of all 
things visible and understanding their essence and truth rather than being deluded by 
their external features. This is very evident in the case of the sacred thread where the 
Upanishad emphasizes that merely wearing the physical kind of the thread to get 
respect and material benefits in this world by being called a Brahmin (as they are the 
ones who wear it and are respected in society for their wisdom and high birth) is 
equivalent to cheating one’s own self, and it would only lead to hell and give no real 
benefits. All external signs or symbols of Brahm-hood can hoodwink the world, but 
not the inner-self which does not benefit by external show of religiosity and holiness 
if its profound principles are not imbodied by the spiritual aspirant. Thus, it is better 
to discard the external sacred thread and wear it symbolicall in the inner-self by 
understanding who or what is Brahm and Atma. Thses facts are expressly asserted in 
Par Brahm Upanishad, verse nos. 3-4, 6-20; Pashupat Brahm Upanishad, Canto 1, 
verse nos. 14-21, 26-27. 

The Shikha is a tuft of hair on the top of the head. The metaphysical and spiritual 
importance and significance of the Shikha has been explained along with that of the 
sacred thread called the Yagyopavit in the present Par Brahm Upanishad, in its verse 
nos. 3, 5-20.  
 Its verse no. 13 says that the Shikha is as powerful and potent as the fire element. 
Verse no. 12 says that it is a symbol of Gyan or truthful knowledge. Verse no. 5 
asserts that the Shikha stands for Karma (rituals, because it was an integral part for 
the performance of various sacred rites) as well as the knowledge of Brahm, and it 
also represents Hans (Brahm). This is because the area of the body where the Shikha 
is sported, viz. the top of the head, is also the site of Brahm as the latter had entered 
the body of the newly formed living being through the Brahm-Randhra, the hair-like 
slit on the top of the cranium, at the time of creation. Refer Aiteryio Upanishad of Rig 
Veda.] 
 
 

u léklé lnflöékfHkéa u pksHk;e~ A u lHkkxa u fuHkkZxa u pkI;qHk:ide~ A czãkReSdRofoKkua 
gs;a feF;kRodkj.kkfnfr AA4AA 

 
na sannāsanna sadasadbhinnābhinnaṃ na cobhayam /  
na sabhāgaṃ na nirbhāgaṃ na cāpyubhayarūpakam /  
brahmātmaikatvavijñānaṃ heyaṃ mithyātvakāraṇāditi // 4 // 

 
4. The real form of Brahm is not ascertainable. It neither can be defined with the term 
‘Satya’ (truth) or with the term ‘Asatya’ (non-truth). It is neither different from either 
the Satya or the Asatya, nor is it a combination of both. [This idea is expressed by the 
Vedas when they proclaim that Brahm is ‘Neti-Neti’—i.e. it is neither this nor that; it 
is not this, it is definitely not what it is being defined as. Therefore, Brahm is a term 
which incorporates all that exists in creation, the Satya as well as the Asatya, for the 
simple reason that nothing exists that is not Brahm.] 
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 Brahm is such a unique entity that it cannot be said to have any parts or 
fractions or separable units, nor can it be said that it does not have units or parts 
because it is one indivisible whole. Similarly, it is neither something in between1.  
 Hence, only till the time one does not become aware of the truthful meaning 
and nature of Brahm that it is indefinable and incomprehensible, and that it is revealed 
in the form of the sublime and subtle Atma (i.e. the pure consciousness that resides 
invisibly in every living being or all the living aspects of creation) does one remain 
mired in ignorance and delusions about the truth of Brahm.  
 When one becomes enlightened about the truth and essence of Brahm, he 
discards all attempts to ascertain and know Brahm by its external and visible forms. 
Everything except the ‘Truth’ is false and impersonation. [This is why the external 
sacred thread and tuft of hair is to be abandoned by a self-realised Brahmin as 
asserted in verse no. 3.] 

Since the real Truth that is ‘absolute’ can only be one and not more than one, 
it follows that Brahm, being the ‘Absolute Truth’ is always one and not more than 
one—i.e. Brahm is non-dual. Conversely, since Brahm is non-dual and universal in 
this creation, it follows that Brahm is also the ‘Absolute Truth’. Either way, Brahm is 
not falsehood! (4).  

[Note—1The great paradoxes of Brahm have been outlined in the following 
Upanishads of the Atharva Veda: Pashupat Brahm Upanishad, Uttar Kand/Canto 2, 
verse no. 43; Atma Upanishad, verse no. 31.] 
 
 

iøkikn~czã.kks u fdapu A prq"iknUroZfrZuks·UrthZoczã.kúkRokfj LFkkukfu A ukfHkân;d.Bew/kZlq 
tkxzRLoIulq"kqfIrrqjh;koLFkk% A vkgouh;xkgZiR;nf{k.klH;kfXu"kq A tkxfjrs czãk LoIus fo".kq% 
lq"kqIrkS #üLrqjh;e{kja fpUe;e~ A rLekPprqjoLFkk A prqj¯

q
yosþufeo "k..kofrrÙokfu 

rUrqof}HkT; rnkfgra f=xq.khÑR; }kf=a’kÙkÙofu"d"kZekik| Kkuiwra f=xq.kLo:ia f=ewfrZRoa 
i`FkfXoKk; uoczãk[;uoxq.kksisra KkRok uoekufera f=%iqufL= xq.khÑR; 
lw;sZU}fXudykLo:iRosuSdhÑR;k|UrjsdRoefi e/;s f=jko`R;  
czãfo".kqegsðkjRoeuqla/kk;k|UresdhÑR; fpn~xzUFkko}SrxzfUFka ÑRok ukH;kfnczã fcyizek.ka i`Fkd~ 
i`Fkd~ lIrfoa’kfrrÙolacU/ka f=xq.kksisra f=ewfrZy{k.kyf{kr eI;sdRoekik| okekalkfnnf{k.kkdVîkUra 
foHkkO;k|Urxzglaesyuesoa KkRok ewyesda lR;a e`.e;a foKkra L;k}kpkjEHk.ka fodkjks uke/ks;a 
e`fÙkdsR;so lR;e~ A galsfr o.kZ};sukUr% f’k[kksiohfrRoa fufúkR; czkã.kRoa czã/;kukgZRoa 
;frRoeyf{krkUr% f’k[kksiohfrRoesoa cfgyZf{krdeZf’k[kkKkuksiohra x`gLFkL;kHkklczkã.kRoL; 
ds’klewgf’k[kkizR;{kdkikZlrUrqÑrksiohrRoe~ A prq% prqxqZ.khÑR; prqfo±’kfrrÙokiknurUrqÑÙoa 
uorÙoesdeso ijaczã rRizfrlj;ksX;Rok˜gqekxZizo`fÙka dYi;fUr A losZ"kka czãknhuka nso"khZ.kka 
euq";k.kka eqfäjsdk A czãSdeso A czkã.kRoesdeso A o.kkZJekpkjfo’ks"kk% i`FkDi`Fkd~ f’k[kk 
o.kkZJfe.kkesddSo A vioxZL; ;rs% f’k[kk;Kksiohrewya iz.koesdeso onfUr% A gal% f’k[kk A 
iz.ko miohre~ A ukn% la/kkue~ A ,"k /keksZ usrjks /keZ% A rRdFkfefr A iz.kogalks uknfL=o`Rlw=a 
Loâfn pSrU;s fr"Bfr f=fo/ka czã A rf}f) izkiføkdf’k[kksiohra R;tsr~ AA5AA 

 
pañcapādbrahmaṇo na kiṃcana /  
catuṣpādantarvartino’ntarjīvabrahmaṇaścatvāri sthānāni / 
nābhihṛdayakaṇṭhamūrdhasu jāgratsvapnasuṣuptiturīyāvasthāḥ / 
āhavanīyagārhapatyadakṣiṇasabhyāgniṣu / jāgarite brahmā svapne viṣṇuḥ  
suṣuptau rudrasturīyamakṣaraṃ cinmayam / tasmāccaturavasthā / 
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caturaṅgulaveṣṭanamiva ṣaṇṇavatitattvāni tantuvadvibhajya tadāhitaṃ 
triguṇīkṛtya dvātriṃśattattvaniṣkarṣamāpādya jñānapūtaṃ triguṇasvarūpaṃ 
trimūrtitvaṃ pṛthagvijñāya navabrahmākhyanavaguṇopetaṃ jñātvā 
navamānamitaṃ triḥpunastri guṇīkṛtya 
sūryendvagnikalāsvarūpatvenaikīkṛtyādyantarekatvamapi madhye 
trirāvṛtya brahmaviṣṇumaheśvaratvamanusaṃdhāyādyantamekīkṛtya 
cidgranthāvadvaitagranthiṃ kṛtvā nābhyādibrahma bilapramāṇaṃ  
pṛthak pṛthak saptaviṃśatitattvasaṃbandhaṃ triguṇopetaṃ  
trimūrtilakṣaṇalakṣita mapyekatvamāpādya vāmāṃsādidakṣiṇakaṇṭhyantaṃ 
vibhāvyādyantagrahasaṃmelanamevaṃ jñātvā mūlamekaṃ satyaṃ  
mṛṇmayaṃ vijñātaṃ syādvācārambhaṇaṃ vikāro nāmadheyaṃ mṛttiketyeva 
satyam / haṃseti varṇadvayenāntaḥśikhopavītitvaṃ niścitya brāhmaṇatvaṃ 
brahmadhyānārhatvaṃ yatitvamalakṣitāntaḥ śikhopavītitvamevaṃ 
bahirlakṣitakarmaśikhājñānopavītaṃ gṛhasthasyābhāsabrāhmaṇatvasya  
keśasamūhaśikhāpratyakṣakārpāsatantukṛtopavītatvaṃ / 
catuḥ caturguṇīkṛtya caturviṃśatitattvāpādanatantukṛttvaṃ 
navatattvamekameva paraṃbrahma  
atpratisarayogyatvādbahumārgapravṛttiṃ kalpayanti /  
sarveṣāṃ brahmādīnāṃ devarṣīṇāṃ manuṣyāṇāṃ mūrtirekā / 
brahmaikameva / brāhmaṇatvamekameva / varṇāśramācāraviśeṣāḥ 
pṛthakpṛthak śikhā varṇāśramiṇāmekakaiva / apavargasya yateḥ 
śikhāyajñopavītamūlaṃ praṇavamekameva vadanti / haṃsaḥ śikhā / praṇava 
upavītam / nādaḥ saṃdhānam / eṣa dharmo netaro dharmaḥ / tatkathamiti / 
praṇavahaṃso nādastrivṛtsūtraṃ svahṛdi caitanye tiṣṭhati trividhaṃ brahma / 
tadviddhi prāpañcikaśikhopavītaṃ tyajet // 5 // 
 
5. Brahm having five Paads or aspects, known as the ‘Panch Paad Brahm’, is the one 
that is all-encompassing and all-including. Nothing escapes Brahm or falls outside its 
jurisdiction or purview. [The five aspects of Brahm are represented by the five states 
of consciousness—viz. the Jagrat or waking state, the Swapna or dreaming state, the 
Sushupta or the deep sleep state, the Turiya state or the earlier state of transcendental 
existence that comes beyond the Sushupta, and the Turiya-teet or the higher echelons 
of transcendental existence which is the climax of one’s spiritual achievement.] 
 Brahm is present both at the macrocosmic level of existence as well as the 
microcosmic level. It is therefore all-pervading, omnipresent, all-incorporating and 
all-encompassing. It is present uniformly in the entire creation, revealing itself in the 
body of the individual creature known as the Jiva as the latter’s Atma, the ‘pure 
conscious soul’ (refer the last stanzas of verse no. 2).  
 In the form of the Jiva, Brahm lives at four symbolic places—viz. the navel, 
the heart, the throat and the head. These are called the ‘four Paads of Brahm’ or the 
four seats where Brahm has revealed its ‘self’. This Brahm is known as the ‘Chatush 
Paad Brahm’1. [Refer verse no. 15.] 

[In the navel region, Brahm reveals itself as the network of Naadis that have 
their origin here and are responsible for carrying sense perceptions throughout the 
body of the Jiva. In the heart, Brahm is revealed in the form of the Atma or pure 
consciousness that is said to reside in its subtle space called the Hridaya Akash. The 
heart is the only pumping station of the body which helps in circulation of the life-
infusing blood throughout the body. The third spot, the throat, is where Brahm lives in 
the form of Pran or breath. It is the breath that keeps the body alive, and it is the throat 
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by which a man speaks and eats. Speech is a sound manifestation of the Brahm, and 
of course without eating no Jiva can survive as this aspect of Brahm is sustainer of 
creation by ingesting food and imbibing liquids for life. Finally, the head is the 
location of Brahm as it is here that the brain is located; it is the site of wisdom, 
erudition, intelligence, knowledge and sub-conscious and all other aspects associated 
with the mind that is the deemed revelation of Brahm’s great ability to think and 
analyse.]  

Brahm is attained in any of the four states of existence. That is, during the 
Jagrat or waking state, the Swapna or dreaming state, the Sushupta or the deep sleep 
state, the Turiya state or the earlier state of transcendental existence that comes 
beyond the Sushupta. A spiritual aspirant who has understood and become 
enlightened about Brahm in a holistic manner becomes aware of the truth that every 
single phase of existence, whether it is gross or subtle, is a manifestation or a 
revelation of Brahm. If this is true then all the four states of existence of 
consciousness are also one or the other forms of Brahm, the cosmic Consciousness. It 
is true because in all these phases or aspects of creation, it is the same ‘consciousness’ 
that pervades and plays the pivotal role. If there is no consciousness, there is no life, 
and therefore the question of ‘existence’ of any sort of world, whether it is of the 
gross type or of the subtle type, does not arise. A dead entity is not affected by 
whether the world is real or it is imaginary in one’s dream. Therefore, a truly self and 
Brahm realised man sees the same Brahm as prevailing in the Jagrat state, in the 
Swapna state, in the Sushupta state, and the Turiya state. For him, each and every 
phase or aspect of existence is Brahm in that form; it is Brahm that manifests in that 
form.  

Brahm is also revealed in the form of the Fire having four aspects, viz. the 
Ahawaniya, Garhapatya, Dakshina, and Sabhya2. Therefore, a wise man should 
develop the metaphysical wisdom whereby he sees these fires as manifestations of the 
Atma in the sense that just like the Atma, which is the pure consciousness which 
infuses life in this otherwise lifeless and gross world, these fires too inject life in this 
creation in the form of energy, heat, light and dynamism. Obviously, no life is 
imaginable and tenable without the ‘fire’. The fire, in its different forms, is a 
manifestation of the dynamism, energy, heat, light, vitality and other vital ingredients 
of the life-infusing and life-sustaining abilities of Brahm. The fire embodies the 
eclectic virtues of purity and the ability of Brahm to burn all impurities in this 
creation, to purify the world by purging all the impure, and to eliminate darkness by 
its self-effusing illumination. The fire, in effect, is a personified form of these grand 
virtues that mark the eclectic glory and characteristic divine qualities of Brahm.    

The supreme transcendental cosmic Consciousness known as Brahm is 
represented by Brahma the creator during the Jagrat state, by Vishnu during the 
Swapna state, by Rudra during the Sushupta state, and by the primary form of eternal 
Consciousness during the Turiya state.  

[During the waking state known as the Jagrat state, the creature is aware of the 
physical world and is engaged in its activities just like the creator Brahma who is 
perpetually engaged in the process of creation, evolution and growth of this physical 
world. In iconography, Brahma the creator is depicted as having four heads facing the 
four directions of the compass. It is a symbolic way of saying that Brahma is alert and 
receptive to all that is happening in all the four corners of this creation; he remains 
wide awake to learn about the developments in all spheres of life in this creation. This 
state of existence of Brahma corresponds well to the Jagrat state when the organs of 
the creature who is awake remain ever vigilant towards their respective objects in this 
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world—e.g. the eye is ready to see things, the ear is ready to hear, the tongue is ready 
to taste and speak, the skin is ready to feel, and the nose is ready to smell.] 

Vishnu, on the other hand, is depicted in the scriptures as lying in a reclining 
state of Yog-Nidra, which a state of virtual sleep as is observed by ascetics during 
meditation, to indicate Vishnu’s deep concentration and his remaining submerged in 
the thoughts of finding means and ways to keep the creation sustained and happy. He 
remains aloof from the physical activities of the gross world unless he is required to 
actually intervene in the form of various incarnations. But this visibly sleeping mode 
of Vishnu doesn’t mean that he is not involved in the affairs of the world—for the 
Lord is engaged in the thoughts of the world at the subtle level of existence, and 
constantly devising methods to deal with the ever-changing requirements of the 
equally ever-changing world. Vishnu is said to represent the dreaming state of 
consciousness, called the Swapna state, when the consciousness remains very much 
active, but this activity is of a subtle nature rather than of the gross sort as represented 
by the Jagrat state that Brahma, the creator, stands for. While Brahma is depicted with 
eyes fully open symbolizing the waking state of consciousness, Vishnu is depicted 
with eyes shut close like when a man sleeps to symbolize the dreaming state of 
consciousness. 

[Vishnu is not actually sleeping, but he is ‘dreaming’ of the imaginary world 
that he himself has created in his more sublime and subtle form as the Viraat Purush. 
The Viraat Purush is the all-encompassing and all-pervading cosmic gross body of 
Brahm, and it is from this Viraat that the rest of the creation, including Brahma, has 
come into being.  

Dream is a state of the mind when it can achieve stupendous and most 
astounding things that are not possible for it to achieve in the waking state of reality. 
Dream lends wings to the imaginative mind to create things out of noting, something 
that is not feasible in the background of the harsh realities of the waking state. Since 
this creation is imagined by the Viraat Purush, since this world is a ‘creation’ of the 
Viraat Purush, it is said that the latter’s other form known as Vishnu rests in the 
dreaming state of consciousness because it is in one’s dreams that one can imagine of 
things that do not actually exist.]  

Rudra refers to Lord Shiva who remains perpetually blissful and in a state of 
deep meditation. He is the patron God of ascetics. This is why he is represented by the 
deep sleep state known as Sushupta. [Like the ascetics, Rudra too remains in a 
perpetual state of meditation which results in his remaining in a state of blissfulness.] 

Finally, there is the Turiya state which goes beyond the Sushupta state when 
the sleeping creature experiences utmost bliss which is perpetual and not interrupted 
by coming back to the waking state once again. It is sort of permanent Sushupta. 
During this state, the truthful character of the Atma is revealed, i.e. one feels bliss and 
ecstasy. It is a transcendental state of existence that is equivalent to the state of 
Samadhi, a spiritual state when the person is not aware of the surrounding world 
inspite of his being awake in it and going about his duties in a normal way externally, 
but remaining aloof from everything internally. ]  

Now, the symbolism of the sacred thread is being discussed because a true 
Sanyasi (a renunciate ascetic) is expected to wear this thread as a symbol of his 
attaining Brahm-hood. 

The four states of existence as well as the four Paads of Brahm are represented 
by the four fingers that are used to weave the sacred thread as well as to sling the 
physical thread across the shoulder of the wearer.  
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All the ninety-six elements of creation3 are equally divided into three divisions 
and metaphorically incorporated in the three strands that are intertwined to constitute 
the sacred thread. Therefore, each strand symbolically stands for thirty-two elements. 
[96 /3 = 32.]  

Similarly, these three strands symbolize the three basic Gunas that determine 
the fundamental character of all units of creation (i.e. Sata Guna, Raja Guna and 
Tama Guna), the three invisible forms of Brahm known as the Trinity Gods at the 
macrocosmic level (i.e. Brahma, Vishnu and Shiva which have these three Gunas as 
their dominant characteristics—refer Pashupata Brahm Upanishad, Canto 1, verse no. 
10), and the three visible forms of Brahm at the celestial level such as the sun, the 
moon and the fire. These three aspects of Brahm are intertwined with one another; 
they cannot be separated one from the other in order to maintain the texture of the 
fabric of creation intact. Hence, these represent the twenty-seven elements or Tattwas 
of creation that the sacred thread represents. [3 x 3 x 3 = 27.]  

So, though the sacred thread actually consists of three individual strands, but 
they are so much an indivisible and inseparable part of it that when one talks of the 
sacred thread, all the strands and the entities that they represent are deemed to be 
included in the meaning.  

Therefore, when the sacred thread is worn on the body with the aforesaid 
wisdom, slung across the chest from the left shoulder to the right side of the hip joint, 
the wearer is able to cleanse his mind of all delusions and ignorance regarding the 
metaphysical importance and spiritual benefits of wearing it. He begins to assign deep 
meaning to the sacred thread instead of it being just worn as matter of routine or 
because it is traditionally regarded as the proper thing to wear it. Wearing it without 
understanding the hidden metaphysical significance and spiritual importance of the 
sacred thread would be an exercise in futility as far as Brahm realisation is concerned. 
[Refer also to Pashupat Brahm Upanishad, Canto 1, verse no. 25.] 

It must be clearly understood that inspite of the sacred thread representing so 
many various aspects of Tattwas (elements of creation), the basic Tattwa (essence; 
element) is only ‘one’, and this Tattwa is nothing but ‘Brahm’ for the simple reason 
that all the Tattwas are one or the other aspect of the cosmic divine entity that is 
unquestionably single, immutable and non-dual—though of course it has taken so 
many varied forms and shapes that they defy comprehension. This can be explained 
with the instance of the pots and pans made of clay. Just like the case of these pots 
and pans made of clay having ‘clay’ as their fundamental element inspite of the 
diversity of their shapes, colours and sizes, whatever that exists in this creation is 
Brahm, and nothing but Brahm.  [Here, the ‘clay’ is the fundamental element 
known as the Tattwa, while the various forms that it takes is equivalent to the various 
forms that the elements have taken, numbering ninety-six, thirty-two, twenty-seven 
etc., or as the various Gunas, Gods and celestial bodies that exist in this vast and 
colourful creation of astounding diversity and variety, whether in a visible form or in 
the invisible form.]  

Hence, the true wearing of the sacred thread is when the spiritual aspirant is 
enlightened about the fact that he is a personification of the supreme Brahm 
represented by the Hans (the divine Swan) present in his inner-self as the Atma, the 
pure consciousness. This enlightenment is the symbolic wearing of the sacred thread 
internally. This eclectic thought helps one to attain the exalted stature of Brahm-
realisation. The real sacred thread and the tuft of hair on the head of such enlightened 
and realised spiritual aspirants are not physically visible on their bodies (because they 
discard external signs of Brahm, and convert them into symbols of internal wisdom 
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and enlightenment). These two signs of Brahm (i.e. the sacred thread and the tuft of 
hair) become an integral part of their inner-self, their personality.  

The outer sign of the Shikha (tuft of hair) which represents Karma (rituals, 
because it was an integral part for the performance of various sacred rites) and the 
Yagyopavit (sacred thread) which represents Gyan (knowledge, as it was worn at the 
time of the initiation ceremony of a disciple who resided with his teacher to learn the 
scriptures) are to be worn by householders only. The tuft of hairs and the sacred 
thread made of yarn are only signs that a particular person is eligible to perform 
religious duties and sacred rites (such as the fire sacrifices). That is all. Actually, the 
sacred thread symbolizes Brahm in its entirety, including the ninety-six Tattwas or 
fundamental elements in which this Brahm has revealed itself3.  

Some sacred threads constitute of nine strands. [Refer Pashupata Brahm 
Upanishad, Canto 1, verse no. 27.] They also stand for the nine Tattwas or revelations 
of Brahm4.  

[The sacred thread has three main strands, and each of these further has other 
finer sub-strands. All of them are intricately intertwined with each other so much so 
that it is impossible to separate one from the other. This means that the elements 
created by Brahm do not have any independent value or existence in the context of 
creation; once they are integrated in the fabric of creation they all lose their 
individuality and become an integral part of creation. So, when a wise and erudite 
person attempts to understands the secrets of Brahm and this creation, he cannot 
compartmentalize them or segregate them into different sections. If he is to be truly 
Brahm-realised then he must have a holistic view of creation to understand the 
concept of Brahm.] 

Brahm is only one, but many people devise many paths for attaining this 
Brahm. For all wise ones, whether they are learned Brahmins, great Brahm-rishis 
(sages and seers who have become Brahm-realised) or other men of wisdom and 
enlightenment known as Gyanis, the concepts of Mukti (spiritual liberation and 
deliverance; emancipation and salvation), Brahm (the cosmic Consciousness, the 
existential Truth, the Supreme Being) and Brahmin-hood or Brahm-realisation are one 
and the same. They are like the three intertwined strands making up the sacred thread. 
That is, these three things mean the same thing.  

[In other words, when one becomes Brahm-realised he is deemed to have 
obtained Mukti and known the Truth. If one knows the Truth, it is deemed that he is 
Brahm-realised and has attained Mukti. Similarly, when one attains Mukti, it is 
deemed that he is Brahm-realised and known the Truth. When applied to the sacred 
thread which is regarded as a symbol of Brahm, the analogy means that the three 
strands which constitute this thread correspond to Mukti, Truth and Brahm-
realisation.  

In other words, when one has achieved success in attaining these three aspects 
of spiritualism, he is deemed to be a personified form of Brahm, the Supreme Being 
himself. Again, it means that these three aspects of metaphysics go hand-in-hand and 
cannot be divorced from one another if one is to attain the exalted stature that is as 
divine and holy as Brahm.]  

The various Varnas and Ashrams are independent of each other. Their laws 
and doctrines are separate from one another. But the philosophy of the tuft of hair and 
the sacred thread applies uniformly to them as it is a universal truth applicable across 
the spectrum of creation. 

[The Varnas are the four segments of society, such as the Brahmins or the 
learned class, the Kshatriyas or the warrior class, the Vaishyas or the trading class, 
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and the Shudras or the serving class, each having its own codes of conduct that 
regulate life in each of these classes in society. Similarly, there are four Ashrams in 
the society in which the life of a man is divided, each having its own laws and codes 
of conduct—viz. the Brahmcharya Ashram when a person studies, the Grihastha 
Ashram which is the householder phase when he marries, raises a family and attends 
to his worldly duties, the Vaanprastha Ashram when he hands over the responsibilities 
of his worldly affairs to his heirs and retires from active participation in the affairs of 
the mundane world, and the Sanyas Ashram when he totally renounces the world and 
spends the rest of life and time as a hermit or recluse, striving to attain final liberation 
and deliverance for his soul.] 

For an ascetic who seeks Mukti, the tuft of hair and the sacred thread are 
represented by the ‘Pranav’ and the Mantra ‘OM’ respectively. For them, the true 
knowledge of the Hans (Brahm) is the symbolic way of sporting the physical tuft of 
hair on the top of the head, and the Mantra OM representing the Pranav (Brahm) is 
the symbolic way of wearing the sacred thread.  

[Refer also to Pashupata Brahm Upanishad, Canto 1, verse nos. 12-22; Canto 
2, verse nos. 1-3, 5-7 in this context.  

The Pranav is the cosmic Consciousness that generates vibrations in ether, 
which in turn creates the cosmic sound known as Naad. Hence, Pranav and Brahm are 
synonymous with one another. OM is the word equivalent of Pranav; it is the name 
given to the Supreme Being known as Brahm like any name consisting of letters that 
is given to any particular person in order to distinguish him from all others.  

Hans is a personified form of Brahm or Pranav. Brahm is the Supreme Being, 
so he occupies the highest seat in creation. In the context of the body of a creature, the 
highest point is the head; it is here that Brahm has his seat and abode. The term 
‘Hans’ when used for Brahm implies that the latter is most holy, pure and wise 
because this bird is employed universally in the scriptures to denote these grand and 
eclectic virtues in any creature. Further, wisdom, discrimination, erudition, sagacity 
and intelligence are virtues of the brain (mind), and the brain is located in the head. 
So, in brief, the tuft of hair that is also located on the top of the head is deemed to be a 
symbol of Pranav or Brahm.  

Now we come to OM as a representative of the sacred thread. The word OM 
has three letters—‘A’, ‘U’ and ‘M’. These three letters stand for the three strands of 
the sacred thread. Even as none of these individual letters have any relevance if taken 
independently but assume a divine connotation when taken together as OM, the three 
strands of the sacred thread have no significance if taken individually but assume a 
holy meaning when taken together.  

From the view-point of the teaching of this great Upanishad it means that in 
order to have a comprehensive knowledge of Brahm one should not attempt to 
understand something as esoteric and enigmatic as Brahm by adopting a biased or 
lop-sided view of creation. One should not attempt to understand Brahm by limiting 
one’s study to any one facet or angle of creation vis-à-vis Brahm, but one must realise 
that Brahm can only be attained, accessed, understood, witnessed or realised if a 
comprehensive, a holistic and an all-inclusive approach is adopted. Otherwise, it 
would be like observing an object by the medium of a viewing mirror that is either 
unclean or splintery and fractured. 

The gross body of the ascetic who wears the sacred thread becomes as holy 
and pure as the gross body of the bird Swan (Hans). But his ‘true self’ is not this gross 
body but the divine Atma, the pure consciousness that is equivalent to Brahm, the 
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cosmic Consciousness. Brahm is also said to be a Hans because of its purity, wisdom, 
immaculacy and holiness.]   

The Naad (which is the cosmic sound that is generated in ether by the 
vibrations caused by the cosmic Consciousness known as Pranav) helps to establish a 
union between the ascetic and the supreme Brahm during Yoga.  

[This is because the cosmic sound that is heard by the ascetic in the higher 
stages of meditation when his repetition of OM reaches a crescendo and culminates in 
his nerves and veins resonating with this sound, he experiences extreme thrill and 
ecstasy. All impulses originating from the external world cease to be registered by his 
brain (mind and sub-conscious) so much so that he would remain in a state of 
suspended animation vis-à-vis this material world of sense objects. This translates into 
his being in a transcendental state of existence that is obtained during the Turiya state. 
Hence, OM leads one to the Turiya state of transcendental existence when there is no 
difference between the Hans represented by the Atma or the individual ‘self’ of the 
ascetic, and the Hans represented by the supreme Brahm. They become one and the 
same.  

When the ascetic meditates using the OM Mantra, the vibrations generated 
inside his body by constant repetition of OM coincide with the vibration generated in 
the ether by the cosmic Consciousness outside his body. When the two vibrations 
overlap with each other or coalesce with each other, the ascetic is able to experience 
oneness between the two types of vibrations—which means he begins to experience 
oneness between his own Atma and Brahm known as the supreme transcendental 
cosmic Atma. ]   

Now, the concept of the OM and Hans is applied to the sacred thread. The 
wearer of the sacred thread is the Hans or the truthful ‘self’ of the creature known as 
the Atma. The three letters of OM (i.e. A, U and M) represent the three strands of the 
sacred thread. Since OM represents Pranav or Brahm, it follows that the true wearer 
of this symbolic sacred thread lives in the heart because the Atma, represented by the 
metaphoric Hans, lives in the subtle heart of the creature. This Atma is pure 
consciousness.  

Hence, Brahm has two manifestations—viz. one is the all-pervading cosmic 
form known as Pranav, and the other is the one that lives inside the individual as his 
Atma.  

When one has become wise and enlightened enough to see nothing but the all-
pervading ‘consciousness’ known as the Atma everywhere, he should discard the 
external forms of the sacred thread and the tuft of hair (5).   

[Note—1These four points in the body are also mentioned in the Brahm Upanishad of 
Krishna Yajur Veda tradition, in its verse no. 1. 

These are the four sites are also where the four important Chakras, or the 
whirling circles of cosmic energy inside the body of the creature, are located. It is 
believed that these Chakras have trapped divine mystical energy which can be 
unleashed by means of Yoga, and once released they enable the aspirant acquire 
mystical powers that are rare and very potential. These four Chakras are called 
respectively the Nabhi Chakra, the Hridaya Chakra, the Kanth Chakra and the Brahm 
Randhra Chakra. 

The four Paads of Brahm are narrated in the following Upanishads also—(i) Sam 
Veda’s Chandogya Upanishad, Canto 3, section 18, verse nos. 2-6, Canto 4, Section 
5, verse no. 2, Canto 4, Section 6, verse no. 3, Canto 4, Section 7, verse no. 3, and 
Canto 4, Section 8, verse no. 3. (ii) Krishna Yajur Veda’s Brahm Upanishad, verse 
no. 1. (iii) Atharva Veda’s Mandukya Upanishad, verse nos. 3-7; Nrisingh 
Purvatapini Upanishad, Canto 4, verse nos. 4-7; Tripadvibhut Maha-Narayan 
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Upanishad, Canto 1, paragraph 5; Canto 4, paragraph nos. 1-3, 6; Canto 8, paragraph 
no. 8; Ram Uttar Tapini Upanishad, Canto 3, verse no. 5-8.  

The difference between the three Paads of Brahm (known as the Tripadvibhut 
Brahm) and its fourth Paad is explained in form of an inverted pyramid in the 
Tripadvibhut Maha Narayan Upanishad of the Atharva Veda tradition, Canto 4, 
paragraph no. 4.  

2The four holy fires are ‘Garhyapatya’ which is the fire of the household hearth; 
the main fire of the formal fire sacrifice; the fire that every householder is supposed 
to keep alive and worship regularly and from which the first spark is taken for the 
rituals associated with religious ceremonies), (b) ‘Dakshinagni’ which is the fire used 
as a witness to making charities or any other religious festivity; the fire lit at the site 
of a sacrificial fire ritual, near its south end), (c) ‘Ahawaniya’ is the fire lit to invoke 
the Gods, to invite them to participate and accept the offerings made to them during a 
ritualistic fire sacrifice), and (d) ‘Sabhya’ refers to the fire of the Vedic period which 
was continuously lit). 

The Nrisingh Purvatapini Upanishad of the Atharva Veda, in its Canto 2, verse 
no. 2 says that there are the following four sacred fires and they have their origin 
from the four aspects or syllables or letters of the divine Mantra OM as follows—the 
Garhyapatya fire has its origin in the first letter ‘A’, Dakshinagni has its origin in the 
second letter ‘U’, Ahawaniya fire has its origin in the third letter ‘M’, and Samvartak 
fire has its origing in the last part of OM which is a half-syllable called the Ardha 
Matra.  

3The ninety six elements have been narrated in great detail in the Krishna Yajur 
Veda’s Varaaha Upanishad, Canto 1, verse nos. 2-14. Refer also to the Atharva 
Veda’s Pashupata Brahm Upanishad, Canto 1, verse no. 14.  

4The Pashupata Brahm Upanishad of the Atharva Veda tradition, Canto 1, verse 
no. 14 says that there are nine Tattvas which are actually subtle revelations of the 
supreme Brahm. They are the following—The three fundamental Gunas, i.e. the Sata, 
the Raja and the Tama, the three basic characters of the Atma known as Sat-Chit-
Anand, i.e. Sat (truth), Chitta (consciousness) and Anand (bliss), and the three forms 
of divinity represented by the Trinity Gods, i.e. Brahma the creator, Vishnu the 
sustainer, and Rudra the concluder of creation, represent the nine Tattwas of 
creation.] 

 
 

lf’k[ka oiua ÑRok cfg%lw=a R;tsn~cq/k% A ;n{kja ijaczã rRlw=fefr /kkj;sr~ AA6AA 
 
saśikhaṃ vapanaṃ kṛtvā bahiḥsūtraṃ tyajedbudhaḥ /  
yadakṣaraṃ paraṃbrahma tatsūtramiti dhārayet // 6 // 

 
6. Those who are wise and enlightened should cut off their Shikha (tuft of hair on the 
top of the head) and discard the external form of the Sutra (the sacred thread). Instead, 
they should accept the imperishable and eternal Brahm in place of the Sutra (6). 
 
 
iqutZUefuo`Ù;Fk± eks{kL;kgfuZ’ka Lejsr~ A lwpukRlw=feR;qäa lw=a uke ija ine~ AA7AA 
 
punarjanmanivṛtyarthaṃ mokṣasyāharniśaṃ smaret / 
sūcanātsūtramityuktaṃ sūtraṃ nāma paraṃ padam // 7 // 
 
7. In order to find freedom from the thread (fetter) of bondage that forces a creature to 
take birth again, a wise man should take the aid of the thread represented by Brahm. 
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In other words, he should take the recourse of truthful knowledge and spiritual 
enlightenment in order to break free from the cycle of re-birth and death.  
 Since the thread is an indication of both the worldly fetters as well as Brahm, 
it is wise for a man to interpret its meaning correctly and use it correctly in order to 
achieve success in Brahm-realisation and attaining Mukti or spiritual freedom and 
deliverance (7). 
 
 
rRlw=a fofnra ;su l eqeq{kq% l fHk{kqd% A l osnfoRlnkpkj% l foiz% iafäikou% AA8AA 
 
tatsūtraṃ viditaṃ yena sa mumukṣuḥ sa bhikṣukaḥ /  
sa vedavitsadācāraḥ sa vipraḥ paṅktipāvanaḥ // 8 // 
 
8. A person who has understood the real and true import of the term ‘Sutra’ (literally 
the sacred thread as well as the formula that unfolds the path of Brahm-realisation) is 
the one who is eligible to attain Moksha (spiritual liberation, deliverance, 
emancipation and salvation), is a true Bhikshuk (a monk, a mendicant or a friar), is 
truly a Vedagya (one who is an expert in the Vedas and their tenets), is Sadachari (one 
who follows the path of truth and auspiciousness), and is a Vipra (a Brahmin; a 
learned and elderly man).  
 Such a man in not only holy and pure himself but also makes holy and pure 
those with whom he comes in contact. He is regarded with the greatest respect in the 
line of people who are mendicants (8).  
 
 
;su loZfena izksra lw=s ef.kx.kk bo A rRlw=a /kkj;s|ksxh ;ksxfo˜

z
kã.kks ;fr% AA9AA 

 
yena sarvamidaṃ protaṃ sūtre maṇigaṇā iva / 
tatsūtraṃ dhārayedyogī yogavidbrāhmaṇo yatiḥ // 9 // 
 
9. The supreme transcendental Brahm who is the thread that has knitted together all 
the units of creation and holds them in place like beads in a rosary or a garland, the 
ascetic who wears this sacred thread (i.e. who accepts Brahm as the basic essence of 
creation and honours Brahm exclusively) is indeed said to be an expert ascetic who is 
well-versed in the philosophy of Yoga (9). 
 
 
cfg%lw=a R;tsf}izks ;ksxfoKkurRij% A czãHkkofena lw=a /kkj;s|% l eqfäHkkd~ A uk’kqfpRoa u 
pksfPNþa rL; lw=L; /kkj.kkr~ AA10AA 
 
bahiḥsūtraṃ tyajedvipro yogavijñānatatparaḥ / 
brahmabhāvamidaṃ sūtraṃ dhārayedyaḥ sa muktibhāk /   
nāśucitvaṃ na cocchiṣṭaṃ tasya sūtrasya dhāraṇāt // 10 // 
 
10. A Brahmin (a learned man), an expert ascetic who is well-versed in Yoga, and a 
person who is a Gyani (a person who is wise, learned and enlightened) should 
abandon the external sacred thread, because the real thread that bestows spiritual 
liberation and deliverance is not the external thread made of a gross material (e.g. 
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cotton thread or silk thread) but the symbolic sacred thread representing Brahm that is 
worn (accepted) internally.   
 When the sacred thread representing Brahm is symbolically worn internally, 
there is no fear of it ever getting defiled or polluted; it would be permanently holy and 
pure (10).  
 
 
lw=eUrxZra ;s"kka Kku;Kksiohfruke~ A rs rq lw=fonks yksds rs p ;Kksiohfru% AA11AA 
 
sūtramantargataṃ yeṣāṃ jñānayajñopavītinām /   
ye tu sūtravido loke te ca yajñopavītinaḥ // 11 // 
 
11. Those who wear the sacred thread after fully understanding its metaphysical 
importance and spiritual significance, those who have realised that this sacred thread 
represents Brahm in its entirety are the ones who wear it in the true sense, and 
therefore are eligible for the benefits that accrue by wearing it. [For the rest, it is 
merely a formality that can fool the world into believing that the wearer is a holy man, 
and nothing more. It would not serve them any real purpose, except worldly praise.] 
(11).  
 
 
Kkuf’kf[kuks Kkufu"Bk Kku;Kksiohfru% A Kkueso ija rs"kka ifo=a Kkuehfjre~ AA12AA 
 
jñānaśikhino jñānaniṣṭhā jñānayajñopavītinaḥ / 
jñānameva paraṃ teṣāṃ pavitraṃ jñānamīritam // 12 // 
 
12. Those who wear the Shikha and the Sutra as symbols of Gyan (truthful 
knowledge, wisdom and enlightenment which kindles spiritual awakening and truth-
realisation) regard Gyan as the best thing in this world to acquire and aim for. This is 
because Gyan is the holiest and the purest thing in this world. [It shows the correct 
path to the aspirant, and never misleads him for some vested self-interest.] (12).  
 
 
vXusfjo f’k[kk ukU;k ;L; Kkue;h f’k[kk A l f’k[khR;qP;rs fo}késrjs ds’k/kkfj.k% AA13AA 
 
agneriva śikhā nānyā yasya jñānamayī śikhā / 
sa śikhītyucyate vidvānnetare keśadhāriṇaḥ // 13 // 
 
13. Those who are wise and enlightened assert that those persons who understand that 
the Shikha (tuft of hair on the head) is as powerful and potent as the fire element itself 
are the ones who are true wearers of it. For the rest, they are merely sporting a crop of 
hair on the head, and nothing more (13). 
 
 
deZ.;f/kÑrk ;s rq oSfnds ykSfdds·fi ok A czkã.kkHkklek=s.k thoUrs dqf{kiwjdk% A oztUrs fuj;a 
rs rq iqutZUefu tUefu AA14AA 
 
karmaṇyadhikṛtaḥ ye tu vaidike laukike’pi vā / 
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brāhmaṇābhāsamātreṇa jīvante kukṣipūrakāḥ / 
vrajante nirayaṃ te tu punarjanmani janmani // 14 // 
 
14. Those Brahmins who are engrossed merely in performing rituals and observing 
sacraments, or who are engaged in the mundane affairs of the world are Brahmins 
only for name’s sake (and not true Brahmins), because they live only to fill their 
stomachs and enjoy the fame, comforts and pleasures that come with worldly respect. 
Such people go to hell at the end of their lives. 

[That is, they continue to take birth and die again, and during each life they 
undergo sufferings and miseries that are part and parcel of gross mundane existence. 
They do not find Mukti or spiritual liberation and deliverance, nor do they find peace 
and bliss that comes with self and Brahm realisation. They do not have true Gyan, and 
are only pretending to have it by studying the scriptures in order to fulfill their 
worldly desires and gain fame and pecuniary benefits. In short, they are not true 
Brahmins, they are imposters, and they do not do justice to the institution of Brahm-
hood. They give the holy stature of being a Brahmin a bad name. 

The question arises, who then is a true Brahmin?1 The answer is self-evident 
in the foregoing as well as the following verses. That is, only those who have true 
knowledge of Brahm, and the depth of wisdom and enlightenment to understand what 
the term ‘Brahm’ is all about, who do not hanker after external purity and formalities 
but lay stress on inner cleansing and sincerity of purpose are true Brahmins. Such 
people would not be much bothered about sporting a tuft on the head or wearing the 
sacred thread to prove that they are Brahmins, but would instead strive to inculcate 
the glorious virtues that are so typical of those who have become self and Brahm 
realised, who have really understood the truth and reality of things.] (14).  

[Note—1The salient features of Brahmins are the following—they should possess 
these noble qualities—(1) ‘Riju’-be expert in the Rig and the Yajur Vedas, (2) 
‘Tapa’-should be involved in doing penances, observing austerities and enduring 
sufferings for the welfare of the soul and the society, (3) ‘Santosh’-be contented and 
satisfied, (4) ‘Kshamaa’-to be forgiving and tolerant, (5) ‘Sheel’-to have such virtues 
as good character, dignity, decorum and virtuousness, (6) ‘Jitendriya’-to have self 
control over the sense organs, (7) ‘Data’-to be a giver, one who sacrifices his own 
interests for the benefit of others, (8) ‘Gyani’-one who is well learned, wise, 
enlightened and erudite, (9) ‘Dayaalu’-to be merciful and compassionate. [Shatpath 
Brahman.]  

An entire Upanishad called Vajra-shuchiko-panishad, belonging to the Sam Veda 
tradition is devoted to the subject. The eclectic virtues of Brahmins have been 
expounded in Brihad Aranyaka Upanishad, Canto 3, Brahman 5 as well as in Canto 3, 
Brahman 8, verse no. 10.  

The Pashupata Brahm Upanishad of the Atharva Veda tradition, Canto 1, verse 
no. 19 describes who a true Brahmin.] 

 
 

okekaln{kdVîkUra czãlw=a rq lO;r% A vUrcZfgfjokR;Fk± rÙorUrqlefUore~ A 
ukH;kfnczãjU/kzkUrizek.ka /kkj;sRlq/kh% AA15AA 

 
vāmāṃsadakṣakaṇṭhyantaṃ brahmasūtraṃ tu savyataḥ / 
antarbahirivātyarthaṃ tattvatantusamanvitam /    
nābhyādibrahmarandhrāntapramāṇaṃ dhārayetsudhīḥ // 15 // 
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15. It is advisable for a learned person to wear the Brahm Sutra (the sacred thread 
symbolizing Brahm) slung across the chest from the left shoulder to the right side of 
the hip joint. This is how it should be worn physically on the gross body.  
 Internally, a wise man must realise that the Sutra (the basic essence; the 
elementary truth) of the sacred thread is ‘Brahm’ which is the supreme transcendental 
Consciousness and the only Truth of creation. He should accept this Brahm and 
symbolically wear the Brahm Sutra internally from the region of the navel to the top 
of the head where the Brahm-Randhra is situated.  

[Refer verse no. 5. The reason for selecting this region of the body is that 
Brahm, in the form of the life-infusing consciousness, is present at four locations in 
the body—viz. the navel, the heart, the throat and the head. 

Besides this, the central part of the body is where all the major functional 
organs are located—viz. the liver, the kidney, the heart, the intestines, the pancreas, 
the gall bladder, the reproductive organs etc. Each has its specific function and 
represents one or the other aspect of Brahm who has literally assumed the form of 
these organs to carry out the designated duty or function in creation. In the cosmic 
scale Brahm carries out his duties and functions in the form of the different Gods and 
elements of Nature, and in the microcosmic plane of creation when the same Brahm 
took up residence in the creature’s body as his Atma, his pure conscious soul, Brahm 
created these organs to help the Atma carry on with its desired objectives in this 
world.  

If Brahm can create the sun and the earth, if Brahm can create the sky, the air, 
the fire and the water, then there is no surprise in Brahm creating the various organs 
of the body in which he (Brahm) can live as the Atma. It is the same Consciousness 
that empowers the elements to carry on their functions at the cosmic level of creation 
that also empowers these organs to carry on with their functions in the body of the 
individual creature who is, in effect, the creation in a miniature form.] (15). 

 
 

rsfHk/kkZ;Zfena lw=a fØ;k¯a rUrqfufeZre~ A f’k[kk Kkue;h ;L; miohra p rUe;e~ A czkã.;a ldya 
rL; usrjs"kka rq fdapu AA16AA 

 
tebhirdhāryamidaṃ sūtraṃ kriyāṅgaṃ tantunirmitam /    
śikhā jñānamayī yasya upavītaṃ ca tanmayam / 
brāhmaṇyaṃ sakalaṃ tasya netareṣāṃ tu kiṃcana // 16// 
 
16. In this way, a wise man should wear the Brahm Sutra composed of the supreme 
essence of creation as well as of all spiritual endeavours known as Brahm.  
 A person for whom the Shikha (the tuft of hair on the head) and the Upvit (the 
sacred thread) are symbols of Gyan (true knowledge, high wisdom, enlightenment and 
self-realisation), everything is a personification or an embodiment of Brahm, and 
nothing else (16). 
 
 
bna ;Kksiohra rq ijea ;Rijk;.ke~ A fo}kU;Kksiohrh la/kkj;s|% l eqfäHkkd~ AA17AA 
 
idaṃ yajñopavītaṃ tu paramaṃ yatparāyaṇam / 
vidvānyajñopavītī saṃdhārayedyaḥ sa muktibhāk // 17 //   
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17. A person who knows the esoteric secrets, spiritual importance and metaphysical 
significance of the Yagyopavit (sacred thread) is the one who can be said to truly 
wearing it, and therefore is entitled to the benefits that accrue by wearing it. For 
instance, he is entitled to Mukti or spiritual liberation and deliverance (17).  
 
 
cfgjUrúkksiohrh foiz% laU;LrqegZfr A ,d;Kksiohrh rq uSo laU;LrqegZfr AA18AA 
 
bahirantaścopavītī vipraḥ saṃnyastumarhati / 
ekayajñopavītī tu naiva saṃnyastumarhati // 18 // 
 
18. A Vipra (Brahmin) who wears both the external as well as the internal forms of 
the sacred thread is actually eligible to take the vows of Sanyas (a life of total 
renunciation).  
 [By wearing the external thread he would be spending his routine life in an 
auspicious and righteous manner because he would be obliged to follow the dignified 
way of life expected of him by the virtue of his wearing the thread. He cannot do 
anything unrighteous because that would immediately invite scorn and ridicule from 
the society and make him outcaste. He would fulfill all his worldly obligations and 
responsibilities in a proper manner. All this while, he would be internally detached 
and dispassionate from what his external gross body is doing because he has become 
fully wise and enlightened about the true meaning of the sacred thread and its spiritual 
import. So, as a consequence, he would be internally self and Brahm realised at the 
same time of his doing external duties ordained by his destiny.]  
 Only a person in whom sincere renunciation and detachment has been kindled 
as a result of becoming enlightened and self-realised is entitled to take the vows and 
enter the life of Sanyas. By merely wearing the sacred thread one does not 
automatically become eligible for Sanyas (18).  
 
 
rLekRloZiz;Rusu eks{kkis{kh Hkos|fr% A cfg% lw=a ifjR;T; LokUr%lw=a rq /kkj;sr~ AA19AA 
 
tasmātsarvaprayatnena mokṣāpekṣī bhavedyatiḥ / 
bahiḥsūtraṃ parityajya svāntaḥsūtraṃ tu dhārayet // 19 // 
 
19. Therefore, it is expected of an ascetic desirous of attaining liberation and 
deliverance, emancipation and salvation, to abandon the external form of the sacred 
thread, and instead wear it internally. [That is, instead of merely observing the 
formality of wearing it, he should understand its profound symbolism, and inculcate 
spiritual wisdom and enlightenment.] (19).  
 
 
cfg%iziøkf’k[kksiohfrRoeukn`R; iz.kogalf’k[kksiohfrRoeoyEC; eks{klk/kua dq;kZfnR;kg 
HkxokŒNkSud bR;qifu"kr~ AA20AA 

 
AA bfr ijczãksifu"kRlekIrk AA 
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bahiḥprapañcaśikhopavītitvamanādṛtya 
praṇavahaṃsaśikhopavītitvamavalambya 
mokṣasādhanaṃ kuryādityāha bhagavāñchaunaka ityupaniṣat // 20 // 
 
20. At the end of this discourse, sage Shaunak realised that it is imperative for him to 
discard the gross symbols of Brahm, i.e. the Shikha (the tuft of hair on the head) and 
the Yogyopavit (the sacred thread) worn externally on the body, and instead accept 
the true sublime form of Brahm represented by the ‘Pranav Hans’ (OM and the Atma 
respectively) as being true representative forms of the Shikha and the Yagyopavit in 
his efforts to attain Moksha (emancipation and salvation; spiritual liberation and 
deliverance). 

[That is, instead of wasting time and energy on being obsessed about the 
physical Shikha and Yagyopavit, he should rather focus his energy and attention on 
their spiritually important subtle aspect that would actually be of any benefit for him. 
So he decided to discard both the Shikha and the Yagyopavit, and instead remain 
immersed in the thoughts of Brahm and his true self, the Atma. This way, he became 
a true ascetic and a Brahm-realised soul.] 

This is the esoteric knowledge of immense spiritual import that is imparted by 
this Upanishad. Amen! (20). 
 
 
                                 ----------********---------- 
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